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advancing Jewish learning worldwide.

We dedicate the Global Day of Jewish Learning to the 
memory of Ralph I Goldman, z”l.

There was only one title that Ralph Goldman claimed for himself: “civil servant 
of the Jewish people”. During his 100 years of life, Ralph both served and led 
the Jewish people, most notably at the helm of the American Jewish Joint 
Distribution Committee. More than almost anyone, he helped steer the course of 
20th century Jewry.
 
Ralph worked under Teddy Kollek (later the legendary Mayor of united  
Jerusalem) as a purveyor of ships, arms and goods during the War of 
Independence. He then served David Ben-Gurion, Israel’s first Prime Minister,  
in securing American support for the newly-created Jewish State.
 
In later years, Ralph raised the funds to establish Israel’s high school system and 
its community centers. He promoted Israeli artists, writers and musicians. His 
wisdom and foresight — and his many communal connections — were key in 
establishing the Israel Museum. As the leader of the Joint, he created channels 
for Soviet Jews to emigrate and helped to lead the exodus of Ethiopian Jewry. 
Under Ralph’s aegis, the Joint expanded its work in Israel, Eastern Europe and 
Latin America.
 
Ralph adored the Jewish people — and profoundly loved its heritage. Steeped in 
the Bible, he would quote its verses in conversation. He opened cultural centers 
in the former Soviet Union. At a critical moment for the monumental endeavor of 
the Steinsaltz Hebrew Talmud — when a funding shortage threatened the entire 
enterprise — Ralph understood the enormous importance of this asset of Jewish 
culture and persuaded the JDC’s leadership to step in and make it accessible to 
every Jew.
 
We will always miss — we can never replace — Ralph’s shock of white hair, his 
dapper bow ties and his huge, huge grin. But as we name the Global Day of 
Jewish Learning in his memory, we are inspired by his life and lifted by his legacy.
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o Chana Hanina
o Galia Hanina
o Joseph Nathaniel Warren

Children of Shira and Steve Stein
o Simcha Meir
o Tamara Yocheved
o Alter Eliyahu Aryeh
o Eitan Yosef 
o Talia
o Rayna

Children of Aliza and Zev Ganz
o Shmuel Yoel
o Atara Rina
o Daniel Yomtov 
o Yosef 
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Children of Tamar and Josh Heller
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o Gavriella Talia
o Yehuda Meir
o Sarah Avigayil
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Children of Laura and Adam Hanina
o Samuel Azriel
o Charlotte Eliora
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o Yitzchak Binyamin

Children of Sarah Rose Warren Siebold  
and Mike Siebold
o Noah Wilber

The Aleph Society dedicates this curriculum  
in memory of Fanya Gottesfeld Heller z”l. 

Fanya Gottesfeld Heller was a true champion  
of the Jewish people and our shared heritage.
As a Holocaust survivor, she saw the darkest of times, and so she 
dedicated her life to holding up the light of wisdom. A longtime friend 
of Rabbi Steinsaltz, Fanya was a staunch partner in his ongoing efforts 
to reconnect Jews to their heritage and of his Global Day of Jewish 
Learning. She was a treasured teacher, a storyteller, and a beloved 
mother, grandmother and great-grandmother. 

“Grandchildren are the crown of their elders,  
and the glory of children is their parents.”

– Proverbs 17:6

In honor of Fanya Gottesfeld Heller’s grandchildren and great-grandchildren:  
their lives burnish the glory of those who perished in the Shoah.

For her parents, Benjamin and Charlotte Gottesfeld z”l, these children are the greatest reward…
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Indeed, how good and how pleasant it is for brothers to dwell together in unity
...for there the Lord commanded the blessing of life, for eternity.

ים גַּם־ָיַֽחד ֶבת ַאִח֣ ים ֶשׁ֖ ה ַמה־ּ֭טֹוב ּוַמה־נִָּע֑ ִהנֵּ֣
ים ַעד־ָהעֹוָלֽם׃ יִּ֗ ה ַח֝ ה ה׳ ֶאת־ַהְבָּרָכ֑ ם ׀ ִצָוּ֣ י ָשׁ֨ …ִכּ֤

Psalms 133  תהלים

In loving memory of Sam and Arie Halpern
שמריהו בן מרדכי דוב ז׳ל 

אריה לייב בן מרדכי דוב ז׳ל

After surviving the Shoah together, the Halpern brothers, together with their wives, 
dedicated themselves to rebuilding and strengthening the Jewish people through 

Jewish education, the State of Israel and countless acts of loving kindness and charity. 
Like Moshe and Aaron, they supported each other throughout their lives 

and rejoiced in each other’s success.

We hope that today’s learning of our blessed Torah across the world elevates their souls  
and  fosters unity and harmony amongst our people.
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Preface
Welcome to the 10th annual Global Day of Jewish Learning! 

Rabbi Adin Even-Israel Steinsaltz has laid down a challenge to Jews everywhere: “To take a step ahead in Jewish 
learning and commitment.” Each year we take that challenge in creating new and exciting ways to engage with our 
Jewish texts. This year we’ve chosen the theme of Speaking Volumes, because how we say and hear words matters.

The Global Day of Jewish Learning began in 2010 as a celebration of the Rabbi’s monumental work of translating 
the Talmud. It is now an annual celebration bringing Jews across the spectrum of beliefs and backgrounds together 
through our shared love of learning. 2018 saw more than 500 communities in 43 countries joining this truly worldwide 
movement. As the study of Torah is one of the few things that the entirety of our people can share, the Global Day is a 
day for all Jews to celebrate and cherish. 

The Global Day is the work of many hands, internationally and in communities large and small. We appreciate the work 
being done on the ground to organize events in synagogues, JCCs, Hillels, Federations, Moishe Houses, community 
organizations, and homes all around the world. The success of the Global Day is due to all of your collective 
efforts. Thank you!

The Aleph Society, which spearheads the Global Day of Jewish Learning, is an affiliate of the Steinsaltz Center, 
which promotes the work of Rabbi Steinsaltz. We are grateful to Rabbi Menachem Even-Israel for his guidance and 
creativity. Several agencies and individuals were instrumental in the planning and outreach for the Global Day. Our 
deepest thanks go to our key international partner, the American Jewish Joint Distribution Committee, and to our 
organizing partners, the Jewish Federations of North America (JFNA) and Hillel: The Foundation for Jewish Campus 
Life. We are excited to again have JAFI’s Partnership2Gether join us as a community partner. We appreciate the 
increased involvement this year of Kahal and Project Kesher. We are grateful to our 20+ supporting partners, including 
the rabbinic bodies of all the denominations, for promoting the Global Day to their constituencies. This is truly a 
collaborative effort.

Thank you to Aliza Sperling and Tammy Jacobowitz for contributing units to this curriculum; and to Rabbi Alex Israel, 
Rabbi Yehiel Poupko, and Rabbi David Wolpe for sharing their teachings. We appreciate Sandra Lilienthal for serving 
as Education Director. A special thank you to Lily Meyer for wearing many hats to support all our work and to Eliana 
Guralnik for all her work on this initiative. We also appreciate the input of Jeremy Borovitz, Yakov Ellenbogen, Howard 
Hirt, and Rabbi Josh Pernick. We greatly appreciate PJ Library and its work to prepare family engagement ideas for 
learning about words. 

We wish you a wonderful day of learning on Sunday, November 17th and hope that the study of Speaking Volumes 
will offer us new insights into the power of words.

Margy-Ruth Davis and Karen Sponder
The Aleph Society

Preface
www.theglobalday.com

OVERVIEW



www.theglobalday.com

TABLE OF CONTENTS

Overview .................................................................viii–xii

1. Names: Meaning and Memory 
Names are words we use — for ourselves and for  
others — to demonstrate the nature of our relationships 
and how we view the world. We will look at texts that 
explore how names connect us with meanings and 
memories.   
o Facilitator’s Guide ...................................................... 1
o Sourcesheet for Participants ...................................... 9

2. Moses: Not a Man of Words?
Moses is remembered for his many teachings, but did 
you know that Moses did not consider himself a man of 
words? We will take a closer look at the tension between 
Moses’ actions and his words, and what this teaches us 
about leadership. 
o Facilitator’s Guide .................................................... 12
o Sourcesheet for Participants .................................... 20

3. The Silence of Aaron
Silence can be a kind of speech, and what is unsaid is 
often as important as what is said. In the Bible, Aaron’s 
response to tragedy is summed up in two words: 
“Vayidom Aharon — and Aaron was silent”. What  
meanings does his silence hold?
o Facilitator’s Guide .................................................... 24
o Sourcesheet for Participants .................................... 31

4. Hurling Words Towards Heaven: Hannah’s Prayer
The Talmud holds up Hannah as a model for how to pray. 
Though she appears in the Bible only briefly, she makes 
a lasting impression. What can we learn from Hannah’s 
prayer about how we converse with the Divine?
o Facilitator’s Guide .................................................... 35
o Sourcesheet for Participants .................................... 40

5. Hurtful Words
What can Jewish texts teach us about the ways our words 
can cause harm? In this unit, we will explore how the 
words we choose and use can affect those around us, 
whether or not we intend for those words to wound. 
o Facilitator’s Guide .................................................... 43
o  Sourcesheet for Participants .................................... 51

6. Not One Empty Word
The Bible is a book that speaks volumes, through the 
ongoing act of interpretation known as midrash. How 
do those interpretations affect our understanding of the 
source texts, and what is our role in that tradition? 
o Facilitator’s Guide .................................................... 55
o Sourcesheet for Participants .................................... 62

FOR MIDDLE SCHOOL AND ELEMENTARY  
SCHOOL STUDENTS: 
The Names We Call Each Other (Middle School)
Names are words we use to identify ourselves and each 
other. How do our names, what we call each other, and 
the intentions behind our words affect our relationships? 
How can words hurt? Do our intentions matter when we 
speak?  
o Facilitator’s Guide .................................................... 65
o Sourcesheet for Students ........................................ 72

Moses: Words or Actions (Elementary School)
Moses was famous for being a great leader who could 
speak directly to God, but Moses wasn’t confident about 
speaking to people. What can we learn from Moses about 
using words and taking action? 
o Facilitator’s Guide .................................................... 75
o Sourcesheet for Students ........................................ 80

FOR EARLY CHILDHOOD: 
PJ LIBRARY PROGRAMMING UNITS

Book List ..................................................................... 83
The First Gift ............................................................... 84
A Sack Full of Feathers .............................................. 90
And There Was Evening, And There Was Morning ... 91

SUPPLEMENTAL READING:

“Words” from Simple Words ...................................... 92
Babylonian Talmud Bava Metzia 84a ........................ 96

Curriculum 2019 — Speaking Volumes



The Aleph Society’s Mission & Ventures
The Aleph Society was founded in 1990 to further Rabbi Steinsaltz’s mission to “Let My People Know”. The Rabbi’s 
network of publishing ventures, scholarly work and schools spans the globe. After completing a 45-volume Hebrew 
translation and commentary on the Talmud, he has overseen translations of this masterwork into English, French, 
Russian, Italian and Spanish. He has written more than sixty other books that have been translated into a dozen 
languages. Thousands of students in Israel — from kindergarten to those in post-army advanced studies — have 
studied in institutions under his aegis. All of the Rabbi’s affiliate organizations are under the umbrella of the Steinsaltz 
Center in Jerusalem; its website, steinsaltz-center.org, offers a wealth of digital classes and lectures by the Rabbi and 
his colleagues.

The American-based Aleph Society sponsors informal education programs that reach a world-wide audience. The 
Global Day of Jewish Learning, now in its tenth year, is celebrated in over 500 communities, from Singapore to San 
Francisco and from Dallas to Djerba. Many, many thousands of Jews join together to study the same foundational 
texts, inspired to “take a step ahead” as Rabbi Steinsaltz has challenged us. A variety of materials are available at  
steinsaltz.org, including essays, videos and information about Rabbi Steinsaltz’s work.

Rabbi Adin Even-Israel Steinsaltz is internationally regarded as one of the 
leading scholars and rabbis both of this century, and of the last. As described in Newsweek, “Jewish 
lore is filled with tales of formidable rabbis. Probably none living today can compare in genius and 
influence to Adin Steinsaltz, whose extraordinary gifts as a scholar, teacher, scientist, writer, mystic 
and social critic have attracted disciples from all factions of Israeli society.”

Born in 1937 to a secular family, Rabbi Steinsaltz has authored more than 60 books and hundreds 
of articles on Jewish mysticism, religious thought, sociology, biography, and philosophy. The best 
known of these is his interpretation of the Talmud, the seminal work of Jewish culture. His The 
Thirteen Petalled Rose is considered a modern classic of Jewish mysticism.

He is the first person since the medieval sage Rashi to have completed a full translation of and commentary on the 
Babylonian Talmud and the Bible. The completion of the Steinsaltz Talmud was commemorated in 2010 by the inaugural 
Global Day of Jewish Learning, which has since become an annual international event in over 40 countries. 

As of this year, all 46 volumes of the Koren Talmud Bavli, an English edition of the definitive Steinsaltz Hebrew Talmud, 
have been published. The debut volumes of the Steinsaltz Talmud garnered a 2012 National Jewish Book Award. By the 
end of 2019, the final two volumes of the groundbreaking Steinsaltz Tanakh will be published, giving more readers the 
chance to delve deeper into the Bible. 

Other honors include Israel’s inaugural Israeli Presidential Award of Distinction, the Israel Prize and the French Order 
of Arts and Literature. Renowned as an original and open-minded thinker, Rabbi Steinsaltz has lectured and taught in 
hundreds of communities around the world. He lives in Jerusalem with his family. 
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Introduction for Facilitators & Educators
The theme of “Speaking Volumes” offers important material for any Jew to explore. At the same time, we do not 
expect every Global Day participant to feel the same way about these ideas. Therefore, facilitators are challenged to 
approach the text with nuanced perspectives and to lead a pluralistic conversation, allowing participants to express 
their ideas. How can a facilitator manage this?

o  Opening the text for conversation, rather than offering an authoritative interpretation
o  Allowing for different ideas to co-exist in the classroom, including different understandings about this theme
o   Encouraging all involved to keep an open mind and allow themselves to be challenged by the ideas in the 

room and on the page
o  Encouraging participants to learn from each other

The facilitator will also benefit from:

o   Asking questions of participants; opening up questions for conversation; after reading a text, asking 
participants for reactions and questions

o  Stepping back and calling on participants, rather than continually offering ideas
o  Allowing silence; letting people sit with ideas and mull over their thoughts
o   Ensuring that those in the room know each other’s names and use them; attributing ideas to those who first 

raise them

Leading Global Day conversations requires a balance between facilitation and teaching. Those leading these 
conversations “facilitate” when they make room for participants to speak their minds and ensure that the conversation 
has order. Teaching is also necessary. Through the Global Day, we hope that participants develop a commitment to 
and interest in Jewish texts, as well as an understanding that such texts are relevant to us today. We hope that they 
see that Jewish text-based conversations can enrich community life, that any of us can access texts — that they 
are not so intimidating — and that Jewish study links each of us to the Jewish people as a whole. Facilitators are 
responsible for conveying these ideas to participants.

Facilitators can convey these ideas in a variety of ways:

o   Facilitators can begin conversations by asking: Has anyone studied texts like this before? What is it like? 
What are our associations with Jewish text study? What would it mean to study more? Facilitators can also 
close conversations in this way, helping participants to debrief the experience and to validate each other’s 
positive experiences or concerns.

o   Particularly if the group has relatively little experience studying Jewish texts, the facilitator can say directly: 
Studying Jewish texts is not so scary!

o    Facilitators should feel comfortable sharing their own experiences with text study.
o   If the group includes community agency leaders, or individuals who are leaders in their own synagogues, 

the facilitator might lead a conversation about how each person might introduce more text study into their 
different organizations.

Facilitators should keep in mind these educational goals, asking participants questions and challenging them in ways 
that will help them think about these ideas. The hope is that these goals will be realized, and that the Talmud and 
Jewish texts will have gained thousands of students as a result of this great day.
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Editor’s Note: Terminology and Translation
Throughout the curriculum we refer to God as “He.” We transliterate certain Hebrew words. Please feel free to adapt 
these and any other terminology to that which is most fitting for your community.

This curriculum uses English translations and commentaries on the Bible from The Steinsaltz Tanakh. The Steinsaltz 
Humash, published by Koren in 2018, is the first of three volumes of Tanakh. The second and third volumes of Nevi’im 
and Ketuvim are being published in 2019. The Steinsaltz Tanakh brings Rabbi Steinsaltz’s unique and humane outlook 
along with his sterling intellect to a Bible edition that is clear and concise.

The Sessions
To delve into the theme and to help participants see Jewish texts and narratives as relevant to their lives, the sessions 
address significant questions related to Speaking Volumes.

Each unit reviews primary ideas in different areas, and the units complement each other.

We have chosen texts that will challenge participants, raise key questions and help us to develop a richer 
understanding of the power of words, in ways that were relevant to the rabbis and will be relevant to us today. Each 
class contains a variety of texts that shed light on the theme — including texts from the Bible, Talmud, Midrash, 
medieval and modern commentators.

Session format:

o   Facilitators’ guides contain background information, texts, conversation questions and directions to help 
you structure and frame each class.

o   Sourcesheets for the participants immediately follow the facilitator’s guide in each unit.
o   A breakdown of the sessions’ timing is provided to facilitators. While we outline 60 minutes for the adult 

sessions with some units offering additional content/time, we expect the facilitator to abridge or lengthen 
these sessions based on time allotted and/or the participants’ interests.

 

As you put together your outline for the conversation that you will lead, keep in mind:

o Don’t feel compelled to use each text and activity. Rather, use what makes sense and feels natural to you.
o   Connect one text to the other. Often, the hardest part of these conversations is making the links between 

texts. Before leading the conversation, create a mental outline of how one text leads to the next, and of the 
points you are trying to make in teaching and leading.

o    Feel free to share some of your own ideas and personal stories. Bringing yourself into the conversation 
helps participants see you as a genuine role model.

o   Don’t be afraid to share your own questions about the texts. By sharing our questions, we assure students 
that one can live a rich Jewish life even with — and maybe only with — questions.

These texts have been chosen for their relevance to human experience. In the end, the true purpose of the day is to 
increase participants’ familiarity with and appreciation for Jewish text study and what texts can teach us about words, 
as well as to foster connections with Jewish tradition and insights for our lives. Each text is rich with nuance, and a 
serious reckoning with the text will certainly yield new perspectives and meaning.

Introduction for Facilitators & Educators
www.theglobalday.com
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Beyond a text-by-text class discussion, here are some alternative formats you might consider:

o   Have the students prepare together in chavruta pairs, discussing the texts with questions you provide. Give 
them 20 to 30 minutes to prepare the sources and then bring them back together to share their insights. 
Monitor their progress so you know how many sources they have covered. Often you will find that they say 
they didn’t have enough time to review all the sources (this is a good thing!).

o   Divide the class into small groups and assign a source or two to each group. Give each group 10 to 15 
minutes to work together and then reconvene the entire class and ask each group to share their insights.

o    Divide the class into small groups and have the entire class learn one or two sources (depending on the 
length) for five to seven minutes. Then bring them back for a debriefing which will also be five minutes at 
most. Do that for all the sources, leaving time for a 5 to 7 minute summary at the end.

Video Classes: Global Day ON AIR 
To supplement this year’s curriculum, there are video classes from educators teaching on the theme. Facilitators are 
encouraged to view the videos as inspiration for their own sessions, or to include the videos themselves as part of the 
schedule at a Global Day event. 

Consider these pairings:

o  Rabbi David Wolpe teaching “How Moses Learned to Speak”, which inspired our unit, “Moses: Not A Man 
of Words?”

o   Rabbi Yehiel E. Poupko teaching on his book, Chana, a Life in Prayer, which connects to our unit, “Hurling 
Words Towards Heaven: Hannah’s Prayer”. (Available after September 2019).

These videos are part of a library of interactive material that facilitators and participants can access before November 17. 
This will allow for more time to plan the use of videos, as well as offer opportunities for “flipped classroom” learning.

Video sessions can also be used as they are, in full, on November 17, as though the speakers in the videos were there 
with you, guiding the learning. This may be especially helpful to communities with fewer educators available to teach 
or lead on the day. Live videos broadcast on November 17 can also be streamed in real-time, if your event venue 
allows for a large screen or a projector.

The Global Day ON AIR is a series of live webcasts of Jewish learning from around the world. Both leading up to and 
on November 17, renowned Jewish educators, rabbis, artists and thinkers ask the big questions in real time. Bring a 
featured speaker to your Global Day event with the Global Day ON AIR — no plane ticket necessary!

Introduction for Facilitators & Educators
www.theglobalday.com
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Using the Curriculum for All Learning Levels

Beginning Adult Learners
o   Study “Names: Meaning and Memory”, as this session is intended to be an especially accessible starting point for 

new learners.
o   Close a session by asking participants about their experience of text study, debriefing and helping participants look 

forward to studying again.

Middle School Students
The Middle School unit looks at a famous friendship in the Talmud that is tested when unkind things are said. Students 
have the opportunity to create a “play” and perform their interpretation of the story. Questions and activities can be 
adapted to suit the needs of different ages of Middle School students.

Elementary School Students
Elementary School students will get to know Moses as a man who was not comfortable with using words. His story 
can encourage children who are shy to speak up, and help everyone remember to use words instead of force.

PJ Library
PJ Library provides family engagement ideas for learning about words. Entry points into Speaking Volumes include: 
names, watching one’s speech, creating the world with words, and more. They invite you to choose a book, craft 
meaningful discussion prompts, and mix and match activities to create a family program for children ages 2-8 and their 
parents or grandparents.

Introduction for Facilitators & Educators
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Title

Facilitator’s Note: This unit has four sections for a total of 75 minutes. For a 60-minute unit, omit Part Four.

Introduction (5 minutes)

Welcome to the Global Day of Jewish Learning!

Names are words we use to identify ourselves, distinguishing each of us from one another in a way that is fundamental 
to how we communicate. The names we are called, and the names we call others, demonstrate the nature of our 
relationships and how we view the world. Today we will use our own names as texts and compare them with examples 
of names and their usages in the Jewish canon. Let’s look at how names thread through the fabrics of identity, 
relationships and memory.

We begin by looking at the elements of our own names.

o  Ask participants to write down their full name, and to write a few things they know about each of their 
names, using the following questions as prompts:  

1.  Who gave you your name? Were you named after anyone in particular? How are you related? What do you 
know about them? Or is your name one from the Bible?

2.  Do you know the origin of your family name? Does it come from a specific place or period in history? Does 
your name have a meaning in another language? 

3.  How do you introduce yourself to new people? Do you have different introductions for different situations? 
Do you go by your full name or do you shorten your name? Why or why not? 

4.  What are some nicknames you are often called? Who calls you those names?
5.  Did you earn a title through your education or profession? Has your name changed through marriage or 

adoption?  

Our names carry in them the histories and hopes of our families. They can tell a story about who we are, or where 
we’ve come from, or what we’ve achieved. Everyone wants to be known and remembered as individuals, and it is 
important to us to be remembered by name. Names are outward-facing, and we use them to distinguish ourselves 
from others or to be distinguished by others.

Keep these names and ideas in mind as we explore the meaning and significance of names.

Part One: Being Named (15 minutes)

The Bible does not often give great detail about the daily lives of its characters; several generations can pass in just 
one verse, with only a few people named in a list of “begats”. When we do get more detail, we know it is a significant 
moment. In our first text, we not only see the birth of Jacob and Esau, we are given a glimpse into how the children of 
Isaac and Rebecca received their names.

1
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Text #1: Genesis 25:24–26. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.  

ב ֹ֑ א ְשׁ֖מֹו יֲַעק ו ַויְִּקָר֥ ב ֵעָשׂ֔ זֶ֙ת ַבֲּעֵק֣ יו ְויָ֤דֹו אֶֹח֙ א ָאִח֗ ן יָָצ֣ ׂו׃ ְוַאֲֽחֵרי־ֵכ֞ ר ַויְִּקְר֥אּו ְשׁ֖מֹו ֵעָשֽ ֶרת ֵשָׂע֑ י ֻכּּ֖לֹו ְכַּאֶדּ֣ א ָהִראׁשֹו֙ן ַאְדמֹונִ֔ ם ְבִּבְטָנּֽה׃ ַויֵֵּצ֤ ה תֹוִמ֖ ֶדת ְוִהנֵּ֥ יָה ָלֶל֑  ַויְִּמְל֥אּו יֶָמ֖
ים ָשָׁנ֖ה ְבֶּלֶ֥דת אָֹתֽם׃ ק ֶבּן־ִשִׁשּׁ֥ ְויְִצָח֛

24 Her [Rebecca’s] days to give birth were complete, and behold, there were twins in her womb. 25 The 
first emerged with red skin, redder than that of an average person. And he was covered, all of him like a cloak 
of hair, as he was very hairy. And they called his name Esau, perhaps due to his hair [se’ar], or because he 
appeared mature, like an object that is fully fashioned [asui]. 26 And thereafter his brother emerged. Their birth, 
like her pregnancy, was unusual, as his hand was grasping Esau’s heel [akev]; and he called his name Jacob 
[Ya’akov]. Isaac was sixty years old when she bore them.

o Ask:

1.  What does the text give as the inspiration or explanation for each of the boys’ names?
2.  How are the names given to Jacob and Esau similar or different?

Jacob and Esau are given names that reflect an observation of the characteristics of their birth. Because the Bible 
does not always give us the reason for each name, it’s significant when it does happen. In reading more of Jacob’s 
story in the Book of Genesis, we know that he will eventually become a great patriarch of the Jewish people. 

Our sages have also tried to tease apart the threads of his name for hints about Jacob’s destiny of greatness hidden 
within his birth. Rashi lived in France in the 11th century. He is an important commentator on the Bible and Talmud, 
and one of the most famous scholars in Jewish history. Ovadia ben Jacob Sforno (c.1475-1550) was an Italian rabbi, 
commentator, philosopher and physician. He is noted for his mixture of new interpretations and comments from earlier 
rabbis, while remaining faithful to the original texts.

o  Read Texts #2 and #3 aloud.  

Text #2: Rashi. Commentary on Genesis 25:26.

בעקב עשו. ִסיָמן ֶשֵׁאין זֶה ַמְסִפּיק ִלגְמֹר ַמְלכּותֹו ַעד ֶשׁזֶּה עֹוֵמד ְונֹוְטָלּה ֵהיֶמּנּו:

 ESAU’S HEEL — a sign that this one (Esau) will hardly have time to complete his period of domination בעקב עשו
before the other would rise and take it (his power) from him.

Text #3: Sforno. Commentary on Genesis 25:26.

ויקרא שמו יעקב ישאר בעקב ובסוף כי זה הורה היות ידו אוחזת בעקב אחיו שכבר אמרו ז’’ל הא-ל ית’ קרא לו כן:

-And he called his name Jacob — The word means he [Jacob] will remain at the heel, and the tail ויקרא שמו יעקב
end. This is based on the future mode of the word יעקב.
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o Ask:

1.  How does Rashi interpret the significance of Esau’s heel? Does the Sforno agree? How are the two 
interpretations similar or different?

2.  What do the two sages’ interpretations tell you about how they understand Jacob’s personality and destiny?
3.  Do you gravitate towards either of these sages’ readings? How might your own interpretation of Jacob’s 

character change depending on the commentary you read?

Names reflect our place in the world around us. What you call other people shows something about you, about 
your relationship to that person, and can affect how others feel about themselves. These two commentators read 
additional meanings, perhaps even destinies, into names. Whether or not names are omens of the future, they do 
give us an opportunity to think more deeply about ourselves, who we are, and how other people relate to us.

Part Two: Names and Relationships  
(15 minutes)

The Talmud tells a story about Rav Rehumi. Let’s look at that story and then read a commentary that sheds some light 
on Rav Rehumi’s relationship with his wife. Dr. Ruth Calderon is a Talmud scholar and a former Member of Knesset 
(Israeli Parliament). In her book A Bride for One Night, Dr. Calderon delves into Talmudic stories in a way that connects 
them to our modern understandings. 

o Ask participants to read Texts #4 and #5 and answer the questions in chavruta.

Chavruta is partnered learning. Learning with a friend or two allows you to share ideas and insights with one another as 
you learn together.

Text #4: Babylonian Talmud Ketubot 62b. English translation [bold text] and commentary [plain text] by 
Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

354 KeTUBoT . perek V . 62b . ׳ה  רפ דס ףבד  

§ The mishna stated: or sailors, the set interval for con ugal 
relations is once every six months. This is the statement of 
Rabbi Eliezer. Rav erona said that Rav said: The halakha is
in accordance with the opinion of Rabbi Eliezer. Rav dda bar 
Ahava said that Rav said: This is the statement of Rabbi Eliezer, 
but the Rabbis say: Students may leaveH their homes to study 

orah for as long as two or three years without permission from 
their wives. Rava said: The Sages relied on Rabbi dda bar 
Ahava’s opinion and performed an action like this themselves,N 
but the results were sometimes fatal.

This is as it is related about Rav Reĥumi, who would commonly 
study before Rava in eĥoza: He was accustomed to come 
back to his home every year on the eve of Yom ippur. ne day 
he was particularly engrossed in the halakha he was studying, 
and so he remained in the study hall and did not go home. His 
wife was expecting him that day and continually said to herself: 
Now he is coming, now he is coming. But in the end, he did not 
come. She was distressed by this and a tear fell from her eye. At 
that e act moment, Rav Reĥumi was sitting on the roof. The 
roof collapsed under him and he died. This teaches how much 
one must be careful, as he was punished severely for causing 
anguish to his wife, even inadvertently.

§ When is the ideal time for orah scholars to fulfill their
con ugal obligations H Rav Yehuda said that Shmuel said: The 
appropriate time for them is from Shabbat eve to Shabbat eve,
i.e., on riday nights. Similarly, it is stated with regard to the 
verse that brings forth its fruit in its season  Psalms : : 
Rav Yehuda said, and some say that it was Rav Huna, and 
some say that it was Rav aĥman: This is referring to one
who engages in marital relations, bringing forth his fruit, from 
Shabbat eve to Shabbat eve.

It is related further that Yehuda, son of Rabbi iyya and son- 
in-law of Rabbi Yannai, would go and sit in the study hall,  
and every Shabbat eve at twilight he would come to his house. 

hen he would come, Rabbi Yannai would see a pillar of re 
preceding him due to his sanctity. One day he was engrossed 
in the halakha he was studying, and he stayed in the study hall 
and did not return home. When Rabbi Yannai did not see  
that sign preceding him, he said to the family: urn his bed  
over, as one does at times of mourning, since he must have died, 
reasoning that if Yehuda were alive he would not have missed 
his set interval for con ugal relations and would certainly have 
come home. What he said became like an error that proceeds 
from a ruler  Ecclesiastes : , and Yehuda, son of Rabbi 

iyya, died.

י  ְבֵהי ַהּבִ י ּדִ ר חָדׁשִ ָ ּשׁ ִני ַאַחת ְלׁשִ ּ׳ָ ַרּףַ

הֹוָנא ָאַמה ַהבד ֲרָלָכר  . ָאַמה ַהב ּבְ אִליֶעֶזה

ַאֲרָבר  ה  ּבַ א  ַאּדָ ַהב  ֲאַמה  אִליֶעֶזה.  י  ַהּבִ ּכְ

י אִליֶעֶזה, ֲאָבל ֲחָכִמי  ְבֵהי ַהּבִ ָאַמה ַהבד זֹו ּדִ

ְלִמיִדי יֹוְצִאין ְלַתְלמּוד ּתֹוָהר  ד ַרּתַ אֹוְמִהי

ֲאַמה  ְהׁשּות.  ּבִ ּלא  ׁשֶ ִני  ׁשָ לש  ְוׁשָ ִי  ּתַ ׁשְ

ַאֲרָבר  ה  ּבַ א  ַאּדָ ַהב  ַאּדְ ַנן  ַהּבָ ָףְמכּו  ָהָבאד 

ְיירּו. ַנְ׳ׁשַ ְוָעְבֵדי עּוְבָדא ּבְ

יּר  ַ ּמֵ ִכיַח  ׁשְ ֲרָור  ְהחּוִמי  ַהב  ּדְ ָרא  י   ּכִ

ָאֵתי  ֲרָור  ּדַ ָהִגיל  ֲרָור  ְמחֹוָזא.  ּבִ ָהָבא  ּדְ

ִכיּ׳ּוֵהי. יֹוָמא ַחד  ל ַמֲעֵלי יֹוָמא ּדְ ְלֵביֵתיּר ּכָ

ֵביְתרּוד  א, ֲרָור ְמַףְכָיא ּדְ ַמְעּתָ יּר ׁשְ ְכּתֵ ְמׁשַ

א ָאֵתי. ָלא ֲאָתא. ֲחַלׁש  ּתָ א ָאֵתי, ָרׁשְ ּתָ ָרׁשְ

ְמָעָתא ֵמֵעיָנּר. ֲרָור ְיֵתיב  ּר, ַאֵחית ּדִ ְעּתָ ּדַ

ְוָנח  ִמּתּוֵתיּר,  ִאיְגָהא  ִאְ׳ִחית   – ִאיְגָהא  ּבְ

יּר. ַנְ׳ׁשֵ

ָאַמה  ֵאיַמת?  ֲחָכִמי  ְלִמיֵדי  ּתַ ל  ׁשֶ עֹוָנר 

ת  ּבָ ׁשַ ֵמֶעֶהב  מּוֵאלד  ׁשְ ָאַמה  ְירּוָדר  ַהב 

ִעּתֹו ָאַמה  ן ּבְ ְהיֹו ִיּתֵ ה ּ׳ִ ֲאׁשֶ ת.  ּבָ ְלֶעֶהב ׁשַ

יָמא  ְוִאיּתֵ רּוָנא  ַהב  יָמא  ְוִאיּתֵ ְירּוָדר  ַהב 

ת  ּבָ תֹו ֵמֶעֶהב ׁשַ ׁש ִמּטָ ּמֵ ַהב ַנְחָמןד ֶזר ַרְמׁשַ

ת. ּבָ ְלֶעֶהב ׁשַ

אי  י ַיּנַ ַהּבִ י ִחָּייא ֲחָתֵניּר ּדְ ַהּבִ ֵהיּר ּדְ ְירּוָדר ּבְ

י  ְמׁשֵ ׁשִ י  ּבֵ ְוָכל  ַהב,  ֵבי  ּבְ ִויֵתיב  ָאֵזיל  ֲרָור 

ֲרָור   – ָאֵתי  ֲרָור  ְוִכי  ְלֵביֵתיּר.  ָאֵתי  ֲרָור 

ַחד  יֹוָמא  נּוָהא.  ּדְ ַעּמּוָדא  יּר  ַ ּמֵ ָחֵזי  ָ א 

ַררּוא  ָחֵזי  ָלא  ּדְ יָון  ּכֵ א.  ַמְעּתָ ׁשְ יּר  ְכּתֵ ְמׁשַ

תֹו,  ׳ּו ִמּטָ ּכְ איד  ַיּנַ י  ַהּבִ ִףיָמָנא – ֲאַמה ְלרּו 

ל עֹוָנתֹו.  יּטֵ ִאיְלָמֵלי ְירּוָדר ַ ָּיי – לא ּבִ ׁשֶ

יט ְוָנח  ּלִ ַ ְ׳ֵני ַרּשׁ ּיֹוָצא ִמּלִ ָגָגר ׁשֶ ׁשְ ּכִ ֲרַואי 

יּר. ַנְ׳ׁשֵ

Students may leave – יֹוְצִאין ְלִמיִדי   Torah scholars may :ַרּתַ
leave their homes to study Torah without permission from their 
wives for up to two or three years, in accordance with Rav Adda 
bar Ahava. The Rema writes that if the wife gives her husband 
permission, he may go for as long as she allows, as implied by 
Rava’s words and the continuation of the Gemara (Rambam 
Sefer Nashim, Hilkhot Ishut 14:2; h l an r kh, Even HaE er 76:5, 
and see 76:6).

The ideal time for Torah scholars to ful ll their con ugal obli-
gations – ְלִמיֵדי ֲחָכִמי ל ּתַ  Torah scholars must fulfill their :עֹוָנר ׁשֶ
conjugal obligations to their wives once a week, and the custom 
is to do so on Shabbat eve (Rambam Sefer Nashim, Hilkhot Ishut 
14:1; h l an r kh, Even HaE er 76:2; see Ĥelkat e okek and 
Pit ei Tesh va).

HALAKHA

Performed an action like this themselves – עּוְבָדא  ְוָעְבֵדי 
ְיירּו ַנְ׳ׁשַ  Rashi and the Rivan explain this to mean: They :ּבְ
performed an action at the cost of their lives, meaning that 
they acted according to this ruling and therefore endangered 
themselves, as is related with regard to Rav Reĥumi. The Rid 
concludes from this that Rava maintains that those Sages acted 
incorrectly, and that the halakha is not in accordance with the 
opinion of Rav Adda bar Ahava. However, Rambam and many 

other authorities rule in accordance with Rav Adda bar Ahava. 
Apparently they understand Rava’s statement to mean that the 
Sages relied on Rav Adda’s opinion because the halakha is in 
accordance with his opinion. Another explanation is that the 
story of Rav Reĥumi demonstrates that despite this leniency, 
one must show consideration for his wife, and if he does not do 
so he is liable to be punished with death at the hand of Heaven 
(Talmidei Ra ein  Yona).

NOTES
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Text #5: Dr. Ruth Calderon. “Beloved Rabbi.” A Bride for One Night (2001). English translation 
by Ilana Kurshan. Jewish Publication Society, 2014.

Much ink has been spilled on the battle that raged in Rav Rehumi’s soul. He was torn between the study house and his 
home, between the texts he learned, which took on a life of their own, and the woman who waited for him to return…

If Rav Rehumi achieved any fame, it is thanks to his wife, and if he acquired a reputation, it is as a tragic hero. 
His character seems to be a pun on his unique, extraordinary name: Rehumi in Aramaic means “love” and can 
be interpreted as either “loving” or “beloved.” Rehumi’s wife loved him. As such it is she who renders his name 
appropriate for him — she makes him “beloved.” Though nameless, and though described sparingly, she emerges 
as a character thanks to the skill of an anonymous master storyteller.  Her great love enables her to overlook her 
husband’s failings, though she is not blind to them…   

This is a story about a loving wife and a husband whose Torah renders him incapable of sensing another’s pain. 
A romantic reading will view Rav Rehumi as a man who had a poor sense of priorities, who preferred to devote 
himself to Torah instead of to a woman. A moralizing reading will blame him for sacrificing her good for his own. 
But I view him as a man who simply did not know what love is. The only area in which he was not mediocre was in 
his loving wife’s estimation. Only through her eyes was he deserving of his name. She allowed him to trample on 
her soul and, through this tragic story, to achieve immortality.

o Ask in chavruta: 

1.  The Talmud says that Rav Rehumi’s wife felt anguish, caused inadvertently by his absence. How else  
might you describe her feelings?

2.  Dr. Calderon points out the Aramaic meaning of Rav Rehumi’s name and connects that to how his 
relationship with his wife might have been. What do you think of this analysis? How does that change the 
nature of the story and your understanding of it?

3.  What is the significance of Rav Rehumi having a name that is directly related to the plot of the story?

“Beloved” is something that we call those who are dearest to us — something between a name and a title, which 
we individually bestow on those we feel deserve it. In using a “name” like beloved or darling, we verbally assign a 
significance to the person and their role in the relationship. 

Rehumi’s name may be an example of how a person can “become” one’s name. The meaning and significance of 
the relationship with his wife informs and shapes how he is remembered. It is because he is beloved by her that the 
tragedy of his death becomes something of Talmudic note. We will never know if his name was actually Rav Rehumi, 
or if he came to be known as Rehumi, “beloved” because of this story. Either way, the impact of the story is deepened 
when given the added weight of this destiny, and the tragedy of his wife’s loss is magnified when we look at her role in 
making Rehumi notable. The Latin saying “nomen est omen” implies that a person’s name foreshadows a person’s life 
or destiny. Our names carry within them the context of how we are connected to others.

4
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Part Three: Acquiring a New Name (15 minutes)

We are given several names when we are born. Then we may gain other names later in life, like nicknames or titles. 
They often come from actions we’ve taken or traits that identify us. Names we acquire often reflect our experiences 
and become part of our identity. In the Torah, the names of the characters tell us important things about who they are 
and why they are important. Let’s return to the story of Jacob, and look closely at how he acquires a new name. 

o Read Text #6 aloud.

Text #6: Genesis 32:25-29. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem. (Note: in the Koren edition, these verses 
are numbered 32:24-28.)

ַחר ַוּ֙יאֶֹמ֙ר ה ַהָשּׁ֑ י ָעָל֖ נִי ִכּ֥ ְֵּח֔ ֔קבֹ ְבְֵּהָאְֽבְ֖קֹו ִעּֽמֹו׃ ַוּ֣יאֶֹמר ַשְׁל ַק֙ע ַכּף־ֶיֶ֣רְְךְ יַעֲֽ ע ְבְַּכף־ְיְֵר֑כֹו ַוֵתּ֙ י ֤לאֹ יָכֹל ֔לֹו ַויִּגַּ֖ א ִכּ֣ ְרְְ ד ֲע֥לֹות הַשָּֽׁחַר ׃ַו יַּ֗ ק ִאיׁ֙ש ִעּ֔מֹו ַע֖ ב ְלְַבּ֑דֹו ַויֵָּאֵֽב֥ ֹ֖ ר ַיֲֽעק  ַויִָּוֵּת֥
ים ַוּתּוָכֽל׃ יָת ִעם־ֱאלֵקׁים ְוְִעם־ֲאנִָשׁ֖ י־ ָשִׂר֧ ל ִכּֽ ָׂרֵא֑ י ִאם־יְִשְְ ָ֔ך ִכּ֖ ר עֹו֙ד ִשְׁמְְ ֹ֙ יֵָאֵֽמ֥ קב ֽקבֹ׃ ַוּ֗יאֶֹמר ֤לאֹ יַעֲֽ אֶמר יַעֲֽ ֹּ֖ ָך ַוי ֶּׁמ֑ יו ַמה־־ְשְ אֶמר ֵאָל֖ ֹּ֥ נִי׃ ַוי ָתּֽ ְְ ַרְכ י ִאם־־־ֵבּֽ ֲחָ֔ך ִכּ֖ ֣לאֹ ֲאַשֵׁלּֽ

25 Jacob remained alone on the riverbank; and a mysterious, unnamed man wrestled with him until dawn. 26 
He, the man, saw that he could not prevail against him, and therefore he touched, struck, Jacob and injured 
the joint of his thigh; and the joint of Jacob’s thigh was dislocated as he wrestled with him. Despite the great 
pain, Jacob remained standing and refused to be defeated. 27 He, the man, said: Release me, for the dawn has 
broken. Jacob felt that he was capable of subduing him, and he said: I will not release you unless you bless 
me. Jacob demanded submission, expressed in the form of a blessing. 28 He, the angel, said to him: What is 
your name? He said: Jacob. 29 He, the angel, said: No more shall Jacob be said to be your name; rather, you 
shall be called Israel; for you have striven [sarita] with God [Elokim] and with men, and you have prevailed.

o Ask:

1.  Who gives Jacob a new name? What is the new name and what does it mean?
2.  How would you characterize Jacob’s attitude and actions that cause him to get this new name?
3.  Think of the changes your name has undergone that show how you took on a challenge, or that reflect  

changes in your life. How does your own name’s changes help you understand the passage about Jacob’s 
name change?

4.  What could a potential name change do to a person to inspire that person to act differently? (For example,  
once you have a title next to your name — Doctor, Rabbi, etc. — does that change the way you behave?)

5.  What do we expect from others when we inform them that we have a title or signifier in our names? How  
does that affect what others see about us, or how we see others when they have that kind of name?

The angel, who is a representative from God, gives Jacob a new name. This new name is made of two Hebrew 
words. When the name “Israel” is said in Hebrew, the sounds of the Hebrew words for “strive” (יָת  ”and “God (ָשִׂר֧
 are tied together, in the same way that their meanings are tied together. Jacob’s actions — when he (ֱאלֵקים)
wrestled with God’s angel — are recorded in his new name, Israel.

Our next text offers a different way of connecting the Hebrew roots of “Jacob” and “Israel”. This note by Rabbi 
Adin Even-Israel Steinsaltz gives us detail about the linguistic root of the behavioral undertones of Jacob’s name 
change.  One of the leading scholars of this century, Rabbi Steinsaltz is best known for his commentaries on the 
Bible and Talmud, and for his work on Jewish mysticism.
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o Read Text #7 aloud.

Text #7: Rabbi Steinsaltz. Notes on Genesis 32:28. The Steinsaltz Humash.

32:28 No more shall Jacob be said to be your name, rather, Israel: ...After Jacob won their battle, the angel 
informed him that from now onward he would no longer be the one who follows behind [okev], the secondary 
brother who had to resort to subterfuge. His new name, Israel [Yisrael], is explained as referring to his successful 
contention with the angel and with man. The name also means straightness [yosher], as the twisted [akov] person 
had become straight. After having overcome the hurdle of his secondary status, Jacob was now the primary son 
and could therefore behave in a straightforward manner.

o Ask:

1.  Compare the root words of “Israel” suggested in the text of Genesis 25:29 (sarita and Elokim), and that 
suggested here (yashar). How does your understanding of the name differ, depending on the interpretation of 
the root of the word?

2.  How would you characterize the relationship between Jacob’s “nature”, or the expectations of his behavior,  
and his names?

3.  Does Text #7 support the notion that a name contains “destiny”? Why or why not? 

Some life experiences can affect what we call ourselves, or how we are identified by name. For example, marriage, 
earning a title or degree, gaining a new sense of identity — these may be captured in our names as a lasting record of 
that change that everyone can see.

A change or addition in name creates a new identity to present to the world, but also changes a person’s sense of 
their own responsibilities. From this point on in Jacob’s life, he is still referred to by the name “Jacob”, while also being 
called “Israel” in other contexts. The duality of his name reflects the new duality of his role, both as a man and as a 
patriarch of the Jewish people. 

Part Four: Remembering by Name (20 minutes)

An important part of Jewish tradition is remembering the names of those who have died. Let’s turn to a poem by Zelda 
Schneurson Mishkovsky — Zelda, as she is known — a Russian-born poet who lived in Israel through the 20th century, 
and is celebrated for her unique linguistic style.

o Ask different participants to read Text #8 aloud line-by-line. 
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Text #8: Zelda Schneurson Mishkovsky. “Each of Us Has a Name” (1974). From The 
Spectacular Difference: Selected Poems of Zelda, translated by Marcia Falk. Hebrew Union College Press, 2004.

ְלָכל ִאיׁש יֵׁש ֵשׁם
ֶשׁנַָּתן לֹו ֱאֹלִקים

ְונְָתנּו לֹו ָאִביו ְוִאּמֹו
ְלָכל ִאיׁש יֵׁש ֵשׁם

ֶשׁנְָּתנּו לֹו קֹוָמתֹו ְואֶֹפן ִחּיּוכֹו
ְונָָתן לֹו ָהָאִריג

ְלָכל ִאיׁש יֵׁש ֵשׁם
ֶשׁנְָּתנּו לֹו ֶהָהִרים

ְונְָתנּו לֹו ְכָּתָליו
ְלָכל ִאיׁש יֵׁש ֵשׁם

ֶשׁנְָּתנּו לֹו ַהַמּזָּלֹות
ְונְָתנּו לֹו ְשֵׁכנָיו

ְלָכל ִאיׁש יֵׁש ֵשׁם
ֶשׁנְָּתנּו לֹו ֲחָטָאיו

ְונְָתנָה לֹו ְכִּמיָהתֹו
ְלָכל ִאיׁש יֵׁש ֵשׁם
ֶשׁנְָּתנּו לֹו ׂשֹונְָאיו
ְונְָתנָה לֹו ַאֲהָבתֹו
ְלָכל ִאיׁש יֵׁש ֵשׁם

ֶשׁנְָּתנּו לֹו ַחגָּיו
ְונְָתנָה לֹו ְמַלאְכּתּו
ְלָכל ִאיׁש יֵׁש ֵשׁם

ֶשׁנְָּתנּו לֹו ְתּקּופֹות ַהָשּׁנָה
ְונַָתן לֹו ִעְורֹונֹו

ְלָכל ִאיׁש יֵׁש ֵשׁם
ֶשׁנַָּתן לֹו ַהיָּם

ְונַָתן לֹו
מֹותֹו.

Each of us has a name
given by God
and given by our parents
Each of us has a name
given by our stature and our smile
and given by what we wear
Each of us has a name
given by the mountains
and given by our walls
Each of us has a name
given by the stars
and given by our neighbors
Each of us has a name
given by our sins
and given by our longing
Each of us has a name
given by our enemies
and given by our love
Each of us has a name
given by our celebrations
and given by our work
Each of us has a name
given by the seasons
and given by our blindness
Each of us has a name
given by the sea
and given by
our death.

o Ask:

1.  Do you have a name given to you “by the mountains” or “by the seasons of the year”? Which of the sources of 
names in this poem do you relate to most, or find most challenging?

2.  How is a name given by God or parents similar to or different from a name given by “his clothes” or “the 
seasons of the year”?

3. Do you think the poet means that a person has one name with multiple sources, or many names? Why?
4. How does this poem inform your understanding of the names of Jacob and the naming of Rav Rehumi?
5. Which of the different names a person has is the most important to you? Why?

Each of us has a wide variety of names, reflecting various aspects of identity and action, relationships with people and 
places, and with the world around us. If we have many names given to us by others, are we remembered by all of them 
or only one? Or are we remembered by different names by different people?
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The Book of Isaiah shows us that being remembered by name is a way to exist beyond life and death. In this passage  
you may recognize the phrase, “yad vashem — a monument and a name” from hearing about Yad Vashem, The World 
Holocaust Remembrance Center.

o Ask a participant to read Text #9 aloud.

Text #9: Isaiah 56:5. New JPS Hebrew-English Tanakh.

ת׃ ר ֹ֥לא יִָכֵּרֽ ם עֹוָל֙ם ֶאֶתּן־֔לֹו ֲאֶשׁ֖ ם ֖טֹוב ִמָבִּנ֣ים ּוִמָבּ֑נֹות ֵשׁ֤ י ּוְבֽחֹומַֹת֙י ָי֣ד ָוֵשׁ֔ ם ְבֵּביִת֤ י ָלֶה֜ ְונַָתִתּ֨

I will give them, in My House and within My walls, a monument and a name better than sons or daughters. I will give 
them an everlasting name which shall not perish.

o Ask: 

1.  Why is it important to be remembered by name? What are ways that you remember loved ones and/or wish to 
be remembered?

2.  Have you ever participated in reading names at a Holocaust memorial event? How would you describe the 
experience?

3.  How is the reading of names on Holocaust Memorial Day connected to our tradition of the “everlasting 
name”?

Zelda’s poem concludes with the final name a person is given, that which is “given by our death.” The poem has since 
become an iconic part of the annual memorial services in Israel for Holocaust Remembrance Day (Yom HaShoah). It 
is also a tradition of Holocaust memorials worldwide to read aloud the names of those who were murdered. Beyond 
killing the Jews, the perpetrators of the Holocaust wanted to erase their memory. One of Yad Vashem’s central tasks 
is to restore the individual identity of each victim, starting with their names. To date, more than 4 million names have 
been recorded.

Conclusion (5 minutes)

o Ask:

1.  How has today’s exploration helped you better understand the possible meanings of names?
2.  Which of today’s texts about names did you find most interesting or challenging? Why?

Our names are more than just identifiers — they can signify our relationships and our achievements. Whether we 
acquire a name at birth or through changes in life, the different ways in which names are used can show us how we 
perceive each other. We cherish our names, as they contain within them our histories and the legacies we wish to leave 
to the world.

Names: Meaning and Memory
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Part One: Being Named

Text #1: Genesis 25:24-26.  English translation [bold text] and abridged commentary [plain text] by Rabbi
Adin Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.  

ק ב ְויְִצָח֛ ֹ֑ א ְשׁ֖מֹו יֲַעק ו ַויְִּקָר֥ ב ֵעָשׂ֔ זֶ֙ת ַבֲּעֵק֣ יו ְויָ֤דֹו אֶֹח֙ א ָאִח֗ ן יָָצ֣ ׂו׃ ְוַאֲֽחֵרי־ֵכ֞ ר ַויְִּקְר֥אּו ְשׁ֖מֹו ֵעָשֽ ֶרת ֵשָׂע֑ י ֻכּּ֖לֹו ְכַּאֶדּ֣ א ָהִראׁשֹו֙ן ַאְדמֹונִ֔ ם ְבִּבְטָנּֽה׃ ַויֵֵּצ֤ ה תֹוִמ֖ ֶדת ְוִהנֵּ֥ יָה ָלֶל֑  ַויְִּמְל֥אּו יֶָמ֖
ים ָשָׁנ֖ה ְבֶּלֶ֥דת אָֹתֽם׃ ֶבּן־ִשִׁשּׁ֥

24 Her [Rebecca’s] days to give birth were complete, and behold, there were twins in her womb. 25 The first 
emerged with red skin, redder than that of an average person. And he was covered, all of him like a cloak of hair, as 
he was very hairy. And they called his name Esau, perhaps due to his hair [se’ar], or because he appeared mature, 
like an object that is fully fashioned [asui]. 26 And thereafter his brother emerged. Their birth, like her pregnancy, was 
unusual, as his hand was grasping Esau’s heel [akev]; and he called his name Jacob [Ya’akov]. Isaac was sixty 
years old when she bore them.

Text #2: Rashi. Commentary on Genesis 25:26.

בעקב עשו. ִסיָמן ֶשֵׁאין זֶה ַמְסִפּיק ִלגְמֹר ַמְלכּותֹו ַעד ֶשׁזֶּה עֹוֵמד ְונֹוְטָלּה ֵהיֶמּנּו:

 ESAU’S HEEL — a sign that this one (Esau) will hardly have time to complete his period of domination before the בעקב עשו
other would rise and take it (his power) from him.

Text #3: Sforno. Commentary on Genesis 25:26.

ויקרא שמו יעקב ישאר בעקב ובסוף כי זה הורה היות ידו אוחזת בעקב אחיו שכבר אמרו ז’’ל הא-ל ית’ קרא לו כן:

 .And he called his name Jacob — The word means he [Jacob] will remain at the heel, and the tail-end ויקרא שמו יעקב
This is based on the future mode of the word יעקב.

Part Two: Names and Relationships  

Text #4: Babylonian Talmud Ketubot 62b. English translation [bold text] and commentary [plain text] by
Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

354 KeTUBoT . perek V . 62b . ׳ה  רפ דס ףבד  

§ The mishna stated: or sailors, the set interval for con ugal
relations is once every six months. This is the statement of
Rabbi Eliezer. Rav erona said that Rav said: The halakha is
in accordance with the opinion of Rabbi Eliezer. Rav dda bar 
Ahava said that Rav said: This is the statement of Rabbi Eliezer, 
but the Rabbis say: Students may leaveH their homes to study 

orah for as long as two or three years without permission from 
their wives. Rava said: The Sages relied on Rabbi dda bar
Ahava’s opinion and performed an action like this themselves,N
but the results were sometimes fatal.

This is as it is related about Rav Reĥumi, who would commonly 
study before Rava in eĥoza: He was accustomed to come 
back to his home every year on the eve of Yom ippur. ne day 
he was particularly engrossed in the halakha he was studying, 
and so he remained in the study hall and did not go home. His 
wife was expecting him that day and continually said to herself: 
Now he is coming, now he is coming. But in the end, he did not 
come. She was distressed by this and a tear fell from her eye. At 
that e act moment, Rav Reĥumi was sitting on the roof. The 
roof collapsed under him and he died. This teaches how much 
one must be careful, as he was punished severely for causing 
anguish to his wife, even inadvertently.

§ When is the ideal time for orah scholars to fulfill their
con ugal obligations H Rav Yehuda said that Shmuel said: The 
appropriate time for them is from Shabbat eve to Shabbat eve,
i.e., on riday nights. Similarly, it is stated with regard to the
verse that brings forth its fruit in its season  Psalms : :
Rav Yehuda said, and some say that it was Rav Huna, and
some say that it was Rav aĥman: This is referring to one
who engages in marital relations, bringing forth his fruit, from 
Shabbat eve to Shabbat eve.

It is related further that Yehuda, son of Rabbi iyya and son-
in-law of Rabbi Yannai, would go and sit in the study hall,
and every Shabbat eve at twilight he would come to his house. 

hen he would come, Rabbi Yannai would see a pillar of re 
preceding him due to his sanctity. One day he was engrossed 
in the halakha he was studying, and he stayed in the study hall 
and did not return home. When Rabbi Yannai did not see
that sign preceding him, he said to the family: urn his bed
over, as one does at times of mourning, since he must have died, 
reasoning that if Yehuda were alive he would not have missed 
his set interval for con ugal relations and would certainly have 
come home. What he said became like an error that proceeds 
from a ruler  Ecclesiastes : , and Yehuda, son of Rabbi

iyya, died.

י ַהּבִ ְבֵהי י ּדִ ר חָדׁשִ ָ ּשׁ ִני ַאַחת ְלׁשִ ּ׳ָ ַרּףַ

ֲרָלָכר ַהבד ָאַמה הֹוָנא ּבְ ַהב ָאַמה . אִליֶעֶזה

ַאֲרָבר ה ּבַ א ַאּדָ ַהב ֲאַמה אִליֶעֶזה. י ַהּבִ ּכְ

אִליֶעֶזה, ֲאָבל ֲחָכִמי י ַהּבִ ְבֵהי ַהבד זֹו ּדִ ָאַמה

ּתֹוָהר ְלַתְלמּוד יֹוְצִאין ְלִמיִדי ַרּתַ ד אֹוְמִהי

ֲאַמה ְהׁשּות. ּבִ ּלא ׁשֶ ִני ׁשָ לש ְוׁשָ ִי ּתַ ׁשְ

ַאֲרָבר ה ּבַ א  ַאּדָ ַהב  ַאּדְ ַנן ַהּבָ ָףְמכּו ָהָבאד

ְיירּו. ַנְ׳ׁשַ ּבְ עּוְבָדא ְוָעְבֵדי

יּר  ַ ּמֵ ִכיַח  ׁשְ ֲרָור  ְהחּוִמי  ַהב  ּדְ ָרא  י   ּכִ

ָאֵתי  ֲרָור  ּדַ ָהִגיל  ֲרָור  ְמחֹוָזא.  ּבִ ָהָבא  ּדְ

ִכיּ׳ּוֵהי. יֹוָמא ַחד  ל ַמֲעֵלי יֹוָמא ּדְ ְלֵביֵתיּר ּכָ

ֵביְתרּוד  א, ֲרָור ְמַףְכָיא ּדְ ַמְעּתָ יּר ׁשְ ְכּתֵ ְמׁשַ

א ָאֵתי. ָלא ֲאָתא. ֲחַלׁש  ּתָ א ָאֵתי, ָרׁשְ ּתָ ָרׁשְ

ְמָעָתא ֵמֵעיָנּר. ֲרָור ְיֵתיב  ּר, ַאֵחית ּדִ ְעּתָ ּדַ

ְוָנח  ִמּתּוֵתיּר,  ִאיְגָהא  ִאְ׳ִחית   – ִאיְגָהא  ּבְ

יּר. ַנְ׳ׁשֵ

ָאַמה ֵאיַמת? ֲחָכִמי ְלִמיֵדי ּתַ ל ׁשֶ עֹוָנר

ת ּבָ ׁשַ ֵמֶעֶהב מּוֵאלד ׁשְ ָאַמה ְירּוָדר  ַהב 

ָאַמה  ִעּתֹו ּבְ ן ִיּתֵ ְהיֹו ּ׳ִ ה ֲאׁשֶ ת. ּבָ ׁשַ ְלֶעֶהב

יָמא ְוִאיּתֵ רּוָנא  ַהב  יָמא ְוִאיּתֵ ְירּוָדר  ַהב 

ת ּבָ ׁשַ ֵמֶעֶהב תֹו ִמּטָ ׁש ּמֵ ַהב ַנְחָמןד ֶזר ַרְמׁשַ

ת. ּבָ ׁשַ ְלֶעֶהב

אי ַיּנַ י ַהּבִ ּדְ י ִחָּייא ֲחָתֵניּר ַהּבִ ּדְ ֵהיּר ּבְ ְירּוָדר

י ְמׁשֵ ׁשִ י  ּבֵ ְוָכל  ַהב,  ֵבי ּבְ ִויֵתיב  ָאֵזיל  ֲרָור 

ֲרָור  – ָאֵתי  ֲרָור  ְוִכי  ְלֵביֵתיּר.  ָאֵתי ֲרָור

ַחד יֹוָמא  נּוָהא.  ּדְ ַעּמּוָדא יּר ּמֵ ַ ָחֵזי א ָ

ַררּוא ָחֵזי  ָלא  ּדְ יָון  ּכֵ א.  ַמְעּתָ ׁשְ יּר ְכּתֵ ְמׁשַ

תֹו, ִמּטָ ׳ּו ּכְ איד  ַיּנַ י ַהּבִ ְלרּו ִףיָמָנא – ֲאַמה

עֹוָנתֹו.  ל יּטֵ ָּיי – לא ּבִ ַ ְירּוָדר ִאיְלָמֵלי ׁשֶ

ְוָנח יט ּלִ ַ ַרּשׁ ְ׳ֵני ִמּלִ ּיֹוָצא ׁשֶ ָגָגר ׁשְ ּכִ ֲרַואי

יּר. ַנְ׳ׁשֵ

Students may leave – יֹוְצִאין ְלִמיִדי :ַרּתַ Torah scholars may
leave their homes to study Torah without permission from their 
wives for up to two or three years, in accordance with Rav Adda 
bar Ahava. The Rema writes that if the wife gives her husband 
permission, he may go for as long as she allows, as implied by 
Rava’s words and the continuation of the Gemara (Rambam
Sefer Nashim, Hilkhot Ishut 14:2; h l an r kh, Even HaE er 76:5, 
and see 76:6).

The ideal time for Torah scholars to ful ll their con ugal obli-
gations – ֲחָכִמי ְלִמיֵדי ל ּתַ :עֹוָנר ׁשֶ Torah scholars must fulfill their 
conjugal obligations to their wives once a week, and the custom 
is to do so on Shabbat eve (Rambam Sefer Nashim, Hilkhot Ishut 
14:1; h l an r kh, Even HaE er 76:2; see Ĥelkat e okek and
Pit ei Tesh va).

HALAKHA

Performed an action like this themselves – עּוְבָדא ְוָעְבֵדי
ְיירּו ַנְ׳ׁשַ :ּבְ Rashi and the Rivan explain this to mean: They
performed an action at the cost of their lives, meaning that
they acted according to this ruling and therefore endangered
themselves, as is related with regard to Rav Reĥumi. The Rid
concludes from this that Rava maintains that those Sages acted 
incorrectly, and that the halakha is not in accordance with the 
opinion of Rav Adda bar Ahava. However, Rambam and many 

other authorities rule in accordance with Rav Adda bar Ahava. 
Apparently they understand Rava’s statement to mean that the 
Sages relied on Rav Adda’s opinion because the halakha is in
accordance with his opinion. Another explanation is that the
story of Rav Reĥumi demonstrates that despite this leniency,
one must show consideration for his wife, and if he does not do 
so he is liable to be punished with death at the hand of Heaven
(Talmidei Ra ein  Yona).

NOTES
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Text #5: Dr. Ruth Calderon. “Beloved Rabbi.” A Bride for One Night (2001). English translation 
by Ilana Kurshan. Jewish Publication Society, 2014.

Much ink has been spilled on the battle that raged in Rav Rehumi’s soul. He was torn between the study house and his 
home, between the texts he learned, which took on a life of their own, and the woman who waited for him to return…

If Rav Rehumi achieved any fame, it is thanks to his wife, and if he acquired a reputation, it is as a tragic hero. 
His character seems to be a pun on his unique, extraordinary name: Rehumi in Aramaic means “love” and can 
be interpreted as either “loving” or “beloved.” Rehumi’s wife loved him. As such it is she who renders his name 
appropriate for him — she makes him “beloved.” Though nameless, and though described sparingly, she emerges as a 
character thanks to the skill of an anonymous master storyteller.  Her great love enables her to overlook her husband’s 
failings, though she is not blind to them…   

This is a story about a loving wife and a husband whose Torah renders him incapable of sensing another’s pain. A 
romantic reading will view Rav Rehumi as a man who had a poor sense of priorities, who preferred to devote himself 
to Torah instead of to a woman. A moralizing reading will blame him for sacrificing her good for his own. But I view him 
as a man who simply did not know what love is. The only area in which he was not mediocre was in his loving wife’s 
estimation. Only through her eyes was he deserving of his name. She allowed him to trample on her soul and, through 
this tragic story, to achieve immortality.

Part Three: Acquiring a New Name

Text #6: Genesis 32:25-29.  English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem. (Note: in the Koren edition, these verses 
are numbered 32:24-28.)

ַחר ַוּ֙יאֶֹמ֙ר ה ַהָשּׁ֑ י ָעָל֖ נִי ִכּ֥ ְֵּח֔ ֔קבֹ ְבְֵּהָאְֽבְ֖קֹו ִעּֽמֹו׃ ַוּ֣יאֶֹמר ַשְׁל ַק֙ע ַכּף־ֶיֶ֣רְְךְ יַעֲֽ ע ְבְַּכף־ְיְֵר֑כֹו ַוֵתּ֙ י ֤לאֹ יָכֹל ֔לֹו ַויִּגַּ֖ א ִכּ֣ ְרְְ ד ֲע֥לֹות הַשָּֽׁחַר ׃ַו יַּ֗ ק ִאיׁ֙ש ִעּ֔מֹו ַע֖ ב ְלְַבּ֑דֹו ַויֵָּאֵֽב֥ ֹ֖ ר ַיֲֽעק  ַויִָּוֵּת֥
ים ַוּתּוָכֽל׃ יָת ִעם־ֱאלֵקׁים ְוְִעם־ֲאנִָשׁ֖ י־ ָשִׂר֧ ל ִכּֽ ָׂרֵא֑ י ִאם־יְִשְְ ָ֔ך ִכּ֖ ר עֹו֙ד ִשְׁמְְ ֹ֙ יֵָאֵֽמ֥ קב ֽקבֹ׃ ַוּ֗יאֶֹמר ֤לאֹ יַעֲֽ אֶמר יַעֲֽ ֹּ֖ ָך ַוי ֶּׁמ֑ יו ַמה־־ְשְ אֶמר ֵאָל֖ ֹּ֥ נִי׃ ַוי ָתּֽ ְְ ַרְכ י ִאם־־־ֵבּֽ ֲחָ֔ך ִכּ֖ ֣לאֹ ֲאַשֵׁלּֽ

25 Jacob remained alone on the riverbank; and a mysterious, unnamed man wrestled with him until dawn. 26 He, 
the man, saw that he could not prevail against him, and therefore he touched, struck, Jacob and injured the joint 
of his thigh; and the joint of Jacob’s thigh was dislocated as he wrestled with him. Despite the great pain, Jacob 
remained standing and refused to be defeated. 27 He, the man, said: Release me, for the dawn has broken. Jacob 
felt that he was capable of subduing him, and he said: I will not release you unless you bless me. Jacob demanded 
submission, expressed in the form of a blessing. 28 He, the angel, said to him: What is your name? He said: Jacob. 
29 He, the angel, said: No more shall Jacob be said to be your name; rather, you shall be called Israel; for you 
have striven [sarita] with God [Elokim] and with men, and you have prevailed.

Text #7: Rabbi Steinsaltz. Notes on Genesis 32:28. The Steinsaltz Humash.

32:28 No more shall Jacob be said to be your name, rather, Israel: ...After Jacob won their battle, the angel 
informed him that from now onward he would no longer be the one who follows behind [okev], the secondary brother 
who had to resort to subterfuge. His new name, Israel [Yisrael], is explained as referring to his successful contention 
with the angel and with man. The name also means straightness [yosher], as the twisted [akov] person had become 
straight. After having overcome the hurdle of his secondary status, Jacob was now the primary son and could 
therefore behave in a straightforward manner.
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Part Four: Remembering by Name

Text #8: Zelda Schneurson Mishkovsky. “Each of Us Has a Name” (1974). From The 
Spectacular Difference: Selected Poems of Zelda, translated by Marcia Falk. Hebrew Union College Press, 2004.

ְלָכל ִאיׁש יֵׁש ֵשׁם
ֶשׁנַָּתן לֹו ֱאֹלִקים

ְונְָתנּו לֹו ָאִביו ְוִאּמֹו
ְלָכל ִאיׁש יֵׁש ֵשׁם

ֶשׁנְָּתנּו לֹו קֹוָמתֹו ְואֶֹפן ִחּיּוכֹו
ְונָָתן לֹו ָהָאִריג

ְלָכל ִאיׁש יֵׁש ֵשׁם
ֶשׁנְָּתנּו לֹו ֶהָהִרים

ְונְָתנּו לֹו ְכָּתָליו
ְלָכל ִאיׁש יֵׁש ֵשׁם

ֶשׁנְָּתנּו לֹו ַהַמּזָּלֹות
ְונְָתנּו לֹו ְשֵׁכנָיו

ְלָכל ִאיׁש יֵׁש ֵשׁם
ֶשׁנְָּתנּו לֹו ֲחָטָאיו

ְונְָתנָה לֹו ְכִּמיָהתֹו
ְלָכל ִאיׁש יֵׁש ֵשׁם
ֶשׁנְָּתנּו לֹו ׂשֹונְָאיו
ְונְָתנָה לֹו ַאֲהָבתֹו
ְלָכל ִאיׁש יֵׁש ֵשׁם

ֶשׁנְָּתנּו לֹו ַחגָּיו
ְונְָתנָה לֹו ְמַלאְכּתּו
ְלָכל ִאיׁש יֵׁש ֵשׁם

ֶשׁנְָּתנּו לֹו ְתּקּופֹות ַהָשּׁנָה
ְונַָתן לֹו ִעְורֹונֹו

ְלָכל ִאיׁש יֵׁש ֵשׁם
ֶשׁנַָּתן לֹו ַהיָּם

ְונַָתן לֹו
מֹותֹו.

Each of us has a name
given by God
and given by our parents
Each of us has a name
given by our stature and our smile
and given by what we wear
Each of us has a name
given by the mountains
and given by our walls
Each of us has a name
given by the stars
and given by our neighbors
Each of us has a name
given by our sins
and given by our longing
Each of us has a name
given by our enemies
and given by our love
Each of us has a name
given by our celebrations
and given by our work
Each of us has a name
given by the seasons
and given by our blindness
Each of us has a name
given by the sea
and given by
our death.

Text #9: Isaiah 56:5. New JPS Hebrew-English Tanakh.

ת׃ ר ֹ֥לא יִָכֵּרֽ ם עֹוָל֙ם ֶאֶתּן־֔לֹו ֲאֶשׁ֖ ם ֖טֹוב ִמָבִּנ֣ים ּוִמָבּ֑נֹות ֵשׁ֤ י ּוְבֽחֹומַֹת֙י ָי֣ד ָוֵשׁ֔ ם ְבֵּביִת֤ י ָלֶה֜ ְונַָתִתּ֨

I will give them, in My House and within My walls, a monument and a name better than sons or daughters. I will give them 
an everlasting name which shall not perish.
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Based on a Video Class by Rabbi David Wolpe
Facilitator’s Note: This unit is presented as a 85-minute session. For a 65-minute session, omit Part Two.

Introduction: Moses, Man of Action (10 minutes)

Welcome to the Global Day of Jewish Learning!

When we think of great teachers, we most likely remember them by their words. Moses is regarded as the greatest 
of the Jewish teachers, and is often called Moshe Rabbeinu, or “Moses our Teacher”. He is remembered for his 
direct conversations with God, for writing the tablets of the Torah for the Children of Israel, for dictating the Book of 
Deuteronomy, and for saying the famous line to Pharaoh, “Let my people go!” 

It might surprise you, then, to learn that Moses did not think of himself as a man of words.

Today, we will look closely at the life and words of Moses in the Bible, the tension between his actions and his words, 
and what we can learn about the role of words and actions in leadership.  

Let’s begin with the first example of Moses taking action where, perhaps, words might have served better. As a young 
man raised in the palace of the Pharaoh, Moses would have been recognizable as a member of the royal household. 
Here, we see his budding curiosity about his mother’s people, and what happens when he is confronted with the brutal 
treatment they receive at the hands of his adoptive nation. 

o Read Text #1 aloud.

Text #1: Exodus 2:11–17. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

ְִּטְמֵנ֖הּו י ַוֽי יׁש ַויְַּ֙ך ֶאת־ַהִמְּצִר֔ ין ִא֑ י ֵא֣ ְרא ִכּ֣ ה ַויַּ֖ ֹ֔ ֹּ֙ה ָוכ ֶפן כ י ֵמֶאָחֽיו׃ ַויִּ֤ ה ִאיׁש־ִעְבִר֖ י ַמֶכּ֥ יׁש ִמְצִר֔ ם ַויְַּר֙א ִא֣ ְרא ְבִּסְבֹלָת֑ יו ַויַּ֖ א ֶאל־ֶאָח֔ ל מֶֹשׁ֙ה ַויֵֵּצ֣ ם ַויִּגְַדּ֤ ים ָהֵה֗ י ׀ ַבּיִָּמ֣  ַויְִה֣
גְָתּ ר ָהַר֖ ר ַכֲּאֶשׁ֥ ה אֵֹמ֔ נִ֙י ַאָתּ֣ ינּו ַהְלָהְרגֵ֙ ֵֹׁפ֙ט ָעֵל֔ ר ְוש יׁש ַשׂ֤ ְׂמָ֞ך ְלִא֨ י ָשֽ ֹּאֶמר ִמ֣ י ה ֵרֶעָֽך׃ ַו֠ ע ָלָ֥מּה ַתֶכּ֖ ֹּ֙אֶמ֙ר ָלָֽרָשׁ֔ ים ַוי ים נִִצּ֑ ים ִעְבִר֖ ה ְשֵׁנֽי־ֲאנִָשׁ֥ י ְוִהנֵּ֛  ַבּֽחֹול׃ ַויֵֵּצ֙א ַבּּ֣יֹום ַהֵשּׁנִ֔

ֶשׁב ַעֽל־ַהְבֵּאֽר׃ ֶשׁב ְבֶּאֶֽרץ־ִמְדָי֖ן ַויֵּ֥ ה ַויֵּ֥ ֹ֔ ח מֶֹשׁ֙ה ִמְפֵּנ֣י ַפְרע ה ַויְִּבַר֤ ג ֶאת־מֶֹשׁ֑ ֹ֣ ׁש ַלֲהר ה ַויְַבֵקּ֖ ר ַהזֶּ֔ ע ַפְּרעֹ֙ה ֶאת־ַהָדָּב֣ ע ַהָדָּבֽר׃ ַויְִּשַׁמ֤ ן נֹוַד֥ ר ָאֵכ֖ ֹּאַמ֔ א מֶֹשׁ֙ה ַוי י ַויִּיָר֤  ֶאת־ַהִמְּצִר֑
ְשְׁק ֶאת־צֹאָנֽם׃ ן ַויַּ֖ ָקם מֶֹשׁ֙ה ַוּ֣יֹוִשָׁע֔ ים ַויְגְָרׁ֑שּום ַויָּ֤ אּו ָהרִֹע֖ ֹ֥ אן ֲאִביֶהֽן׃ ַויָּב ֹ֥ ים ְלַהְשׁ֖קֹות צ ְרָהִט֔ נָה ַוְתַּמֶלּ֙אנָ֙ה ֶאת־ָה֣ אנָה ַוִתְּדֶל֗ ֹ֣ ַבע ָבּ֑נֹות ַוָתּב ן ִמְדָי֖ן ֶשׁ֣ ּוְלכֵֹה֥

11 Despite being raised by Pharaoh’s daughter as a son of the Egyptian aristocracy, Moses was aware of his Hebrew 
ethnicity: It was in those days, Moses grew to adulthood, and he went out to his brethren. Until now, because the 
lowly Hebrews did not enter the court of Pharaoh, Moses was unfamiliar with them. And he saw their burdens, and 
he saw an Egyptian man beating a Hebrew man from his brethren. At this point, Moses felt a solidarity with the 
Hebrews. 12 He, Moses, turned this way and that, and he saw that there was no one in the vicinity. He smote the 
Egyptian, killing him. And Moses then hid him by burying the body in the sand, and he assumed that this was the 
conclusion of this incident. 

13 He emerged on the second day, and behold, two Hebrew men were fighting. And he, Moses, said to the 
wicked one, the one who struck the other: Why do you strike your neighbor? 14 He, the assailant, said: Who 
appointed you to be a leader and a judge over us, that you see fit to judge me? Do you propose to kill me, as 
you killed the Egyptian? Moses was frightened, because he knew he had broken the law, and he said: Indeed, 
although I thought my actions went unseen, the matter is known. 15 Pharaoh heard this matter, and he sought 
to kill Moses. Moses fled from Pharaoh, and he settled in the land of Midyan, and since he was a total stranger, 
he sat beside the well, which was an informal meeting place.
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16 The priest of Midyan had seven daughters, who shepherded his flock. They came to the well, drew water, 
and filled the troughs to give their father’s flock to drink. 17 The shepherds came and drove them away; 
Moses stood and rescued them. Despite being completely unfamiliar with these girls, he responded to the 
injustice occurring before him. And not only did he save them, but he also gave their flock to drink. 

o Ask: 

1.  In these three situations, what is Moses’ response? How do the situations differ?
2.  What are some similarities and differences in how Moses responds to each situation?
3.  What do you think motivates Moses to act as he does?

Moses responds to these situations by rushing into action. There is no indication in the text that he was asked to 
help; rather, he chose to involve himself. While these instances are sometimes described as his desire to intercede in 
the face of injustice, in our discussion today we should note another significant point: his first response is a physical 
action, rather than using words to solve an issue. First, he kills the Egyptian whom he sees beating a Hebrew, rather 
than using his position as a member of Pharaoh’s court to order the slave-master to stop. Next, when he learns that 
his crime has been discovered, he flees from Egypt instead of arguing in defense of his actions. Then, he protects the 
daughters of the priest of Midian at the water-well without so much as introducing himself first. A pattern is emerging: 
Moses is someone who does not address problems with words. Rather, Moses acts.

Moses is a man who will use action instead of words. What will happen, then, when he is commanded to speak? 

Part One: Speaking with God at the Burning Bush (25 minutes)

After the incident at the well, we learn that Moses marries one of the girls he rushed in to rescue — Tzipporah. Moses 
becomes a shepherd to his father-in-law’s flock and is herding in the wilderness when he receives a revelation at the 
burning bush. When God appears to Moses in the burning bush, He commands him to speak to Pharaoh and lead the 
Jewish people out of Egypt.

o Read Text #2 aloud.

Text #2: Exodus 3:16–20. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

ר יִם׃ ָואַֹמ֗ ם ְבִּמְצָרֽ ם ְוֶאת־ֶהָעׂ֥שּוי ָלֶכ֖ ְדִתּ֙י ֶאְתֶכ֔ ד ָפַּק֙ ֹ֤ ר ָפּק ֹ֑ ב ֵלאמ ֹ֖ ק ְויֲַעק ם יְִצָח֥ י ֱאֹלֵקי ַאְבָרָה֛ ה ֵאַל֔ ֵתיֶכ֙ם נְִרָא֣ ֹֽ ל ְוָאַמְרָתּ֤ ֲאֵלֶה֙ם ה’ ֱאֹלֵקי ֲאב  ֵלְ֣ך ְוָאַֽסְפָתּ֞ ֶאת־זְִקֵנ֣י יְִשָׂרֵא֗
ֶלְך ל ֶאל־ֶמ֣ י יְִשָׂרֵא֜ ָך ּוָבאָת֡ ַאָתּ֩ה ְוזְִקנֵ֨ ב ּוְדָבֽׁש׃ ְוָשְׁמ֖עּו ְלקֶֹל֑ ת ָחָל֖ ֶרץ זַָב֥ י ֶאל־ֶא֛ י ְוַהיְבּוִס֑ י ְוַהִחִוּ֖ י ְוָהֱֽאמִֹר֙י ְוַהְפִּרזִּ֔ ִחִתּ֔ ֶרץ ַהְֽכּנֲַענִ֙י ְוַה֣  ַאֲעֶל֣ה ֶאְתֶכ֮ם ֵמֳעִנ֣י ִמְצַריִ֒ם ֶאל־ֶא֤

יִם ֶלְך ִמְצַר֖ ן ֶאְתֶכ֛ם ֶמ֥ י ֹֽלא־יִֵתּ֥ ְעִתּי ִכּ֠ ה ַלֽה’ ֱאֹלֵקינּו׃ ַוֲאִנ֣י יַָד֔ ר ְונִזְְבָּח֖ ֶרְך ְשֹׁ֤לֶשׁת יִָמי֙ם ַבִּמְּדָבּ֔ א ֶדּ֣ ה ֵנֲֽלָכה־נָּ֞ ינּו ְוַעָתּ֗ ה ָעֵל֔ ם ֵאָלי֙ו ה’ ֱאֹלֵקי ָהִֽעְבִריִּי֙ם נְִקָר֣ יִם ַוֲאַמְרֶתּ֤  ִמְצַר֗
ח ֶאְתֶכֽם׃ ן יְַשַׁלּ֥ ה ְבִּקְרּ֑בֹו ְוַאֲחֵרי־ֵכ֖ ר ֶאֱֽעֶשׂ֖ י ֲאֶשׁ֥ יִם ְבּכֹל֙ נְִפְלאַֹת֔ י ֶאת־ִמְצַר֔ י ֶאת־יִָד֙י ְוִהֵכּיִת֣ ה׃ ְוָשַׁלְחִתּ֤ ַלֲהֹ֑לְך ְוֹ֖לא ְבָּי֥ד ֲחזָָקֽ

16 God now instructs Moses: Go and gather the elders of Israel and say to them: The Lord, God of your 
forefathers, God of Abraham, Isaac, and Jacob, appeared to me, saying: I have remembered you, and I 
have also considered what is being done to you in Egypt, your suffering. 17 I said: I will take you up out of the 
affliction of Egypt, to the land of the Canaanites and the Hitites and the Emorites and the Perizites and the 
Hivites and the Yevusites, to a land flowing with milk and honey.  
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18 God saw that Moses was hesitant, so He assured Moses: They will listen to your voice and you shall go, 
you and the elders of Israel, to the king of Egypt and you shall say to him: The Lord, God of the Hebrews, 
happened upon us, He has revealed Himself to us and given us a message. Now, please, let us go a journey of 
three days in the wilderness and we will sacrifice to the Lord our God. 19 And I know that the king of Egypt 
will not allow you to go, except if I force him to do so with a powerful hand. 20 I will send forth My hand, and 
smite Egypt with all My wonders that I will perform in its midst; and thereafter he will send you forth.

o Ask:

1. What is God asking Moses to do?
2. What is the “speech” He commands Moses to give? Who is the speech for?

So how does Moses respond to this command? Let’s look at what happens by reading Text #3 together in chavruta. 
Chavruta is partnered learning. Learning with a friend or two allows you to share ideas and insights with one another as 
you read and discuss texts together.

o Read Text #3 in chavruta.

Text #3: Exodus 4:10–13. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

ם ֶפּ֮ה ָלָֽאָד֒ם י ָשׂ֣ יו ִמ֣ אֶמר ה’ ֵאָל֗ ֹּ֨ ד ָלׁ֖שֹון ָאנִֹֽכי׃ ַוי ה ּוְכַב֥ י ְכַבד־ֶפּ֛ ָך ִכּ֧ ז ַדֶּבְּרָך ֶאל־ַעְבֶדּ֑ ם ֵמָא֥ ם גַּ֛ ֹׁ֔ ם ִמִשְּׁלש ם ִמְתּמֹול֙ גַּ֣ ִכי גַּ֤ ֹ֗ ים ָאנ יׁש ְדָּבִר֜ י ה׳ ֹל֩א ִא֨ ה ֶאל־ה’ ִבּ֣ אֶמר מֶֹשׁ֣ ֹּ֨  ַוי
ַׁלֽח־ָנ֖א ְבּיַד־ִתְּשָׁלֽח׃ י ה׳ ְשֽ אֶמר ִבּ֣ ֹּ֖ ר׃ ַוי ר ְתַּדֵבּֽ יָך ֲאֶשׁ֥ יָך ְוהֹוֵריִת֖ ְך ְוָאנִֹכ֙י ֶאְֽהֶי֣ה ִעם־ִפּ֔ ה ֵל֑ י ה’׃ ְוַעָתּ֖ ר ֲהֹ֥לא ָאנִֹכ֖ ַח ֣אֹו ִעֵוּ֑ ׁש ֥אֹו ִפֵקּ֖ ם ֣אֹו ֵחֵר֔ ֚אֹו ִמֽי־יָׂ֣שּום ִאֵלּ֔

10 Moses said to the Lord: Please, my Lord, I am not a man of words. I have never been able to express 
myself eloquently, neither yesterday nor the day before, nor since you have spoken to your servant. I am unfit 
for this mission, as I am cumbrous of speech and cumbrous of tongue. 11 The Lord said to him: Who gives a 
mouth to a person? Or who renders one mute or deaf, or sighted or blind? Is it not I, the Lord? 12 Now, go, 
and I will be with your mouth and I will instruct you that which you shall say. I will guide you throughout your 
mission. 13 Despite all the assurances of God, Moses did not want to accept his task: He said: Please, my Lord, 
please send by means of anyone else whom You will send.

o Discuss the following questions in chavruta:

1.  How would you characterize the way Moses speaks to God? (e.g. articulate, pleading, negotiating,
defiant, etc...)

2.  What part of God’s instructions is Moses resisting? What are some reasons why Moses could be
uncomfortable with speaking?

3.  How is Moses’ reaction here different from the way he reacted in Text #1? Why do you think he
acts differently?

4.  What could Moses have been so concerned about that he would rather argue with God than try to speak?
What does that tell you about how Moses relates to other people? What does this tell you about Moses’
relationship with God?

5.  Do you think Moses being a reluctant speaker would make him a better, or more compelling, leader? Why?
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o Bring the group back together and ask a few pairs to share their responses.

When God comes to Moses at the burning bush, Moses’ initial response is to say “Lo ish devarim anochi — I am not a 
man of words.” God is asking him to both speak with Pharaoh and to speak to the Jewish people. Moses tries as hard 
as he can to get out of doing so. The primary argument that Moses makes is that he is someone who is uncomfortable 
with words and with speech. Moses says he is kvad pe’h, which is translated here as “cumbrous of tongue” or, literally 
“tongue-heavy”. We have seen Moses take actions where we might have expected him to use words, but here we have a 
declaration by Moses himself that he is uncomfortable with articulating words, with speaking aloud to others.

Not everyone is comfortable with communicating in public, and among those people who are, not all of them have a 
special way with words. Moses is one who skips the steps of communicating and jumps right into action — and he 
knows it. Each of us has a certain awareness of our comfort levels with speech or action, and it can take some truly 
remarkable circumstances to get us out of our comfort zones. Yet Moses, even when face-to-face with God, who gives 
him a direct command, still argues that he’s not the right choice. Why is Moses so insistent?

Part Two: Understanding Moses’ Reluctance and God’s Insistence 
(20 minutes)

Let’s look again at the two verses of Exodus 4:10–11 to see how three of our sages interpret Moses’ reluctance and his 
conversation with God. 

The first commentator is Moshe ben Naḥman, also called Nachmanides or the Ramban, who was a 13th century 
Spanish scholar, physician, Sephardic rabbi and kabbalist. He was an important figure in rebuilding Jewish life in 
Jerusalem after the city’s destruction in 1099.

o Ask different participants to read Texts #4a and #4b aloud.

Text #4a: Exodus 4:10. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash, Koren
Publishers Jerusalem.

ִכי׃  ד ָלׁ֖שֹון ָאֹנֽ ה ּוְכַב֥ י ְכַבד־ֶּפ֛ � ִּכ֧ ז ַּדֶּבְר� ֶאל־ַעְבֶּד֑ ם ַּג֛ם ֵמָא֥ ִכי ַּג֤ם ִמְּתמֹו֙ל ַּג֣ם ִמִּׁשְלֹׁש֔ ים ָאֹנ֗ יׁש ְּדָבִר֜ י ה' לֹ֩א ִא֨ ה ֶאל־ה' ִּב֣ אֶמר ֹמֶׁש֣ ֹ֨ ַוּי

Moses said to the Lord: Please, my Lord, I am not a man of words. Neither yesterday nor the day before, nor since 
you have spoken to your servant, as I am cumbrous of speech and cumbrous of tongue.

Text #4b: Ramban. Commentary on Exodus 4:10. The Commentators’ Bible, Michael Carasik, ed. JPS
Miqra’ot Gedolot 2005. 

 ועל דרך הפשט יאמר כי אני כבד פה גם מתמול גם משלשום, כי מנעורי הייתי כבד פה, אף כי עתה כי אני זקן. וגם מאז דברך היום אל עבדך, כי לא הסירות
 .כבדות פי בצוותך אותי ללכת אל פרעה לדבר בשמך, ואם כן איך אלך לפניו והנה משה מרוב חפצו שלא ילך לא התפלל לפניו יתברך שיסיר כבדות פיו

אבל טען אחרי שלא הסירות כבדות פי מעת שדברת לי ללכת, אל תצוני שאלך, כי לא יתכן לאדון הכל לשלוח שליח ערל שפתים למלך עמים…

But the straightforward meaning is “I was slow of speech in times past, since my youth; all the more so now that I am 
old. Even today, now that You have spoken to Your servant to ask me to go before Pharaoh to speak in Your name, you 
have not removed this impediment from me. How can I go before him like this?” But Moses so wanted not to go that he 
did not pray to the Blessed One to remove his slowness of speech. He assumed he could get out of going because of 
his speech impediment. For surely the Lord of All could not send an emissary of uncircumcised lips to an emperor... 
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o Ask:

1. What do you think “neither yesterday nor the day before nor since you have spoken to your servant” means?
2.  How does Ramban’s commentary characterize Moses’ argument? How does the Ramban show Moses’  

own assessment of his abilities? Do you agree with Moses in the Ramban’s portrayal?

Moses uses many words to convey his reluctance. He seems to be conveying that not being someone who is 
comfortable using words is something that has always been a part of him. The Ramban imagines that, even after 
experiencing the miracle of revelation, Moses feels exactly the same way about not being a “man of words” as he did 
before — that someone of unrefined speech isn’t fit to go before Pharaoh and argue on behalf of a nation. The power 
of meeting God face-to-face does not transform Moses into a more dignified emissary, and Moses uses that as an 
excuse not to go at all. Our next commentaries expand upon God’s response to Moses. 

Isaac Abarbanel was a 15th century diplomat and scholar. Born to a wealthy Iberian banking family, he and his 
brothers fled to Italy during the Inquisition, and it was there that he wrote his Perush, commentaries on the Five Books 
of Moses. Joseph ben Isaac Bekhor Shor was a 12th century commentator and poet. A student of both Rabbeinu Tam 
and the Rashbam, Bekhor Shor was noted for his highly intelligent critical explanations of the Bible.

o Ask different participants to read Texts #5a, #5b and #5c aloud.

Text #5a: Exodus 4:11. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash, Koren 
Publishers Jerusalem.

י ה’׃ ר ֲהֹ֥לא ָאנִֹכ֖ ַח ֣אֹו ִעֵוּ֑ ׁש ֥אֹו ִפֵקּ֖ ם ֣אֹו ֵחֵר֔ ם ֶפּ֮ה ָלָֽאָד֒ם ֚אֹו ִמֽי־יָׂ֣שּום ִאֵלּ֔ י ָשׂ֣ יו ִמ֣ אֶמר ה’ ֵאָל֗ ֹּ֨ ַוי

The Lord said to him: Who gives a mouth to a person? Or who renders one mute or deaf, or sighted or blind? Is it 
not I, the Lord?

Text #5b: Abarbanel. Commentary on Exodus 4:10.  
   

 האמנם דברי הר”ן צדקו בטעם הענין ולזה כיון ית’ במה שהשיבו בכאן מי שם פה לאדם ר”ל כי האלמות והעברת הדבור בו לא היה בלבד מפועל הטבע אבל
היה דבר מושגח מהש”י מכוון ממנו לתכלית משובח כי הוא השם פה לאדם והוא אשר שם האלם בכוונה והשגחה:

The Ran spoke correctly in his explanation of this interaction. The reason that God responded in this manner, by 
saying “who gives man the powers of speech”, is God’s way of saying that the loss of abilities of speech isn’t a 
purely natural occurrence, but rather happened under God’s supervision, because it is in God’s power to give man 
the powers of speech, and God is the one who is able to take away a person’s powers of speech intentionally and 
with purpose.

Text #5c: Behkor Shor. Commentary on Exodus 4:11. 

 מי שם פה לאדם. כלו’ אם הייתי רוצה היית מדבר יפה אבל אני איני רוצה שזה כבודי שאדם שאין לו לא פה ולא לשון יעשה שיחותי וישלים חפצי ויעשה
על ידו דבר גודל כזה:

Who gives man speech — If I had willed it, you would already be able to speak well, but that is not what I 
desired. It serves to honor me that a person who does not have effective powers of speech will speak on my 
behalf, and will actualize my desires, and through his hand these great accomplishments will be achieved.
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o Ask:

1.  If, as Abarbanel suggests, God is responsible for Moses’ poor speaking skills, should Moses feel he is  
worthy for the job? Why or why not?

2.  Do you agree with the Bekhor Shor that it would “honor” God more if Moses were to carry out the mission 
instead of someone who is naturally a better speaker? Why or why not?

Part Three: Striking or Speaking to Rocks (20 minutes)

Moses may be afraid of what others will think of him if he speaks poorly, or with a stutter, or if they don’t believe what 
he says. The social judgement of how we are seen and heard by others is something we can all understand. God 
wants someone who will speak, not someone who will wage war, to confront Pharaoh. There is no negotiation or 
compromise on the use of words, but God assures Moses that he won’t be alone. Moses will have His guidance and 
will indeed be listened to. God sees the greatness that Moses will reach, even if Moses himself does not. 

The Book of Exodus continues with Moses leading the Children of Israel out of Egypt, the Parting of the Red Sea and 
journeying into the desert on the way to the Promised Land. Moses can perform miracles with his staff, and he rallies 
his people to follow him into the great unknown. Yet, does Moses ever overcome his reluctance to speak?

We can consider many of the next steps in the story to be part of Moses gradually getting an education in how to speak. 
In addition to taking action, he needs to be able to teach and to use words in order to lead effectively. Let’s keep this in 
mind as we read Texts #6 and #7, where God asks Moses to speak to a rock in order for it to bring forth water. 

o Ask different participants to read Texts #6 and #7 aloud.

Text #6: Exodus 17:1–7. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

אֶמר ָלֶה֙ם ֹּ֤ ה ַוי יִם ְונְִשֶׁתּ֑ אְמ֔רּו ְתּנּו־ָל֥נּו ַמ֖ ֹּ֣ ה ַוי ֶרב ָהָע֙ם ִעם־מֶֹשׁ֔ ת ָהָעֽם׃ ַויָּ֤ ֹּ֥ יִם ִלְשׁת ין ַמ֖ ים ְוֵא֥ ֲַּחנּ֙ו ִבְּרִפיִד֔ י ה’ ַוֽי ם ַעל־ִפּ֣ ין ְלַמְסֵעיֶה֖ ל ִמִמְּדַבּר־ִס֛ ת ְבֵּנֽי־יְִשָׂרֵא֧ יְִּסעּו ָכּל־ֲעַד֨  ַו֠
י ַבָּצָּמֽא׃ י ְוֶאת־ָבַּנ֥י ְוֶאת־ִמְקַנ֖ ית אִֹת֛ יִם ְלָהִמ֥ נּו ִמִמְּצַר֔ ָמּה זֶּ֙ה ֶהֱעִליָת֣ אֶמר ָל֤ ֹּ֗ ה ַוי ם ַעל־מֶֹשׁ֑ ֶלן ָהָע֖ יִם ַויָּ֥ ם ָהָע֙ם ַלַמּ֔ א ָשׁ֤ י ַמה־ְתּנַּ֖סּון ֶאת־ה’׃ ַויְִּצָמ֨ ה ַמה־ְתִּריבּו֙ן ִעָמִּד֔  מֶֹשׁ֔
ר ֹ֔ יָת ּבֹ֙ו ֶאת־ַהיְא ר ִהִכּ֤ ל ּוַמְטָּ֗ך ֲאֶשׁ֨ ח ִאְתָּ֖ך ִמזְִּקֵנ֣י יְִשָׂרֵא֑ ם ְוַק֥ ה ֲעבֹ֙ר ִלְפֵנ֣י ָהָע֔ אֶמר ה’ ֶאל־מֶֹשׁ֗ ֹּ֨ ט ּוְסָקֻלֽנִי׃ ַוי ה ֥עֹוד ְמַע֖ ם ַהזֶּ֑ ה ָלָע֣ ה ֶאֱעֶשׂ֖ ר ָמ֥ ֹ֔ ק מֶֹשׁ֙ה ֶאל־ה’ ֵלאמ  ַויְִּצַע֤

ה ם ַהָמּ֔קֹום ַמָסּ֖ י זְִקֵנ֥י יְִשָׂרֵאֽל׃ ַויְִּקָר֙א ֵשׁ֣ ה ְלֵעיֵנ֖ ַעׂש ֵכּ֙ן מֶֹשׁ֔ ם ַויַּ֤ ה ָהָע֑ יִם ְוָשָׁת֣ ּנּו ַמ֖ יָת ַבּ֗צּור ְויְָצ֥אּו ִמֶמּ֛ ם ׀ ַעֽל־ַהּצּו֮ר ְבּחֵֹר֒ב ְוִהִכּ֣ יָך ָשּׁ֥ ח ְבּיְָדָ֖ך ְוָהָלְֽכָתּ׃ ִהנְִנ֣י עֵֹמ֩ד ְלָפנֶ֨  ַק֥
נּו ִאם־ָאֽיִן׃ ר ֲהֵיׁ֧ש ה׳ ְבִּקְרֵבּ֖ ֹ֔ ם ֶאת־ה’ ֵלאמ ָֹּת֤ ל נַס ל ְוַע֨ יב ׀ ְבֵּנ֣י יְִשָׂרֵא֗ ה ַעל־ִר֣  ּוְמִריָב֑

1 The entire congregation of the children of Israel traveled from the wilderness of Tzin on their travels, 
at the word of the Lord, by the guidance of the pillar of cloud; they encamped in Refidim, and here again, 
there was no water for the people to drink. 2 The people quarreled with Moses and said: Give us water 
that we may drink. Moses said to them: Why do you quarrel with me? You know that these matters are not 
in my control. And furthermore, why do you try the Lord, rather than trusting Him? 3 They remained there, and 
the request turned into a complaint. The people thirsted there for water, and the people complained against 
Moses and said: Why did you bring us up from Egypt, to kill me and my children and my livestock with 
thirst? Their language was becoming belligerent and confrontational. 4 Moses cried out to the Lord, saying: 
What shall I do for this people? A moment more and they will stone me. 5 The Lord said to Moses: Pass 
before the people ceremoniously, and take with you some of the elders of Israel, and take in your hand your 
staff with which you struck the Nile, and go. This procession of Moses with his staff and the elders was meant 
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to remind everyone that he was acting as the messenger of God. 6 Behold, I am standing before you there upon 
the rock at Horev, Mount Sinai; you will feel My presence there; and you shall strike the rock, and when you do 
so water will emerge from it, and the people will drink. Moses did so before the eyes of the elders of Israel. 
The elders saw with their own eyes the water flow from the rock as Moses struck it. 7 Pursuant to this, he called 
the place Masa, trial, and Meriva, quarrel, due to the quarrel of the children of Israel, and due to their trying 
of the Lord, saying: Is the Lord among us, or not?

Text #7: Numbers 20:3–13. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

יִם נּ֙ו ִמִמְּצַר֔ ה ֶהֱֽעִליֻת֙ נּו׃ ְוָלָמ֤ ם ֲאַנְ֖חנּו ּוְבִעיֵרֽ ה ָל֣מּות ָשׁ֔ ר ַהזֶּ֑ ל ה’ ֶאל־ַהִמְּדָבּ֖ ה ֲהֵבאֶת֙ם ֶאת־ְקַה֣ ינּו ִלְפֵנ֥י ה’׃ ְוָלָמ֤ ר ְו֥לּו גַָוְ֛ענּו ִבּגְַו֥ע ַאֵח֖ ֹ֔ ה ַויֹּאְמ֣רּו ֵלאמ ם ִעם־מֶֹשׁ֑ ֶרב ָהָע֖  ַויָּ֥
א ם ַויֵָּר֥ ד ַוֽיְִּפּ֖לּו ַעל־ְפּנֵיֶה֑ ֶהל מֹוֵע֔ ֹ֣ ַת֙ח א ל ֶאל־ֶפּ֙ ן ִמְפֵּנ֣י ַהָקָּה֗ ֹ֜ ה ְוַאֲהר יִן ִלְשּֽׁתֹות׃ ַויָּבֹ֩א מֶֹשׁ֨ יִם ַא֖ ֶפ֙ן ְוִרּ֔מֹון ּוַמ֥ ַרע ּוְתֵאָנ֤ה ְוגֶ֙ ה ֹ֣לא ׀ ְמ֣קֹום זֶ֗ ע ַהזֶּ֑ נּו ֶאל־ַהָמּ֥קֹום ָהָר֖ יא אָֹת֔  ְלָהִב֣
יִ֙ם ִמן־ ם ַמ֙ יו ְוהֹוֵצאָת֨ ָלֶה֥ ן ֵמיָמ֑ ם ְונַָת֣ ַלע ְלֵעינֵיֶה֖ ם ֶאל־ַהֶסּ֛ יָך ְוִדַבְּרֶתּ֧ ן ָאִח֔ ֹ֣ ל ֶאת־ָהֵעָד֙ה ַאָּת֙ה ְוַאֲהר ה ְוַהְקֵה֤ ח ֶאת־ַהַמֶּטּ֗ ר׃ ַק֣ ֹֽ ה ֵלּאמ ר ה’ ֶאל־מֶֹשׁ֥ ְכבֹוד־ה’ ֲאֵליֶהֽם׃ ַויְַדֵבּ֥

ים ם ִשְׁמעּו־נָ֙א ַהמִֹּר֔ אֶמר ָלֶה֗ ֹּ֣ ַלע ַוי ל ֶאל־ְפֵּנ֣י ַהָסּ֑ ן ֶאת־ַהָקָּה֖ ֹ֛ ה ְוַאֲהר לּו מֶֹשׁ֧ ר ִצָוּֽהּו׃ ַויְַּקִה֜ ה ִמִלְּפֵנ֣י ה’ ַכֲּאֶשׁ֖ ה ֶאת־ַהַמֶּטּ֖ ח מֶֹשׁ֛ ם׃ ַויִַּקּ֥ ה ְוֶאת־ְבִּעיָרֽ ַלע ְוִהְשִׁקיָת֥ ֶאת־ָהֵעָד֖  ַהֶסּ֔
ַען ֹלא־ ה ְוֶאֽל־ַאֲהרֹ֒ן יַ֚ אֶמר ה’ ֶאל־מֶֹשׁ֣ ֹּ֣ ם׃ ַוי ה ּוְבִעיָרֽ ְשְׁתּ ָהֵעָד֖ ים ַוֵתּ֥ יִם ַרִבּ֔ יִם ַויְֵּצאּ֙ו ַמ֣ הּו ַפֲּעָמ֑ ַלע ְבַּמֵטּ֖ ְך ֶאת־ַהֶסּ֛ ה ֶאת־יָ֗דֹו ַויַּ֧ ֶרם מֶֹשׁ֜ ם ָמֽיִם׃ ַויָּ֨ יא ָלֶכ֖ ה נֹוִצ֥ ַלע ַהזֶּ֔ ֲהִמן־ַהֶסּ֣

ׁש ָבּֽם׃ ל ֶאת־ה’ ַויִָּקֵּד֖ ה ֲאֶשׁר־ָר֥בּו ְבֵנֽי־יְִשָׂרֵא֖ י ְמִריָב֔ ָמּה ֵמ֣ ִתּי ָלֶהֽם׃ ֵה֚ ֶרץ ֲאֶשׁר־נַָת֥ ה ֶאל־ָהָא֖ ל ַהזֶּ֔ יאּ֙ו ֶאת־ַהָקָּה֣ ן ֹ֤לא ָתִב֙ ל ָלֵכ֗ י ְבֵּנ֣י יְִשָׂרֵא֑ נִי ְלֵעיֵנ֖ ְקִדּיֵשׁ֔ י ְלַה֨ ם ִבּ֔  ֶהֱאַמנְֶתּ֣

3 The people quarreled with Moses, and they said, saying: If only we had perished in the perishing of our 
brethren before the Lord. 4 Why did you bring the assembly of the Lord to this wilderness, that we and 
our animals should die there? 5 Why did you bring us up from Egypt, to bring us to this wretched place? 
It is not a place of seed, or figs, or vines, or pomegranates. Now, we are neither in Egypt nor in Canaan, and 
there is no water to drink. 6 Moses and Aaron came from before the assembly, and were forced by the angry 
crowd to the entrance of the Tent of Meeting, and they fell upon their faces in prayer, and the glory of the 
Lord appeared to them. 7 The Lord spoke to Moses, saying:  8 Take the staff with which you performed all 
the miracles and wonders, and assemble the congregation, you, and Aaron our brother, and speak to the 
rock before their eyes, and it, the rock, will provide its water. You will thereby extract water for them from the 
rock and you shall give drink to the congregation and their animals. 9 Moses took the staff from before the 
Lord, as He had commanded him. 10 Moses and Aaron assembled the assembly before the rock, and said 
to them: Hear now, defiant ones: From this rock will we bring out water for you. 11 Moses raised his hand, 
and he struck the rock with his staff twice; a great deal of water came out, and the congregation and their 
animals drank. 12 Although the rock miraculously provided water, the Lord said to Moses and Aaron: Because 
you did not cause the people to have faith in Me, to sanctify Me before the eyes of the children of Israel; 
therefore, you shall not bring this assembly into the land that I have given them. 13 These are the waters of 
dispute, where the children of Israel quarreled with the Lord, and He was sanctified through them. 

o Ask:

1.  Compare these two cases of Moses striking a rock to draw out water. What are the similarities  
and differences?

2.  In each instance, how does Moses speak to the people? How do the people respond to his words?  
What is Moses concerned that the people will do?

3.  In the second instance, what is the difference between what God wanted Moses to say and what  
Moses said? What does that tell us about Moses’ intention?

4.  What is the real purpose of speaking to the rock that God gives in Numbers 20:12? What is the connection 
between that reason and Moses’ past actions/instructions?
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5.  The word used here, to “strike” (yach — ְך  .is the same word as in Text #1 when Moses struck the Egyptian ,(יַּ֧
How are these instances of striking similar and different? What is the role of words in these two texts?

6.  What is the connection between taking action and using words? Which is more powerful? When? Why? 
7.  What do these episodes tell us about Moses and his ability to use words? Does he develop in his ability  

after taking on this leadership role at the burning bush? 

Unlike the previous occasion when God instructed Moses to hit the rock, here Moses is told specifically to speak to 
the rock, but he strikes it instead. But God is asking Moses to help him do more than quench the thirst of the people. 
God says, “You did not sanctify me in the midst of the community,” and therefore, Moses did not do what He had 
really asked. As a consequence, Moses will not get to see the Promised Land. In this instance, Moses is not teaching 
the Law, but instead doing what he thinks will appease the people, and so he fails the “test” of speaking to the rock.

Conclusion (10 minutes)

Though Moses does not enter the Promised Land, he is still the leader of the people and serves as a voice for God. 
The last of the “Five Books of Moses” — the Torah — is the Book of Deuteronomy, Devarim. Ironically for Moses, the 
book is called “Words” (devarim), and is almost entirely comprised of speeches given by Moses, in a kind of farewell to 
the Children of Israel. In this way, he becomes a man of words. After speaking for himself and then in the voice of God, 
Moses blesses his people and dies on the peak of Mount Nevo, within sight of the Promised Land. 

As a man quick to spring into action, Moses struggles with becoming a leader who will liberate his people, because 
that is his true task. God does not just order Moses to give speeches. Moses is commanded to speak and to lead 
his people. God is also not commanding Moses to be inactive: he must physically bring his people out of Egypt, and 
perform miracles to demonstrate God’s power. 

o Ask:

1.  Looking at the life and words of Moses, how are both words and actions powerful?
2.  Think about the “teachers” in your life, and whether they taught you with words or with actions.  

How did those different approaches affect the way you learned?
3.  Think about how you influence or teach others with your words and your actions. Is one more effective  

than the other? Why or why not?

There is a balance between teaching with words and leading with action. For someone who is “cumbrous of tongue,” the 
fear of failure and the pressure of being a leader understandably affect how Moses sees himself, and the decisions he 
makes. Yet, in rising to the challenge despite his fears and limitations, Moses becomes the leader he was chosen to be.

Moses: Not a Man of Words?
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Introduction: Moses, Man of Action

Text #1: Exodus 2:11-17. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

ְִּטְמֵנ֖הּו י ַוֽי יׁש ַויְַּ֙ך ֶאת־ַהִמְּצִר֔ ין ִא֑ י ֵא֣ ְרא ִכּ֣ ה ַויַּ֖ ֹ֔ ֹּ֙ה ָוכ ֶפן כ י ֵמֶאָחֽיו׃ ַויִּ֤ ה ִאיׁש־ִעְבִר֖ י ַמֶכּ֥ יׁש ִמְצִר֔ ם ַויְַּר֙א ִא֣ ְרא ְבִּסְבֹלָת֑ יו ַויַּ֖ א ֶאל־ֶאָח֔ ל מֶֹשׁ֙ה ַויֵֵּצ֣ ם ַויִּגְַדּ֤ ים ָהֵה֗ י ׀ ַבּיִָּמ֣  ַויְִה֣
גְָתּ ר ָהַר֖ ר ַכֲּאֶשׁ֥ ה אֵֹמ֔ נִ֙י ַאָתּ֣ ינּו ַהְלָהְרגֵ֙ ֵֹׁפ֙ט ָעֵל֔ ר ְוש יׁש ַשׂ֤ ְׂמָ֞ך ְלִא֨ י ָשֽ ֹּאֶמר ִמ֣ י ה ֵרֶעָֽך׃ ַו֠ ע ָלָ֥מּה ַתֶכּ֖ ֹּ֙אֶמ֙ר ָלָֽרָשׁ֔ ים ַוי ים נִִצּ֑ ים ִעְבִר֖ ה ְשֵׁנֽי־ֲאנִָשׁ֥ י ְוִהנֵּ֛  ַבּֽחֹול׃ ַויֵֵּצ֙א ַבּּ֣יֹום ַהֵשּׁנִ֔

ֶשׁב ַעֽל־ַהְבֵּאֽר׃ ֶשׁב ְבֶּאֶֽרץ־ִמְדָי֖ן ַויֵּ֥ ה ַויֵּ֥ ֹ֔ ח מֶֹשׁ֙ה ִמְפֵּנ֣י ַפְרע ה ַויְִּבַר֤ ג ֶאת־מֶֹשׁ֑ ֹ֣ ׁש ַלֲהר ה ַויְַבֵקּ֖ ר ַהזֶּ֔ ע ַפְּרעֹ֙ה ֶאת־ַהָדָּב֣ ע ַהָדָּבֽר׃ ַויְִּשַׁמ֤ ן נֹוַד֥ ר ָאֵכ֖ ֹּאַמ֔ א מֶֹשׁ֙ה ַוי י ַויִּיָר֤  ֶאת־ַהִמְּצִר֑
ְשְׁק ֶאת־צֹאָנֽם׃ ן ַויַּ֖ ָקם מֶֹשׁ֙ה ַוּ֣יֹוִשָׁע֔ ים ַויְגְָרׁ֑שּום ַויָּ֤ אּו ָהרִֹע֖ ֹ֥ אן ֲאִביֶהֽן׃ ַויָּב ֹ֥ ים ְלַהְשׁ֖קֹות צ ְרָהִט֔ נָה ַוְתַּמֶלּ֙אנָ֙ה ֶאת־ָה֣ אנָה ַוִתְּדֶל֗ ֹ֣ ַבע ָבּ֑נֹות ַוָתּב ן ִמְדָי֖ן ֶשׁ֣ ּוְלכֵֹה֥

11 Despite being raised by Pharaoh’s daughter as a son of the Egyptian aristocracy, Moses was aware of his Hebrew 
ethnicity: It was in those days, Moses grew to adulthood, and he went out to his brethren. Until now, because the lowly 
Hebrews did not enter the court of Pharaoh, Moses was unfamiliar with them. And he saw their burdens, and he saw an 
Egyptian man beating a Hebrew man from his brethren. At this point, Moses felt a solidarity with the Hebrews. 12 He, 
Moses, turned this way and that, and he saw that there was no one in the vicinity. He smote the Egyptian, killing him. 
And Moses then hid him by burying the body in the sand, and he assumed that this was the conclusion of this incident. 

13 He emerged on the second day, and behold, two Hebrew men were fighting. And he, Moses, said to the wicked 
one, the one who struck the other: Why do you strike your neighbor? 14 He, the assailant, said: Who appointed 
you to be a leader and a judge over us, that you see fit to judge me? Do you propose to kill me, as you killed the 
Egyptian? Moses was frightened, because he knew he had broken the law, and he said: Indeed, although I thought 
my actions went unseen, the matter is known. 15 Pharaoh heard this matter, and he sought to kill Moses. Moses 
fled from Pharaoh, and he settled in the land of Midyan, and since he was a total stranger, he sat beside the well, 
which was an informal meeting place.

16 The priest of Midyan had seven daughters, who shepherded his flock. They came to the well, drew water, and 
filled the troughs to give their father’s flock to drink. 17 The shepherds came and drove them away; Moses stood 
and rescued them. Despite being completely unfamiliar with these girls, he responded to the injustice occurring before 
him. And not only did he save them, but he also gave their flock to drink. 

Part One: Speaking with God at the Burning Bush

Text #2: Exodus 3:16-20. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

ר יִם׃ ָואַֹמ֗ ם ְבִּמְצָרֽ ם ְוֶאת־ֶהָעׂ֥שּוי ָלֶכ֖ ְדִתּ֙י ֶאְתֶכ֔ ד ָפַּק֙ ֹ֤ ר ָפּק ֹ֑ ב ֵלאמ ֹ֖ ק ְויֲַעק ם יְִצָח֥ י ֱאֹלֵקי ַאְבָרָה֛ ה ֵאַל֔ ֵתיֶכ֙ם נְִרָא֣ ֹֽ ל ְוָאַמְרָתּ֤ ֲאֵלֶה֙ם ה’ ֱאֹלֵקי ֲאב  ֵלְ֣ך ְוָאַֽסְפָתּ֞ ֶאת־זְִקֵנ֣י יְִשָׂרֵא֗
ֶלְך ל ֶאל־ֶמ֣ י יְִשָׂרֵא֜ ָך ּוָבאָת֡ ַאָתּ֩ה ְוזְִקנֵ֨ ב ּוְדָבֽׁש׃ ְוָשְׁמ֖עּו ְלקֶֹל֑ ת ָחָל֖ ֶרץ זַָב֥ י ֶאל־ֶא֛ י ְוַהיְבּוִס֑ י ְוַהִחִוּ֖ י ְוָהֱֽאמִֹר֙י ְוַהְפִּרזִּ֔ ִחִתּ֔ ֶרץ ַהְֽכּנֲַענִ֙י ְוַה֣  ַאֲעֶל֣ה ֶאְתֶכ֮ם ֵמֳעִנ֣י ִמְצַריִ֒ם ֶאל־ֶא֤

יִם ֶלְך ִמְצַר֖ ן ֶאְתֶכ֛ם ֶמ֥ י ֹֽלא־יִֵתּ֥ ְעִתּי ִכּ֠ ה ַלֽה’ ֱאֹלֵקינּו׃ ַוֲאִנ֣י יַָד֔ ר ְונִזְְבָּח֖ ֶרְך ְשֹׁ֤לֶשׁת יִָמי֙ם ַבִּמְּדָבּ֔ א ֶדּ֣ ה ֵנֲֽלָכה־נָּ֞ ינּו ְוַעָתּ֗ ה ָעֵל֔ ם ֵאָלי֙ו ה’ ֱאֹלֵקי ָהִֽעְבִריִּי֙ם נְִקָר֣ יִם ַוֲאַמְרֶתּ֤  ִמְצַר֗
ח ֶאְתֶכֽם׃ ן יְַשַׁלּ֥ ה ְבִּקְרּ֑בֹו ְוַאֲחֵרי־ֵכ֖ ר ֶאֱֽעֶשׂ֖ י ֲאֶשׁ֥ יִם ְבּכֹל֙ נְִפְלאַֹת֔ י ֶאת־ִמְצַר֔ י ֶאת־יִָד֙י ְוִהֵכּיִת֣ ה׃ ְוָשַׁלְחִתּ֤ ַלֲהֹ֑לְך ְוֹ֖לא ְבָּי֥ד ֲחזָָקֽ

16 God now instructs Moses: Go and gather the elders of Israel and say to them: The Lord, God of your 
forefathers, God of Abraham, Isaac, and Jacob, appeared to me, saying: I have remembered you, and I have 
also considered what is being done to you in Egypt, your suffering. 17 I said: I will take you up out of the affliction 
of Egypt, to the land of the Canaanites and the Hitites and the Emorites and the Perizites and the Hivites and 
the Yevusites, to a land flowing with milk and honey.  
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18 God saw that Moses was hesitant, so He assured Moses: They will listen to your voice and you shall go, you 
and the elders of Israel, to the king of Egypt and you shall say to him: The Lord, God of the Hebrews, happened 
upon us, He has revealed Himself to us and given us a message. Now, please, let us go a journey of three days in 
the wilderness and we will sacrifice to the Lord our God. 19 And I know that the king of Egypt will not allow you 
to go, except if I force him to do so with a powerful hand. 20 I will send forth My hand, and smite Egypt with all 
My wonders that I will perform in its midst; and thereafter he will send you forth.

Text #3: Exodus 4:10-13. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

ם ֶפּ֮ה ָלָֽאָד֒ם י ָשׂ֣ יו ִמ֣ אֶמר ה’ ֵאָל֗ ֹּ֨ ד ָלׁ֖שֹון ָאנִֹֽכי׃ ַוי ה ּוְכַב֥ י ְכַבד־ֶפּ֛ ָך ִכּ֧ ז ַדֶּבְּרָך ֶאל־ַעְבֶדּ֑ ם ֵמָא֥ ם גַּ֛ ֹׁ֔ ם ִמִשְּׁלש ם ִמְתּמֹול֙ גַּ֣ ִכי גַּ֤ ֹ֗ ים ָאנ יׁש ְדָּבִר֜ י ה׳ ֹל֩א ִא֨ ה ֶאל־ה’ ִבּ֣ אֶמר מֶֹשׁ֣ ֹּ֨  ַוי
ַׁלֽח־ָנ֖א ְבּיַד־ִתְּשָׁלֽח׃ י ה׳ ְשֽ אֶמר ִבּ֣ ֹּ֖ ר׃ ַוי ר ְתַּדֵבּֽ יָך ֲאֶשׁ֥ יָך ְוהֹוֵריִת֖ ְך ְוָאנִֹכ֙י ֶאְֽהֶי֣ה ִעם־ִפּ֔ ה ֵל֑ י ה’׃ ְוַעָתּ֖ ר ֲהֹ֥לא ָאנִֹכ֖ ַח ֣אֹו ִעֵוּ֑ ׁש ֥אֹו ִפֵקּ֖ ם ֣אֹו ֵחֵר֔ ֚אֹו ִמֽי־יָׂ֣שּום ִאֵלּ֔

10 Moses said to the Lord: Please, my Lord, I am not a man of words. I have never been able to express myself 
eloquently, neither yesterday nor the day before, nor since you have spoken to your servant. I am unfit for this 
mission, as I am cumbrous of speech and cumbrous of tongue. 11 The Lord said to him: Who gives a mouth 
to a person? Or who renders one mute or deaf, or sighted or blind? Is it not I, the Lord? 12 Now, go, and I will 
be with your mouth and I will instruct you that which you shall say. I will guide you throughout your mission. 13 
Despite all the assurances of God, Moses did not want to accept his task: He said: Please, my Lord, please send by 
means of anyone else whom You will send.

Part Two: Understanding Moses’ Reluctance and God’s Insistence 

Text #4a: Exodus 4:10. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash, Koren
Publishers Jerusalem.

ִכי׃  ד ָלׁ֖שֹון ָאֹנֽ ה ּוְכַב֥ י ְכַבד־ֶּפ֛ � ִּכ֧ ז ַּדֶּבְר� ֶאל־ַעְבֶּד֑ ם ַּג֛ם ֵמָא֥ ִכי ַּג֤ם ִמְּתמֹו֙ל ַּג֣ם ִמִּׁשְלֹׁש֔ ים ָאֹנ֗ יׁש ְּדָבִר֜ י ה' לֹ֩א ִא֨ ה ֶאל־ה' ִּב֣ אֶמר ֹמֶׁש֣ ֹ֨ ַוּי

Moses said to the Lord: Please, my Lord, I am not a man of words. Neither yesterday nor the day before, nor since you 
have spoken to your servant, as I am cumbrous of speech and cumbrous of tongue.

Text #4b: Ramban. Commentary on Exodus 4:10. The Commentators’ Bible, Michael Carasik, ed. JPS Miqra’ot
Gedolot 2005. 

 ועל דרך הפשט יאמר כי אני כבד פה גם מתמול גם משלשום, כי מנעורי הייתי כבד פה, אף כי עתה כי אני זקן. וגם מאז דברך היום אל עבדך, כי לא הסירות
.כבדות פי בצוותך אותי ללכת אל פרעה לדבר בשמך, ואם כן איך אלך לפניו והנה משה מרוב חפצו שלא ילך לא התפלל לפניו יתברך שיסיר כבדות פיו

אבל טען אחרי שלא הסירות כבדות פי מעת שדברת לי ללכת, אל תצוני שאלך, כי לא יתכן לאדון הכל לשלוח שליח ערל שפתים למלך עמים… 

But the straightforward meaning is “I was slow of speech in times past, since my youth; all the more so now that I am 
old. Even today, now that You have spoken to Your servant to ask me to go before Pharaoh to speak in Your name, you 
have not removed this impediment from me. How can I go before him like this?” But Moses so wanted not to go that 
he did not pray to the Blessed One to remove his slowness of speech. He assumed he could get out of going because 
of his speech impediment. For surely the Lord of All could not send an emissary of uncircumcised lips to an emperor... 



Text #5a: Exodus 4:11. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash, Koren 
Publishers Jerusalem.

י ה’׃ ר ֲהֹ֥לא ָאנִֹכ֖ ַח ֣אֹו ִעֵוּ֑ ׁש ֥אֹו ִפֵקּ֖ ם ֣אֹו ֵחֵר֔ ם ֶפּ֮ה ָלָֽאָד֒ם ֚אֹו ִמֽי־יָׂ֣שּום ִאֵלּ֔ י ָשׂ֣ יו ִמ֣ אֶמר ה’ ֵאָל֗ ֹּ֨ ַוי

The Lord said to him: Who gives a mouth to a person? Or who renders one mute or deaf, or sighted or blind? Is it not I, 
the Lord?

Text #5b: Abarbanel. Commentary on Exodus 4:10.   
  

 האמנם דברי הר”ן צדקו בטעם הענין ולזה כיון ית’ במה שהשיבו בכאן מי שם פה לאדם ר”ל כי האלמות והעברת הדבור בו לא היה בלבד מפועל הטבע אבל
.היה דבר מושגח מהש”י מכוון ממנו לתכלית משובח כי הוא השם פה לאדם והוא אשר שם האלם בכוונה והשגחה

The Ran spoke correctly in his explanation of this interaction. The reason that God responded in this manner, by saying 
“who gives man the powers of speech”, is God’s way of saying that the loss of abilities of speech isn’t a purely natural 
occurrence, but rather happened under God’s supervision, because it is in God’s power to give man the powers of 
speech, and God is the one who is able to take away a person’s powers of speech intentionally and with purpose.

Text #5c: Behkor Shor. Commentary on Exodus 4:11. 

 מי שם פה לאדם. כלו’ אם הייתי רוצה היית מדבר יפה אבל אני איני רוצה שזה כבודי שאדם שאין לו לא פה ולא לשון יעשה שיחותי וישלים חפצי ויעשה
על ידו דבר גודל כזה:

Who gives man speech — If I had willed it, you would already be able to speak well, but that is not what I desired. 
It serves to honor me that a person who does not have effective powers of speech will speak on my behalf, and will 
actualize my desires, and through his hand these great accomplishments will be achieved.

Part Three: Striking or Speaking to Rocks

Text #6: Exodus 17:1-7. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

אֶמר ָלֶה֙ם ֹּ֤ ה ַוי יִם ְונְִשֶׁתּ֑ אְמ֔רּו ְתּנּו־ָל֥נּו ַמ֖ ֹּ֣ ה ַוי ֶרב ָהָע֙ם ִעם־מֶֹשׁ֔ ת ָהָעֽם׃ ַויָּ֤ ֹּ֥ יִם ִלְשׁת ין ַמ֖ ים ְוֵא֥ ֲַּחנּ֙ו ִבְּרִפיִד֔ י ה’ ַוֽי ם ַעל־ִפּ֣ ין ְלַמְסֵעיֶה֖ ל ִמִמְּדַבּר־ִס֛ ת ְבֵּנֽי־יְִשָׂרֵא֧ יְִּסעּו ָכּל־ֲעַד֨  ַו֠
י ַבָּצָּמֽא׃ י ְוֶאת־ָבַּנ֥י ְוֶאת־ִמְקַנ֖ ית אִֹת֛ יִם ְלָהִמ֥ נּו ִמִמְּצַר֔ ָמּה זֶּ֙ה ֶהֱעִליָת֣ אֶמר ָל֤ ֹּ֗ ה ַוי ם ַעל־מֶֹשׁ֑ ֶלן ָהָע֖ יִם ַויָּ֥ ם ָהָע֙ם ַלַמּ֔ א ָשׁ֤ י ַמה־ְתּנַּ֖סּון ֶאת־ה’׃ ַויְִּצָמ֨ ה ַמה־ְתִּריבּו֙ן ִעָמִּד֔  מֶֹשׁ֔
ר ֹ֔ יָת ּבֹ֙ו ֶאת־ַהיְא ר ִהִכּ֤ ל ּוַמְטָּ֗ך ֲאֶשׁ֨ ח ִאְתָּ֖ך ִמזְִּקֵנ֣י יְִשָׂרֵא֑ ם ְוַק֥ ה ֲעבֹ֙ר ִלְפֵנ֣י ָהָע֔ אֶמר ה’ ֶאל־מֶֹשׁ֗ ֹּ֨ ט ּוְסָקֻלֽנִי׃ ַוי ה ֥עֹוד ְמַע֖ ם ַהזֶּ֑ ה ָלָע֣ ה ֶאֱעֶשׂ֖ ר ָמ֥ ֹ֔ ק מֶֹשׁ֙ה ֶאל־ה’ ֵלאמ  ַויְִּצַע֤

ה ם ַהָמּ֔קֹום ַמָסּ֖ י זְִקֵנ֥י יְִשָׂרֵאֽל׃ ַויְִּקָר֙א ֵשׁ֣ ה ְלֵעיֵנ֖ ַעׂש ֵכּ֙ן מֶֹשׁ֔ ם ַויַּ֤ ה ָהָע֑ יִם ְוָשָׁת֣ ּנּו ַמ֖ יָת ַבּ֗צּור ְויְָצ֥אּו ִמֶמּ֛ ם ׀ ַעֽל־ַהּצּו֮ר ְבּחֵֹר֒ב ְוִהִכּ֣ יָך ָשּׁ֥ ח ְבּיְָדָ֖ך ְוָהָלְֽכָתּ׃ ִהנְִנ֣י עֵֹמ֩ד ְלָפנֶ֨  ַק֥
נּו ִאם־ָאֽיִן׃ ר ֲהֵיׁ֧ש ה׳ ְבִּקְרֵבּ֖ ֹ֔ ם ֶאת־ה’ ֵלאמ ָֹּת֤ ל נַס ל ְוַע֨ יב ׀ ְבֵּנ֣י יְִשָׂרֵא֗ ה ַעל־ִר֣  ּוְמִריָב֑

1 The entire congregation of the children of Israel traveled from the wilderness of Tzin on their travels, at the 
word of the Lord, by the guidance of the pillar of cloud; they encamped in Refidim, and here again, there was 
no water for the people to drink. 2 The people quarreled with Moses and said: Give us water that we may 
drink. Moses said to them: Why do you quarrel with me? You know that these matters are not in my control. And 
furthermore, why do you try the Lord, rather than trusting Him? 3 They remained there, and the request turned into a 
complaint. The people thirsted there for water, and the people complained against Moses and said: Why did you 
bring us up from Egypt, to kill me and my children and my livestock with thirst? Their language was becoming 
belligerent and confrontational. 4 Moses cried out to the Lord, saying: What shall I do for this people? A moment 
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more and they will stone me. 5 The Lord said to Moses: Pass before the people ceremoniously, and take with 
you some of the elders of Israel, and take in your hand your staff with which you struck the Nile, and go. This 
procession of Moses with his staff and the elders was meant to remind everyone that he was acting as the messenger 
of God. 6 Behold, I am standing before you there upon the rock at Horev, Mount Sinai; you will feel My presence 
there; and you shall strike the rock, and when you do so water will emerge from it, and the people will drink. 
Moses did so before the eyes of the elders of Israel. The elders saw with their own eyes the water flow from the 
rock as Moses struck it. 7 Pursuant to this, he called the place Masa, trial, and Meriva, quarrel, due to the quarrel of 
the children of Israel, and due to their trying of the Lord, saying: Is the Lord among us, or not?

Text #7: Numbers 20:3-13. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

יִם נּ֙ו ִמִמְּצַר֔ ה ֶהֱֽעִליֻת֙ נּו׃ ְוָלָמ֤ ם ֲאַנְ֖חנּו ּוְבִעיֵרֽ ה ָל֣מּות ָשׁ֔ ר ַהזֶּ֑ ל ה’ ֶאל־ַהִמְּדָבּ֖ ה ֲהֵבאֶת֙ם ֶאת־ְקַה֣ ינּו ִלְפֵנ֥י ה’׃ ְוָלָמ֤ ר ְו֥לּו גַָוְ֛ענּו ִבּגְַו֥ע ַאֵח֖ ֹ֔ ה ַויֹּאְמ֣רּו ֵלאמ ם ִעם־מֶֹשׁ֑ ֶרב ָהָע֖  ַויָּ֥
א ם ַויֵָּר֥ ד ַוֽיְִּפּ֖לּו ַעל־ְפּנֵיֶה֑ ֶהל מֹוֵע֔ ֹ֣ ַת֙ח א ל ֶאל־ֶפּ֙ ן ִמְפֵּנ֣י ַהָקָּה֗ ֹ֜ ה ְוַאֲהר יִן ִלְשּֽׁתֹות׃ ַויָּבֹ֩א מֶֹשׁ֨ יִם ַא֖ ֶפ֙ן ְוִרּ֔מֹון ּוַמ֥ ַרע ּוְתֵאָנ֤ה ְוגֶ֙ ה ֹ֣לא ׀ ְמ֣קֹום זֶ֗ ע ַהזֶּ֑ נּו ֶאל־ַהָמּ֥קֹום ָהָר֖ יא אָֹת֔  ְלָהִב֣

ַלע יִ֙ם ִמן־ַהֶסּ֔ ם ַמ֙ יו ְוהֹוֵצאָת֨ ָלֶה֥ ן ֵמיָמ֑ ם ְונַָת֣ ַלע ְלֵעינֵיֶה֖ ם ֶאל־ַהֶסּ֛ יָך ְוִדַבְּרֶתּ֧ ן ָאִח֔ ֹ֣ ל ֶאת־ָהֵעָד֙ה ַאָתּ֙ה ְוַאֲהר ה ְוַהְקֵה֤ ח ֶאת־ַהַמֶּטּ֗ ר׃ ַק֣ ֹֽ ה ֵלּאמ ר ה’ ֶאל־מֶֹשׁ֥  ְכבֹוד־ה’ ֲאֵליֶהֽם׃ ַויְַדֵבּ֥
ים ֲהִמן־ ם ִשְׁמעּו־נָ֙א ַהמִֹּר֔ אֶמר ָלֶה֗ ֹּ֣ ַלע ַוי ל ֶאל־ְפֵּנ֣י ַהָסּ֑ ן ֶאת־ַהָקָּה֖ ֹ֛ ה ְוַאֲהר לּו מֶֹשׁ֧ ר ִצָוּֽהּו׃ ַויְַּקִה֜ ה ִמִלְּפֵנ֣י ה’ ַכֲּאֶשׁ֖ ה ֶאת־ַהַמֶּטּ֖ ח מֶֹשׁ֛ ם׃ ַויִַּקּ֥ ה ְוֶאת־ְבִּעיָרֽ ְוִהְשִׁקיָת֥ ֶאת־ָהֵעָד֖

ם ַען ֹלא־ֶהֱאַמנְֶתּ֣ ה ְוֶאֽל־ַאֲהרֹ֒ן יַ֚ אֶמר ה’ ֶאל־מֶֹשׁ֣ ֹּ֣ ם׃ ַוי ה ּוְבִעיָרֽ ְשְׁתּ ָהֵעָד֖ ים ַוֵתּ֥ יִם ַרִבּ֔ יִם ַויְֵּצאּ֙ו ַמ֣ הּו ַפֲּעָמ֑ ַלע ְבַּמֵטּ֖ ְך ֶאת־ַהֶסּ֛ ה ֶאת־יָ֗דֹו ַויַּ֧ ֶרם מֶֹשׁ֜ ם ָמֽיִם׃ ַויָּ֨ יא ָלֶכ֖ ה נֹוִצ֥ ַלע ַהזֶּ֔  ַהֶסּ֣
ׁש ָבּֽם׃ ל ֶאת־ה’ ַויִָּקֵּד֖ ה ֲאֶשׁר־ָר֥בּו ְבֵנֽי־יְִשָׂרֵא֖ י ְמִריָב֔ ָמּה ֵמ֣ ִתּי ָלֶהֽם׃ ֵה֚ ֶרץ ֲאֶשׁר־נַָת֥ ה ֶאל־ָהָא֖ ל ַהזֶּ֔ יאּ֙ו ֶאת־ַהָקָּה֣ ן ֹ֤לא ָתִב֙ ל ָלֵכ֗ נִי ְלֵעיֵנ֖י ְבֵּנ֣י יְִשָׂרֵא֑ ְקִדּיֵשׁ֔ י ְלַה֨  ִבּ֔

3 The people quarreled with Moses, and they said, saying: If only we had perished in the perishing of our 
brethren before the Lord. 4 Why did you bring the assembly of the Lord to this wilderness, that we and our 
animals should die there? 5 Why did you bring us up from Egypt, to bring us to this wretched place? It is not 
a place of seed, or figs, or vines, or pomegranates. Now, we are neither in Egypt nor in Canaan, and there is no 
water to drink. 6 Moses and Aaron came from before the assembly, and were forced by the angry crowd to the 
entrance of the Tent of Meeting, and they fell upon their faces in prayer, and the glory of the Lord appeared to 
them. 7 The Lord spoke to Moses, saying:  8 Take the staff with which you performed all the miracles and wonders, 
and assemble the congregation, you, and Aaron our brother, and speak to the rock before their eyes, and it, 
the rock, will provide its water. You will thereby extract water for them from the rock and you shall give drink to 
the congregation and their animals. 9 Moses took the staff from before the Lord, as He had commanded him. 
10 Moses and Aaron assembled the assembly before the rock, and said to them: Hear now, defiant ones: From 
this rock will we bring out water for you. 11 Moses raised his hand, and he struck the rock with his staff twice; 
a great deal of water came out, and the congregation and their animals drank. 12 Although the rock miraculously 
provided water, the Lord said to Moses and Aaron: Because you did not cause the people to have faith in Me, to 
sanctify Me before the eyes of the children of Israel; therefore, you shall not bring this assembly into the land 
that I have given them. 13 These are the waters of dispute, where the children of Israel quarreled with the Lord, 
and He was sanctified through them. 
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Facilitator’s Notes: 

This unit is presented as a 75-minute session. For a 60-minute session, omit Part Three.

In this unit’s discussion about reactions to tragedy, you may find an interesting opening to discuss the role of silence in 
mourning practices and traditions. The unit itself does not cover mourning, but you can adapt the direction of the unit 
to suit your audience’s needs.

If you are interested in exploring further the incident of Nadav and Avihu, see “Balancing Love and Obedience: The 
Curious Case of Nadav and Avihu,” also by Aliza Sperling, in our 2015 curriculum.

Introduction: Aaron the Speaker (10 minutes)

Welcome to the Global Day of Jewish Learning!

Silence can be a kind of speech. What is unsaid is often as important as what is said, and when we read the Bible 
there are many silences within the narratives. Today, we will look at one particular instance of silence: the silence of 
Aaron.

Aaron, the older brother of Moses, was the first High Priest of the Jewish people. After the Children of Israel leave 
Egypt, they enter the desert where they build the Mishkan (portable sanctuary), God’s dwelling place among the 
Israelites in the desert and the “place of meeting”. Aaron and his sons, who are also priests, are present at the 
inauguration of the Tabernacle. An unexpected disaster occurs when Nadav and Avihu, two of the priests and Aaron’s 
sons, bring a “strange fire” and are consumed by a fire from above. The Torah relates Aaron’s response to this tragedy 
in two words: “Vayidom Aharon — and Aaron was silent”. 

Before we examine Aaron’s silence, let’s look at his role as someone who is identified with speech. We begin where 
God tells Moses, Aaron’s brother, to speak to the Egyptian Pharaoh on behalf of the Children of Israel.

o Read Text #1 aloud.

Text #1: Exodus 4:10–16. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash,
Koren Publishers Jerusalem. 
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ָאָד֒ם ם ֶּפ֮ה ָלֽ י ָׂש֣ יו ִמ֣ אֶמר ה' ֵאָל֗ ֹ֨ ִכי׃ ַוּי ד ָלׁ֖שֹון ָאֹנֽ ה ּוְכַב֥ י ְכַבד־ֶּפ֛ � ִּכ֧ ז ַּדֶּבְר� ֶאל־ַעְבֶּד֑ ם ַּג֛ם ֵמָא֥ ִכי ַּג֤ם ִמְּתמֹו֙ל ַּג֣ם ִמִּׁשְלֹׁש֔ ים ָאֹנ֗ יׁש ְּדָבִר֜ י ה' לֹ֩א ִא֨ ה ֶאל־ה' ִּב֣ אֶמר ֹמֶׁש֣ ֹ֨  ַוּי
ף ה' ַחר־ַא֨ ח׃ ַוִּיֽ ח־ָנ֖א ְּבַיד־ִּתְׁשָלֽ ַלֽ י ה' ְׁשֽ אֶמר ִּב֣ ֹ֖ ר׃ ַוּי ר ְּתַדֵּבֽ י� ֲאֶׁש֥ י� ְוהֹוֵריִת֖ ְהֶי֣ה ִעם־ִּפ֔ � ְוָאֹנִכ֙י ֶאֽ ה ֵל֑ י ה'׃ ְוַעָּת֖ א ָאֹנִכ֖ ֹ֥ ַח ֣אֹו ִעֵּו֑ר ֲהל ׁש ֥אֹו ִפֵּק֖ ם ֣אֹו ֵחֵר֔ י־ָיׂ֣שּום ִאֵּל֔  ֚אֹו ִמֽ

י יו ְוָאֹנִכ֗ ים ְּבִפ֑ יו ְוַׂשְמָּת֥ ֶאת־ַהְּדָבִר֖ ח ְּבִלּֽבֹו׃ ְוִדַּבְרָּת֣ ֵאָל֔ � ְוָרֲא֖� ְוָׂשַמ֥ א ִלְקָראֶת֔ ר ֑הּוא ְוַג֤ם ִהֵּנה־הּו֙א ֹיֵצ֣ ר ְיַדֵּב֖ י־ַדֵּב֥ ְעִּתי ִּכֽ י ָיַד֕ י֙� ַהֵּלִו֔ ן ָאִח֙ א ַאֲהֹר֤ ֹ֨ אֶמ֙ר ֲהל ֹ֙ ה ַוּי  ְּבֹמֶׁש֗
ים׃ א�ִהֽ ְהֶיה־ּ֥לֹו ֵלֽ ה ִּתֽ ה ְוַאָּת֖ ְהֶיה־ְּל֣� ְלֶפ֔ ָיה הּו֙א ִיֽ ם ְוָה֤ ר ַּתֲעֽׂשּון׃ ִדֶּבר־֥הּוא ְל֖� ֶאל־ָהָע֑ ת ֲאֶׁש֥ ם ֵא֖ י ֶאְתֶכ֔ יהּו ְוהֹוֵריִת֣ י֙� ְוִעם־ִּפ֔ ְהֶי֤ה ִעם־ִּפ֙ ֶאֽ
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10 Moses said to the Lord: Please, my Lord, I am not a man of words. Neither yesterday nor the day before, nor 
since you have spoken to your servant as I am cumbrous of speech and cumbrous of tongue. 11 The Lord said to 
him: Who gives a mouth to a person? Or who renders one mute or deaf, or sighted or blind? Is it not I, the Lord? 
12 Now, go, and I will be with your mouth and I will instruct you that which you shall say. 13 He said: Please, my 
Lord, please send by means of whom You will send. 14 The wrath of the Lord was enflamed against Moses and 
He said: Is not Aaron the Levite your brother? I know that he can speak. And also, here he is going out to meet 
you; he will see you, and he will rejoice in his heart. 15 You shall speak to him, and you shall place the words in his 
mouth; and I will be with your mouth and with his mouth, and I will instruct you that which you shall do. 16 He shall 
speak to the people for you, and he shall be a mouth to speak for you, and you shall be a leader for him.

o Ask:

1.  Moses describes himself as not being “a man of words”. How does the text then describe Aaron?
2.  What does it mean for Aaron to be a “mouth” for Moses?

In this text, Moses declares that he is “not a man of words” and that he does not believe he will be able to be the 
speaker for his people. The text then introduces Aaron when God points out that he has the skills necessary to 
communicate a holy message, and assigns Aaron to be a “mouth” for Moses, who is destined to be the leader. Aaron 
is recognized as the best speaker, even by God. So what does it mean, then, when the “mouth” says nothing?

Part One: The Death of Aaron’s Sons (10 minutes)

Let us look closely at an extraordinary incident in which Aaron responds with silence.

o Read text #2 aloud.

Text #2: Leviticus 9:22–10:3. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz
Humash, Koren Publishers Jerusalem.

ֹׂת ַהַחָטּאת ְוָהעָֹלה--ְוַהְשָּׁלִמים: ַויָּבֹא מֶֹשׁה ְוַאֲהרֹן, ֶאל-אֶֹהל מֹוֵעד, ַויְֵּצאּו, ַויְָבְרכּו ֶאת-ָהָעם; ַויֵָּרא ְכבֹוד-ה’, ֶאל-ָכּל-  ַויִָּשּׂא ַאֲהרֹן ֶאת-יָָדו ֶאל-ָהָעם, ַויְָבְרֵכם; ַויֵֶּרד, ֵמֲעש
ֹּאַכל ַעל-ַהִמּזְֵבַּח, ֶאת-ָהעָֹלה ְוֶאת-ַהֲחָלִבים; ַויְַּרא ָכּל-ָהָעם ַויָּרֹּנּו, ַויְִּפּלּו ַעל-ְפּנֵיֶהם: ַויְִּקחּו ְבנֵי-ַאֲהרֹן נָָדב ַוֲאִביהּוא ִאיׁש ַמְחָתּתֹו, ַויְִּתּנּו ָבֵהן  ָהָעם: ַוֵתֵּצא ֵאׁש, ִמִלְּפנֵי ה’, ַות

ֹּאֶמר מֶֹשׁה ֶאל-ַאֲהרֹן, הּוא ֲאֶשׁר- ֹּאַכל אֹוָתם; ַויָֻּמתּו, ִלְפנֵי ה’: ַוי ֵאׁש, ַויִָּשׂימּו ָעֶליָה, ְקטֶֹרת; ַויְַּקִריבּו ִלְפנֵי ה’, ֵאׁש זָָרה--ֲאֶשׁר ֹלא ִצָוּה, אָֹתם:  ַוֵתֵּצא ֵאׁש ִמִלְּפנֵי ה’, ַות
ֹּם, ַאֲהרֹן .ִדֶּבּר ה’ ֵלאמֹר ִבְּקרַֹבי ֶאָקֵּדׁש, ְוַעל-ְפּנֵי ָכל-ָהָעם, ֶאָכֵּבד; ַויִּד

9:22 Aaron raised his hands toward the people and blessed them. And he descended from performing the sin 
offering, the burnt offering, and the peace offerings. 23 Moses and Aaron came into the Tent of Meeting and 
emerged and blessed the people; and the glory of the Lord appeared to the entire people. 24 Fire emerged from 
before the Lord and consumed upon the altar the burnt offering and the fats; all the people saw it and sang praise, 
and fell upon their faces. 10:1 Each of the sons of Aaron, Nadav and Avihu, took his fire-pan and placed it in fire, 
and placed incense upon, and they offered before the Lord strange fire that He had not commanded them. 2 Fire 
emerged from before the Lord and consumed them. And they died before the Lord. 3 Moses said to Aaron: This is 
that which the Lord spoke, saying: Through those who are near to Me I will be sanctified. And before all the people 
I will be glorified; and Aaron was silent. 
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o Ask:

1.  Why do you think Aaron was silent? Does this surprise you? Why or why not?
2.  How do you see the fact that here Moses is the one speaking and Aaron seems not to be able to speak?
3.  In what ways could Aaron’s silence be a reaction to Moses’ words?

Part Two: The Meaning of Two Words  (25 minutes)

The Torah relates Aaron’s response to this tragedy in two words: Vayidom Aharon. Our sages offer many explanations 
for Aaron’s reaction. Let’s read and compare some commentaries offering different perspectives on Aaron’s silence. 

o Ask participants to read and discuss Texts #3 through #7 in chavruta and discuss the questions that follow. 

Chavruta is partnered learning. Learning with a friend or two allows you to share ideas and insights with one another as 
you read and discuss texts together. 

Our first commentator is the Ramban, Moshe ben Naḥman, also called Nachmanides, who was a 13th century Spanish 
scholar, physician, Sephardic rabbi and kabbalist. He was an important figure in rebuilding Jewish life in Jerusalem 
after the city’s destruction in 1099. 

The second is Rabbi Adin Even-Israel Steinsaltz. One of the leading scholars of this century, Rabbi Steinsaltz is best 
known for his commentaries on the Bible and Talmud, and for his work on Jewish mysticism. Our third commentary is 
from the Rashbam, Rabbi Samuel ben Meir, an 11th century Talmud scholar and grandson of Rashi. 

The fourth is from Isaac Abarbanel, a 15th century diplomat and scholar. Born to a wealthy Iberian banking family, he 
and his brothers fled to Italy during the Inquisition, and it was there that he wrote his Perush, commentaries on the 
Five Books of Moses. Last we hear from Rabbi Eliezer Lipman Lichtenstein, an 18th century Polish commentator and 
scholar, in his Shem Olam, a commentary on Vayikra (Leviticus). 

Text #3: Ramban. Commentary on Leviticus 10:3.

וטעם “וידום אהרן” – שהיה בוכה בקול, ואז שתק.

And the reason [that] “Aaron was silent [vayidom]” — for he had been weeping aloud, and then he was silent.

Text #4: Rabbi Adin Even-Israel Steinsaltz. Commentary on Leviticus 10:3.

It is possible that before this statement, Aaron cried in shock at the sudden deaths of his sons, but upon hearing 
Moses’ statement he voiced no complaints and remained silent. There is no doubt that Aaron’s silence stemmed 
not from indifference, but from his acceptance of this divine decree.
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Text #5: Rashbam. Commentary on Leviticus 10:3.

 וידום אהרן – מאבלותו ולא בכה ולא התאבל שכן כתיב ביחזקאל: “בן אדם, הנני לוקח ממך את מחמד עיניך במגפה וגו’ האנק דום מתים ֵאבל לא תעשה”. אף
כאן “וידום” ממה שהיה רוצה להתאבל ולבכות.”

And Aaron was silent — out of grief; and he did not weep or mourn, for as it is written in Ezekiel: “Son of man, 
behold, I take away from you the desire of your eyes in a plague, etc...sigh in silence, make no mourning for the 
dead” (Ez. 24:16-17). Here, too, he was silent although he wished to grieve and weep. 

Text #6: Abarbanel. Commentary on Leviticus 10:1.

אבל פירוש וידום אהרן הוא שנהפך לבו והיה כאבן דומם ולא נשא קולו בבכי ובמספד כאבל אב על בנים. גם לא קבל תנחומים ממשה כי לא נותרה בו נשמה
והדבור אין בו ולכן אמר וידום אהרן שהוא מלשון דומם ושותק.

The meaning of “Vayidom Aharon” is that his heart turned to inanimate stone, and he did not raise his voice in 
weeping and mourning as a father mourning for his sons. He also did not accept comfort from Moshe because 
his soul had left him and he had no speech, and therefore the verse says “Vayidom Aharon,” from the language of 
domem (inanimate) and quiet.

Text #7: Rav Eliezer Lipman Lichtenstein. Shem Olam on Vayikra. Quoted in New Studies in 
Vayikra by Nehama Leibovitz (1976), English translation by Rafael Fisch & Avner Tomaschoff, 1993.

Scripture chose vayidom rather than vayishtok (synonyms of silence). The latter signifies the abstention from 
speaking, weeping, moaning or any other outward manifestation as “They reel to and fro, and stagger like a 
drunken man” (Psalms 107:27), followed by, “then are they glad because vayishtoku — they are quiet” (ibid., 30). 
The verb domem however, connotes inner peace and calm…Accordingly Scripture describes the saintly Aaron as 
vayidom and not merely as vayishtok, thus emphasizing that his heart and soul were at peace within, that rather 
than questioning the standards of God, he justified the Divine verdict.

o Ask in chavruta:

1.  Why do you think Aaron was silent?
2.  What is each of the commentators saying? What are the differences between the interpretations? What are 

some similarities? Use the chart to help you.
3.  How might Aaron’s silence be a form of communication? What is he communicating?
4.  Think back to your own interpretation of Aaron’s silence. Do you identify more with one commentator’s 

approach than the others? Has your understanding changed in reading any of these commentaries? Why or 
why not?

5.  Compare your own interpretation with that of your chavruta. Where do you agree or disagree?
6.  Aaron, who has been described as a “mouth”, must remain silent in a moment that would normally cause a 

person to at least cry out. Does that change the significance of the story for you? How might it inform your 
understanding of Aaron’s character?
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Ramban Steinsaltz Rashbam Abarbanel Lichtenstein My Chavruta

What was 
Aaron doing 
first?

What causes 
Aaron to 
become silent?

What is Aaron 
feeling silently?

How is this 
demonstrated?

The text itself is sparse, offering us only two words about Aaron’s silence; it is silent in its absence of additional 
details. The range of interpretations and understandings of the commentaries, along with our own readings, show 
the ongoing process of trying to unpack the meaning of these two words. The commentators found these brief two 
words in response to such tragedy to be something challenging, and something they wished to better understand. The 
commentaries vary, but none of the commentators suggest that Aaron’s silence was unfeeling; many even view it as a 
forceful act of willpower. More than a role-reversal where the “mouth” did not speak, Aaron’s silence communicates its 
own meaning. More than an absence of words, he abstains from speaking.

Part Three: The Reactions of Others  (15 minutes)

In examining Aaron’s personal experience of his loss, we may also wonder about the reactions of other witnesses, 
such as Moses. Text #8 tells us how Moses responded.

o Ask a participant to read Text #8 aloud. 

Text #8: Leviticus 10:1-7. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

ה אָֹתֽם׃ ַויְִּקָרא מֶֹשׁה, ֶאל-ִמיָשֵׁאל ְוֶאל  ר ֹ֦לא ִצָוּ֖ ה ֲאֶשׁ֧ ׁש זָָר֔ בּו ִלְפֵנ֤י ה’ ֵא֣ ֶרת ַויְַּקִר֜ ֹ֑ יָה ְקט ימּו ָעֶל֖ ׁש ַויִָּשׂ֥ יׁש ַמְחָתּ֗תֹו ַויְִּתּ֤נּו ָבֵה֙ן ֵא֔ ב ַוֲאִבי֜הּוא ִא֣ ֲהרֹן נָָד֨  ַויְִּק֣חּו ְבֵנֽי־ַא֠
ֶֹּדׁש, ֶאל-ִמחּוץ, ַלַמֲּחנֶה:  ַויְִּקְרבּו, ַויִָּשֻּׂאם ְבֻּכֳתּנָֹתם, ֶאל-ִמחּוץ, ַלַמֲּחנֶה--ַכֲּאֶשׁר, ִדֶּבּר ֹּאֶמר ֲאֵלֶהם, ִקְרבּו ְשׂאּו ֶאת-ֲאֵחיֶכם ֵמֵאת ְפּנֵי-ַהק ֹּד ַאֲהרֹן; ַוי  ֶאְלָצָפן, ְבּנֵי ֻעזִּיֵאל, ד
ֹּאֶמר מֶֹשׁה ֶאל-ַאֲהרֹן ּוְלֶאְלָעזָר ּוְלִאיָתָמר ָבּנָיו ָראֵשׁיֶכם ַאל-ִתְּפָרעּו ּוִבגְֵדיֶכם ֹלא-ִתְפרֹמּו, ְוֹלא ָתֻמתּו, ְוַעל ָכּל-ָהֵעָדה, יְִקצֹף; ַוֲאֵחיֶכם, ָכּל-ֵבּית יְִשָׂרֵאל--יְִבּכּו  מֶֹשׁה:  ַוי

ֶאת-ַהְשֵּׂרָפה, ֲאֶשׁר ָשַׂרף ה’:  ּוִמֶפַּתח אֶֹהל מֹוֵעד ֹלא ֵתְצאּו, ֶפּן-ָתֻּמתּו--ִכּי-ֶשֶׁמן ִמְשַׁחת ה’, ֲעֵליֶכם; ַויֲַּעׂשּו, ִכְּדַבר מֶֹשׁה.

1 Each of the sons of Aaron, Nadav and Avihu, took his fire-pan and placed it in fire, and placed incense 
upon, and they offered before the Lord strange fire that He had not commanded them. 2 Fire emerged from 
before the Lord and consumed them. And they died before the Lord. 3 Moses said to Aaron: This incident 
is that about which the Lord spoke, saying: Through those who are near to Me I will be sanctified. That is, 
My sanctity will manifest among those who are close to Me, and then before all the people I will be glorified; 
and Aaron was silent.  4 Moses called Mishael and Eltzafan, the sons of Uzziel, an uncle of Aaron. They 
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were Levites and family members. And Moses said to them: Approach, carry your brethren from inside the 
Sanctuary to outside the camp. 5 They approached and carried them by their tunics to outside the camp, 
as Moses had spoken. 6 It is clear from the verse that Aaron’s sons were not burned in an ordinary manner, 
as they were carried out in their garments, indicating that the garments were whole and durable enough to pull 
their wearers with them. Moses said to Aaron, and to Elazar and to Itamar, his, Aaron’s other, sons: Despite 
the tragedy that has occurred, you shall not grow out the hair of your heads. And you shall not rend your 
garments that you will not die. If you observe the usual customs of mourning, you will be liable to death, and not 
only will you be punished, but He will rage against all the congregation as you are now their priests. And your 
brethren, the entire house of Israel, shall weep the burning that the Lord has burned. Mourning and weeping 
are of course a natural response to death. However, you have been consecrated, and you must remain in your 
posts. Consequently, you must not let their deaths affect you. 7 From the entrance of the Tent of Meeting you 
shall not emerge so that you not die, as the anointing oil of the Lord is upon you. They acted in accordance 
with the word of Moses. 

o Ask:

1.  When does Moses react in the chain of events?
2.  What are the instructions Moses gives at this tragic moment?
3.  Do you think any of those instructions contribute to Aaron’s silence?

While the text gives us Moses and Aaron’s reactions, the Bible is silent about the reaction of Elisheva, Nadav and 
Avihu’s mother (Exodus 6:23). The Midrash fills in this gap, in its expansion on Songs of Songs (Shir Hashirim) 3:6, 
which describes a woman rising from the desert like a column of smoke. Our sages connect this woman to Elisheva.

o Ask different participants to read Text #9a and #9b aloud.

Text #9a: Song of Songs 3:6. English translation [bold text] and abridged commentary [plain text] by Rabbi 
Adin Even-Israel Steinsaltz in The Steinsaltz Tanakh, Koren Publishers Jerusalem.

מי זאת עלה מן־המדבר כתימרות עשן מקטרת מור ולבונה מכל אבקת רוכל 

Who is this coming up from the wilderness like columns of smoke? This is not regular smoke, but perfumed 
with myrrh and frankincense, fragrant spices, and with all the powders of the merchant.

Text #9b: Shir Hashirim Rabbah 3:6.

ֵֹּהן  ִמי זֹאת עָֹלה וגו’. ְמַדֵבּר ֶבֱּאִליֶשַׁבע ַבּת ַעִמּינָָדב, ָאְמרּו ֱאִליֶשַׁבע ַבּת ַעִמּינָָדב ָרֲאָתה ָחֵמׁש ְשָׂמחֹות ְבּיֹום ֶאָחד, ָרֲאָתה יְָבָמּה ֶמֶלְך, ְוָאִחיָה נִָשׂיא, ּוַבְעָלּה כ
גָּדֹול, ּוְשׁנֵי ָבנֶיָה ִסגְנֵי ְכֻּהנָּה, ּוִפנְָחס ֶבּן ְבּנָּה ְמׁשּוַח ִמְלָחָמה, ֵכּיָון ֶשׁנְִּכנְסּו ָבּנֶיָה ְלַהְקִריב, יְָצאּו ְשׂרּוִפין ְונֶֶהְפָכה ִשְׂמָחָתּה ְלֵאֶבל, ִמיָּד נֲַעֵשׂית ְכִּתיְמרֹות ָעָשׁן.

Who is she coming — The text speaks of Elisheva the daughter of Aminadav, who saw five joys in one day. 
She saw her brother in law a king, her brother a prince, her husband a high priest, and her two sons deputy high 
priests, and Pinhas her grandson the war priest. When her sons went in to offer sacrifices they were burned and 
her joy became mourning, then she became like a pillar of smoke.
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The “columns of smoke” in Song of Songs evokes a particular image — that of incense at a temple altar. The 
smoke seen in the wilderness is not billowing like a campfire, or high like a wildfire. Instead, it is in a steady column, 
undisturbed by the wind. It smells fragrant, like precious spices used for the incense of sacred rituals. Such incense 
would have been present in the Tabernacle where Nadav and Avihu presented their strange fire. The image of a column 
or a pillar also echoes the shape of a person standing, or the space where a person once was. Our sages commenting 
on Song of Songs connect the imagery of this eerie smoke with the presence of Elisheva in the Tabernacle.

o Ask:

1.  What do you think the Midrash means when it says that Elisheva “became like a pillar of smoke”? 
2. What is the difference between Aaron’s silence and Elisheva’s?
3.  Compare the descriptions of Moses, Aaron and Elisheva’s responses. Which resonates most with you? Why?

Moses’ immediate reaction stands in stark contrast to that of his brother’s. Where Moses takes charge and gives 
instructions quickly, Aaron remains silent. Our sages imagine that Elisheva, who we do not see or hear from, dissolved 
into smoke with grief.

Conclusion: “A Powerful Silence”  (15 minutes)

What happens when someone chooses to stay silent rather than express him/herself verbally? In an interview, Elie 
Wiesel discusses the power of silence, and how it can become a powerful method of communication. Elie Wiesel 
(1928–2016) was a Nobel Laureate, author, philosopher and Holocaust survivor. 

Text #10: Elie Wiesel, interview with American Academy of Achievement, 1996. 

You can be a silent witness, which means silence itself can become a way of communication. There is so much 
in silence.  There is an archeology of silence.  There is a geography of silence.  There is a theology of silence.  
There is a history of silence.  Silence is universal and you can work within it, within its own parameters and its 
own context, and make that silence into a testimony.  Job was silent after he lost his children and everything, his 
fortune and his health. Job, for seven days and seven nights he was silent, and his three friends who came to visit 
him were also silent.  That must have been a powerful silence, a brilliant silence.

o Ask:

1.  Do you agree with Elie Wiesel that there are times when silence is “powerful” or “brilliant”? 
2.  Do you think silence can express thoughts and feelings in the same way words express them?  

Why or why not?
3.  What are some situations when you have chosen to use silence as a way to communicate a message?
4.  When have you received silence in response to something you said or did? What impact did that have  

on you?
5.  How do you think Elie Wiesel’s words here apply to Aaron’s silence as we’ve learned about it today?
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Introduction: Aaron the Speaker

Text #1:  Exodus 4:10–16. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash,
Koren Publishers Jerusalem. 

10 Moses said to the Lord: Please, my Lord, I am not a man of words. Neither yesterday nor the day before, nor since 
you have spoken to your servant as I am cumbrous of speech and cumbrous of tongue. 11 The Lord said to him: Who 
gives a mouth to a person? Or who renders one mute or deaf, or sighted or blind? Is it not I, the Lord? 12 Now, go, 
and I will be with your mouth and I will instruct you that which you shall say. 13 He said: Please, my Lord, please send 
by means of whom You will send. 14 The wrath of the Lord was enflamed against Moses and He said: Is not Aaron the 
Levite your brother? I know that he can speak. And also, here he is going out to meet you; he will see you, and he will 
rejoice in his heart. 15 You shall speak to him, and you shall place the words in his mouth; and I will be with your mouth 
and with his mouth, and I will instruct you that which you shall do. 16 He shall speak to the people for you, and he shall 
be a mouth to speak for you, and you shall be a leader for him.

Part One: The Death of Aaron’s Sons

Text #2: Leviticus 9:22-10:3. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz
Humash, Koren Publishers Jerusalem.

ֹׂת ַהַחָטּאת ְוָהעָֹלה--ְוַהְשָּׁלִמים: ַויָּבֹא מֶֹשׁה ְוַאֲהרֹן, ֶאל-אֶֹהל מֹוֵעד, ַויְֵּצאּו, ַויְָבְרכּו ֶאת-ָהָעם; ַויֵָּרא ְכבֹוד-ה’, ֶאל-ָכּל-  ַויִָּשּׂא ַאֲהרֹן ֶאת-יָָדו ֶאל-ָהָעם, ַויְָבְרֵכם; ַויֵֶּרד, ֵמֲעש
ֹּאַכל ַעל-ַהִמּזְֵבַּח, ֶאת-ָהעָֹלה ְוֶאת-ַהֲחָלִבים; ַויְַּרא ָכּל-ָהָעם ַויָּרֹּנּו, ַויְִּפּלּו ַעל-ְפּנֵיֶהם: ַויְִּקחּו ְבנֵי-ַאֲהרֹן נָָדב ַוֲאִביהּוא ִאיׁש ַמְחָתּתֹו, ַויְִּתּנּו ָבֵהן  ָהָעם: ַוֵתֵּצא ֵאׁש, ִמִלְּפנֵי ה’, ַות

ֹּאֶמר מֶֹשׁה ֶאל-ַאֲהרֹן, הּוא ֲאֶשׁר ֹּאַכל אֹוָתם; ַויָֻּמתּו, ִלְפנֵי ה’: ַוי -ֵאׁש, ַויִָּשׂימּו ָעֶליָה, ְקטֶֹרת; ַויְַּקִריבּו ִלְפנֵי ה’, ֵאׁש זָָרה--ֲאֶשׁר ֹלא ִצָוּה, אָֹתם:  ַוֵתֵּצא ֵאׁש ִמִלְּפנֵי ה’, ַות
ֹּם, ַאֲהרֹן. ִדֶּבּר ה’ ֵלאמֹר ִבְּקרַֹבי ֶאָקֵּדׁש, ְוַעל-ְפּנֵי ָכל-ָהָעם, ֶאָכֵּבד; ַויִּד

9:22 Aaron raised his hands toward the people and blessed them. And he descended from performing the sin offering, 
the burnt offering, and the peace offerings. 23 Moses and Aaron came into the Tent of Meeting and emerged and 
blessed the people; and the glory of the Lord appeared to the entire people. 24 Fire emerged from before the Lord and 
consumed upon the altar the burnt offering and the fats; all the people saw it and sang praise, and fell upon their faces. 

10:1 Each of the sons of Aaron, Nadav and Avihu, took his fire-pan and placed it in fire, and placed incense upon, and 
they offered before the Lord strange fire that He had not commanded them. 2 Fire emerged from before the Lord and 
consumed them. And they died before the Lord. 3 Moses said to Aaron: This is that which the Lord spoke, saying: 
Through those who are near to Me I will be sanctified. And before all the people I will be glorified; and Aaron was silent. 
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ָאָד֒ם ֚אֹו ם ֶּפ֮ה ָלֽ י ָׂש֣ יו ִמ֣ אֶמר ה' ֵאָל֗ ֹ֨ ִכי׃ ַוּי ד ָלׁ֖שֹון ָאֹנֽ ה ּוְכַב֥ י ְכַבד־ֶּפ֛ � ִּכ֧ ז ַּדֶּבְר� ֶאל־ַעְבֶּד֑ ם ַּג֛ם ֵמָא֥ ִכי ַּג֤ם ִמְּתמֹו֙ל ַּג֣ם ִמִּׁשְלֹׁש֔ ים ָאֹנ֗ יׁש ְּדָבִר֜ י ה' לֹ֩א ִא֨ ה ֶאל־ה' ִּב֣ אֶמר ֹמֶׁש֣ ֹ֨  ַוּי
ה ף ה' ְּבֹמֶׁש֗ ַחר־ַא֨ ח׃ ַוִּיֽ ח־ָנ֖א ְּבַיד־ִּתְׁשָלֽ ַלֽ י ה' ְׁשֽ אֶמר ִּב֣ ֹ֖ ר׃ ַוּי ר ְּתַדֵּבֽ י� ֲאֶׁש֥ י� ְוהֹוֵריִת֖ ְהֶי֣ה ִעם־ִּפ֔ � ְוָאֹנִכ֙י ֶאֽ ה ֵל֑ י ה'׃ ְוַעָּת֖ א ָאֹנִכ֖ ֹ֥ ַח ֣אֹו ִעֵּו֑ר ֲהל ׁש ֥אֹו ִפֵּק֖ ם ֣אֹו ֵחֵר֔ י־ָיׂ֣שּום ִאֵּל֔  ִמֽ
י֙� ְהֶי֤ה ִעם־ִּפ֙ י ֶאֽ יו ְוָאֹנִכ֗ ים ְּבִפ֑ יו ְוַׂשְמָּת֥ ֶאת־ַהְּדָבִר֖ ח ְּבִלּֽבֹו׃ ְוִדַּבְרָּת֣ ֵאָל֔ � ְוָרֲא֖� ְוָׂשַמ֥ א ִלְקָראֶת֔ ר ֑הּוא ְוַג֤ם ִהֵּנה־הּו֙א ֹיֵצ֣ ר ְיַדֵּב֖ י־ַדֵּב֥ ְעִּתי ִּכֽ י ָיַד֕ י֙� ַהֵּלִו֔ ן ָאִח֙ א ַאֲהֹר֤ ֹ֨ אֶמ֙ר ֲהל ֹ֙  ַוּי

ים׃ א�ִהֽ ְהֶיה־ּ֥לֹו ֵלֽ ה ִּתֽ ה ְוַאָּת֖ ְהֶיה־ְּל֣� ְלֶפ֔ ָיה הּו֙א ִיֽ ם ְוָה֤ ר ַּתֲעֽׂשּון׃ ִדֶּבר־֥הּוא ְל֖� ֶאל־ָהָע֑ ת ֲאֶׁש֥ ם ֵא֖ י ֶאְתֶכ֔ יהּו ְוהֹוֵריִת֣ ְוִעם־ִּפ֔
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The Silence of Aaron

Part Two: The Meaning of Two Words

Text #3: Ramban. Commentary on Leviticus 10:3.

וטעם “וידום אהרן” – שהיה בוכה בקול, ואז שתק.

And the reason [that] “Aaron was silent [vayidom]” — for he had been weeping aloud, and then he was silent.

Text #4: Rabbi Adin Even-Israel Steinsaltz. Commentary on Leviticus 10:3.

It is possible that before this statement, Aaron cried in shock at the sudden deaths of his sons, but upon hearing Moses’ 
statement he voiced no complaints and remained silent. There is no doubt that Aaron’s silence stemmed not from 
indifference, but from his acceptance of this divine decree.

Text #5: Rashbam. Commentary on Leviticus 10:3.

 וידום אהרן – מאבלותו ולא בכה ולא התאבל שכן כתיב ביחזקאל: “בן אדם, הנני לוקח ממך את מחמד עיניך במגפה וגו’ האנק דום מתים ֵאבל לא תעשה”. אף
כאן “וידום” ממה שהיה רוצה להתאבל ולבכות.”

And Aaron was silent — out of grief; and he did not weep or mourn, for as it is written in Ezekiel: “Son of man, behold, 
I take away from you the desire of your eyes in a plague, etc...sigh in silence, make no mourning for the dead” (Ez. 
24:16-17). Here, too, he was silent although he wished to grieve and weep. 

Text #6: Abarbanel. Commentary on Leviticus 10:1.

 אבל פירוש וידום אהרן הוא שנהפך לבו והיה כאבן דומם ולא נשא קולו בבכי ובמספד כאבל אב על בנים. גם לא קבל תנחומים ממשה כי לא נותרה בו נשמה
והדבור אין בו ולכן אמר וידום אהרן שהוא מלשון דומם ושותק.

The meaning of “Vayidom Aharon” is that his heart turned to inanimate stone, and he did not raise his voice in weeping 
and mourning as a father mourning for his sons. He also did not accept comfort from Moshe because his soul had left 
him and he had no speech, and therefore the verse says “Vayidom Aharon,” from the language of domem (inanimate) 
and quiet.

Text #7: Rav Eliezer Lipman Lichtenstein. Shem Olam on Vayikra. Quoted in New Studies in 
Vayikra by Nehama Leibovitz (1976), English translation by Rafael Fisch & Avner Tomaschoff, 1993.

Scripture chose vayidom rather than vayishtok (synonyms of silence). The latter signifies the abstention from speaking, 
weeping, moaning or any other outward manifestation as “They reel to and fro, and stagger like a drunken man” 
(Psalms 107:27), followed by, “then are they glad because vayishtoku — they are quiet” (ibid., 30). The verb domem 
however, connotes inner peace and calm…Accordingly Scripture describes the saintly Aaron as vayidom and not 
merely as vayishtok, thus emphasizing that his heart and soul were at peace within, that rather than questioning the 
standards of God, he justified the Divine verdict.
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Part Three: The Reactions of Others

Text #8: Leviticus 10:1-7. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

ה אָֹתֽם׃ ַויְִּקָרא מֶֹשׁה, ֶאל-ִמיָשֵׁאל ְוֶאל  ר ֹ֦לא ִצָוּ֖ ה ֲאֶשׁ֧ ׁש זָָר֔ בּו ִלְפֵנ֤י ה’ ֵא֣ ֶרת ַויְַּקִר֜ ֹ֑ יָה ְקט ימּו ָעֶל֖ ׁש ַויִָּשׂ֥ יׁש ַמְחָתּ֗תֹו ַויְִּתּ֤נּו ָבֵה֙ן ֵא֔ ב ַוֲאִבי֜הּוא ִא֣ ֲהרֹן נָָד֨  ַויְִּק֣חּו ְבֵנֽי־ַא֠
ֶֹּדׁש, ֶאל-ִמחּוץ, ַלַמֲּחנֶה:  ַויְִּקְרבּו, ַויִָּשֻּׂאם ְבֻּכֳתּנָֹתם, ֶאל-ִמחּוץ, ַלַמֲּחנֶה--ַכֲּאֶשׁר, ִדֶּבּר ֹּאֶמר ֲאֵלֶהם, ִקְרבּו ְשׂאּו ֶאת-ֲאֵחיֶכם ֵמֵאת ְפּנֵי-ַהק ֹּד ַאֲהרֹן; ַוי  ֶאְלָצָפן, ְבּנֵי ֻעזִּיֵאל, ד
ֹּאֶמר מֶֹשׁה ֶאל-ַאֲהרֹן ּוְלֶאְלָעזָר ּוְלִאיָתָמר ָבּנָיו ָראֵשׁיֶכם ַאל-ִתְּפָרעּו ּוִבגְֵדיֶכם ֹלא-ִתְפרֹמּו, ְוֹלא ָתֻמתּו, ְוַעל ָכּל-ָהֵעָדה, יְִקצֹף; ַוֲאֵחיֶכם, ָכּל-ֵבּית יְִשָׂרֵאל--יְִבּכּו  מֶֹשׁה:  ַוי

ֶאת-ַהְשֵּׂרָפה, ֲאֶשׁר ָשַׂרף ה’:  ּוִמֶפַּתח אֶֹהל מֹוֵעד ֹלא ֵתְצאּו, ֶפּן-ָתֻּמתּו--ִכּי-ֶשֶׁמן ִמְשַׁחת ה’, ֲעֵליֶכם; ַויֲַּעׂשּו, ִכְּדַבר מֶֹשׁה.

1 Each of the sons of Aaron, Nadav and Avihu, took his fire-pan and placed it in fire, and placed incense upon, 
and they offered before the Lord strange fire that He had not commanded them. 2 Fire emerged from before 
the Lord and consumed them. And they died before the Lord. 3 Moses said to Aaron: This incident is that 
about which the Lord spoke, saying: Through those who are near to Me I will be sanctified. That is, My sanctity 
will manifest among those who are close to Me, and then before all the people I will be glorified; and Aaron was 
silent.  4 Moses called Mishael and Eltzafan, the sons of Uzziel, an uncle of Aaron. They were Levites and family 
members. And Moses said to them: Approach, carry your brethren from inside the Sanctuary to outside the 
camp. 5 They approached and carried them by their tunics to outside the camp, as Moses had spoken. 6 It 
is clear from the verse that Aaron’s sons were not burned in an ordinary manner, as they were carried out in their 
garments, indicating that the garments were whole and durable enough to pull their wearers with them. Moses said 
to Aaron, and to Elazar and to Itamar, his, Aaron’s other, sons: Despite the tragedy that has occurred, you shall not 
grow out the hair of your heads. And you shall not rend your garments that you will not die. If you observe the 
usual customs of mourning, you will be liable to death, and not only will you be punished, but He will rage against 
all the congregation as you are now their priests. And your brethren, the entire house of Israel, shall weep the 
burning that the Lord has burned. Mourning and weeping are of course a natural response to death. However, you 
have been consecrated, and you must remain in your posts. Consequently, you must not let their deaths affect you. 
7 From the entrance of the Tent of Meeting you shall not emerge so that you not die, as the anointing oil of the 
Lord is upon you. They acted in accordance with the word of Moses.

Text #9a: Song of Songs 3:6. English translation [bold text] and abridged commentary [plain text] by Rabbi 
Adin Even-Israel Steinsaltz in The Steinsaltz Tanakh Koren Publishers Jerusalem.

מי זאת עלה מן־המדבר כתימרות עשן מקטרת מור ולבונה מכל אבקת רוכל 

Who is this coming up from the wilderness like columns of smoke? This is not regular smoke, but perfumed with 
myrrh and frankincense, fragrant spices, and with all the powders of the merchant.

Text #9b: Shir Hashirim Rabbah 3:6.

ֵֹּהן   ִמי זֹאת עָֹלה וגו’. ְמַדֵבּר ֶבֱּאִליֶשַׁבע ַבּת ַעִמּינָָדב, ָאְמרּו ֱאִליֶשַׁבע ַבּת ַעִמּינָָדב ָרֲאָתה ָחֵמׁש ְשָׂמחֹות ְבּיֹום ֶאָחד, ָרֲאָתה יְָבָמּה ֶמֶלְך, ְוָאִחיָה נִָשׂיא, ּוַבְעָלּה כ
גָּדֹול, ּוְשׁנֵי ָבנֶיָה ִסגְנֵי ְכֻּהנָּה, ּוִפנְָחס ֶבּן ְבּנָּה ְמׁשּוַח ִמְלָחָמה, ֵכּיָון ֶשׁנְִּכנְסּו ָבּנֶיָה ְלַהְקִריב, יְָצאּו ְשׂרּוִפין ְונֶֶהְפָכה ִשְׂמָחָתּה ְלֵאֶבל, ִמיָּד נֲַעֵשׂית ְכִּתיְמרֹות ָעָשׁן.

Who is she coming — The text speaks of Elisheva the daughter of Aminadav, who saw five joys in one day. She saw 
her brother in law a king, her brother a prince, her husband a high priest, and her two sons deputy high priests, and 
Pinhas her grandson the war priest. When her sons went in to offer sacrifices they were burned and her joy became 
mourning, then she became like a pillar of smoke.
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Conclusion: “A Powerful Silence” 

Text #10: Elie Wiesel, interview with American Academy of Achievement, 1996. 

You can be a silent witness, which means silence itself can become a way of communication. There is so much in 
silence.  There is an archeology of silence.  There is a geography of silence.  There is a theology of silence.  There is a 
history of silence.  Silence is universal and you can work within it, within its own parameters and its own context, and 
make that silence into a testimony.  Job was silent after he lost his children and everything, his fortune and his health. 
Job, for seven days and seven nights he was silent, and his three friends who came to visit him were also silent.  That 
must have been a powerful silence, a brilliant silence. 
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The Silence of Aaron

Ramban Steinsaltz Rashbam Abarbanel Lichtenstein My Chavruta

What was 
Aaron doing 
first?

What causes 
Aaron to 
become silent?

What is Aaron 
feeling silently?

How is this 
demonstrated?
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Introduction (5 minutes)

Facilitator’s Notes: If your participants are unfamiliar with the story of Hannah and her role in the Book of Samuel, use 
the following paragraph as a quick introduction, or give your own summary. We use the spelling “Hannah”, although 
different sources use alternate spellings such as Ḥanna, or Chana.

In the Bible, the Book of Samuel begins with the story of the prophet Samuel’s mother, Hannah. When we first encounter 
her, she is unable to have children, which causes her immense grief. In her distress, she prays to God for a son. She 
eventually gives birth to Samuel, who becomes one of the greatest leaders and prophets of the Jewish people. 

Welcome to the Global Day of Jewish Learning!

Today we will look at how Hannah uses words to pray and engage with the Divine. Before we explore how Hannah 
prays, and what we can learn from her prayers, let’s look briefly at our own experiences of prayer. 

o Ask:

1. What words or ideas come to mind when you hear the word “prayer”?
2. What are some words you would use to describe an ideal experience of prayer?

In the Talmud, the biblical figure of Hannah is held up as a model for how to pray. Though she appears in the Bible only 
briefly, her prayers in the Book of Samuel make a lasting impression. How do our expectations for prayer compare with 
some of the guiding halakhot (laws) the Talmud derives from Hannah’s prayer?   

o Read Text #1 aloud.

Text #1: Babylonian Talmud Berakhot 31a. English translation [bold text] and commentary [plain text] by 
Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

.

       

 190 Perek V . 31b  

Rav Hamnuna said: How many great halakhot are there to learn 
from these verses from anna’s prayer. For so it says: “And anna 
spoke in her heart, only her lips moved and her voice could not be 
heard, so Eli thought her to be drunk.” (Shmuel � : ). The Gemara 
specifies: From this verse, “And anna spoke in her heart” we 
learn that one who prays must direct his heart in his prayer. And 
from this verse, “Only her lips moved,” we learn that one who 
prays must articulate his words with his lips, not only with his 
heart.H10 And from this verse, “And her voice could not be heard” 
we learn that it is forbidden to raise one’s voice in prayer for the 
Amida prayer must be said silently. And from this verse, “So Eli 
thought her to be drunk,” we learn that a drunken person is pro-
hibited from prayer, which is why he rebuked her.H11

On the subject of Eli’s rebuke of anna – as it is said, “And Eli said 
to her: How long will you remain drunk? Remove your wine from 
yourself!” (Shmuel � : ) – Rabbi Elazar said: From this verse we 
learn that one who sees in his fellow

something he believes to be inappropriate, he must reprimand 
him for it.H1 “And anna answered and she said no, my master, I 
am a woman of sorrowful spirit, and I have drunk neither wine nor 
liquor, but I pour out my soul before the Lord” (Shmuel � : ). 

Regarding the words, “No, my master,” Ulla said – and some say 
that Rabbi Yose son of Rabbi anina said – that she said to him, 
hinting: With regard to this, you are not a master, and the holy 
spirit does not rest upon you, for you suspect me of this which is 
not true. 

Some say another version, that she said to him in a questioning 
manner: Are you not a master? Are not the Shekhina – Divine 
Presence – and holy spirit with you? For you judged me to be 
guilty, and you did not judge me to be innocent. Do you not know 
that I am a woman of sorrowful spirit?

Regarding anna’s explanation that “I have drunk neither wine 
nor liquor,” Rabbi ElazarP1 said: From here we learn that one who 
is wrongly suspected of something cannot be satisfied simply with 
the personal knowledge of his innocence, but must make it known 
that he is innocent and clear himself of suspicion. 

“Do not take your maidservant as a bat beliya’al – “wicked wom-
an” – for out of the abundance of my complaint and anger have I 
spoken until now” (Shmuel � : ). Regarding the challenging ex-
pression bat beliya’al, Rabbi Elazar said: From here we learn that 
when a drunk person prays it is as if he engaged in idol worship,N1 
for anna, who is suspected of praying while drunk defends herself 
and says here “Do not take your maidservant as a bat beliya’al,” and 
it says there regarding a city that has been lured into idol worship: 

“Benei beliya’al – ” wicked people “ – have gone out from your 
midst and have lured the inhabitants of their city, saying let us go 
and serve other gods which we have not known” (Devarim : ). 

From the comparison of these two verses we ascertain that just as 
there – in the case of a city lured into idol worship – beliya’al indi-
cates one who engages in idol worship, so too here – in the case of 
one who prays while drunk – beliya’al indicates one who engages in 
idol worship.

ְבְרָווָתא ּגַ ִהְלְכָתא ה ּמָ ּכַ ַהְמנּוָנא ַרב ָאַמר
ה ְוַחּנָ ה ַחּנָ ּדְ ְקָרֵאי ֵמָהֵני ַמע ְלִמׁשְ א ִאיּכָ
ל ּלֵ ְתּפַ ַלּמִ אן ִמּכָ ּה ִלּבָ ַעל ֶרת ְמַדּבֶ ִהיא

ָנעֹות ָפֶתיָה ׂשְ ַרק ִלּבֹו ין ְּיַכּוֵ ׁשֶ ָצִריְך
ְוקֹוָלּה ָפָתיו ׂשְ ּבִ ַּיְחּתֹוְך ׁשֶ ל ּלֵ ְתּפַ ַלּמִ אן ִמּכָ
קֹולֹו יּה ְלַהְגּבִ ָאסּור ׁשֶ אן ִמּכָ ֵמע ָ ִיּשׁ לֹא
אן ִמּכָ ּכָֹרה ְלׁשִ ֵעִלי ֶבָה ַוַּיְחׁשְ תֹו ְתִפּלָ ּבִ

ל ּלֵ ְלִהְתּפַ ָאסּור ּכֹור ִ ּשׁ ׁשֶ

וגו׳ ִרין ּכָ ּתַ ׁשְ ּתִ ָמַתי ַעד ֵעִלי ֵאֶליָה ַוּיֹאֶמר
ֲחֵברֹו ּבַ ָלרֹוֶאה אן ִמּכָ ֶאְלָעָזר י ַרּבִ ָאַמר
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ה ַחּנָ ַען ַוּתַ ְלהֹוִכיחֹו ָצִריְך ָהגּון ֵאינֹו ׁשֶ ָבר ּדָ
ֲאדֹוִני לֹא ַוּתֹאֶמר

ֲחִניָנא י ַרּבִ ּבְ יֹוִסי י ַרּבִ ְוִאיֵתיָמא א עּוּלָ ָאַמר
ְולֹא ֶזה ָדָבר ּבְ ה ַאּתָ ָאדֹון לֹא ֵליּה ָאְמָרה
ֵדִני חֹוׁשְ ה ַאּתָ ׁשֶ ָעֶליָך ׁשֹוָרה ַהּקֹוֶדׁש רּוח

ֶזה ְבָדָבר

ָאדֹון לֹא ֵליּה ָאְמָרה ָהִכי ָאְמִרי ּדְ א ִאיּכָ
ְך ּבָ ּגַ ַהּקֹוֶדׁש ְורּוח ִכיָנה ׁשְ א ִאיּכָ ָלאו ה ַאּתָ

ִמי ְזכּות ְלַכף ִני ּתַ ּנְ ּדַ ְולֹא חֹוָבה ְלַכף ִני ְנּתַ ּדַ ׁשֶ
ָאנֹוִכי רּוח ת ְקׁשַ ה ָ ִאּשׁ ּדְ ָיְדַעת ָלא

ֶאְלָעָזר י ַרּבִ ָאַמר ִתיִתי ׁשָ לֹא ָכר ְוׁשֵ ְוַיִין
ִריְך ּצָ ׁשֶ ּבֹו ֵאין ׁשֶ ָדָבר ּבְ ד ְחׁשָ ַלּנֶ אן ִמּכָ

ְלהֹוִדיעֹו

ִלָיַעל ּבְ ת ּבַ ִלְפֵני ֲאָמֶתָך ֶאת ן ּתֵ ּתִ ַאל
ל ּלֵ ְתּפַ ּמִ ׁשֶ ּכֹור ְלׁשִ אן ִמּכָ ֶאְלָעָזר י ַרּבִ ָאַמר
ִלְפֵני ָהָכא ִתיב ּכְ ָזָרה ֲעבֹוָדה עֹוֵבד ִאיּלּו ּכְ
ֵני ּבְ ים ֲאָנׁשִ ָיְצאּו ָהָתם ּוְכִתיב ִלָּיַעל ּבְ ת ּבַ

ָך ְרּבֶ ִמּקִ ְבִלַּיַעל

ֲעבֹוָדה אן ּכָ ַאף ָזָרה ֲעבֹוָדה ָהָלן ּלְ ַמה
ָזָרה

h10One who prays must articulate with his lips –
ָפָתיו ׂשְ ּבִ ַּיְחּתֹוְך ׁשֶ ל ּלֵ ְתּפַ ַלּמִ אן  One may not merely :ִמּכָ
pray in his heart, but must mouth his words. However, 
one should not pray out loud unless he is alone and 
cannot otherwise concentrate on his prayer. When 
with a congregation, one should pray in such a way 
that his voice is not heard by anyone else and does 
not interfere with anyone else’s prayer. (Rambam 
Sefer Avoda, Hilkhot Me’ila 5:9; Shulĥan Arukh, Oraĥ 
Ĥayyim 101:2).

h11A drunken person is prohibited from prayer –
להתפלל אסור ששכור  One who drank a revi’it :מכאן
(quarter of a log) of wine may not pray until he be-
comes sober. One who drank more than a revi’it and 
has already prayed – if he is capable of speaking 
before the King, his prayer is valid, but if he is not 
capable of speaking before the King his prayer is 
a disgrace and he must repeat it when he is sober. 
There are various levels of intoxication, defined else-
where in the Talmud. (Rambam Sefer Avoda, Hilkhot 
Me’ila 4:17; Shulĥan Arukh, Oraĥ Ĥayyim 99:1).

HALAKHA

h1From this we learn that one who sees some-
thing inappropriate in his fellow, he must repri-
mand him – צריך הגון שאינו דבר בחברו לרואה מכאן
 If one sees that his friend has sinned or :להוכיחו
has followed an inappropriate path, it is a mitzva to 
encourage him to repent and to show him that his 
actions will lead him to transgression, even if he did 
not explicitly violate a Biblical prohibition. (Rambam 
Sefer HaMada, Hilkhot De’ot 6:7).

HALAKHA

p1Rabbi Elazar – ֶאְלָעָזר  In the Talmud, citations of :ַר׳
Rabbi Elazar with no patronymic refer to Rabbi Elazar 
ben Pedat, an amora of the second generation. He 
was born in Babylonia and immigrated to the Land 
of Israel and came to inherit the position of Rabbi 
Yoĥanan as the head of the Yeshiva in Tiberias. In 
Babylonia he was a student of both Rav and Shmuel. 
His teacher in the Land of Israel was Rabbi Ĥanina bar 
Ĥama. He also studied with Rabbi Oshaya, but his 
main teacher was Rabbi Yoĥanan, and, in time, he 
came to be considered his colleague. The connection 
between Rabbi Yoĥanan and Rabbi Elazar was so 
close that at times the Gemara brings a challenge 
from one upon the other with the assumption that 
their opinions must certainly not be contradictory. 

He admired Rabbi Yoĥanan despite that initially, 
because of his Babylonian customs, he complained 
about him. Over time, however, their relationship 
grew and ultimately Rabbi Yoĥanan said of him: “I 
saw the son of Pedat sitting and expounding like 
Moshe from the mouth of the Mighty One.” Many 
Sages transmit teachings in his name, especially 
Rabbi Abbahu. He was poor for most of his life, and 
only in his final years did his situation improve, and 

PERSONALITIES

n1From here we learn that when a drunk person 
prays it is as if he engaged in idol worship – מכאן
זרה עבודה עובד כאלו שמתפלל  Drunkenness :לשכור
confuses one’s mind, and a drunk person who stands 
in prayer will likely imagine falsities in his concep-
tion of the Divine. This is the foundation of idolatry 
(Rashba).

NOTES

The Sages of the Talmud identified elements of Hannah’s prayer that informed how they approached personal 
communication with God. What is so remarkable about Hannah’s prayer? Let’s look at the text to find out.

Hurling Words Towards Heaven:  
Hannah’s Prayer
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Title

Part One: Hannah Prays (15 minutes)

The Book of Samuel opens with Elkana and his wives, Hannah and Penina, and his children from Penina, on a pilgrimage 
to the temple in Shiloh. At the Temple, they make sacrifices and feast together, but the festivities remind Hannah that she 
is childless. In her distress, Hannah enters the Temple to speak to God. There, she prays in an unconventional manner. 

o Read Text #2 aloud.

Text #2: 1 Samuel 1:9–20. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Nevi’im, Koren Publishers Jerusalem.

ר ה’ ֶדר ַוּתֹאַמ֗ ר נֶ֜ ֹ֨ ה ִתְבֶּכֽה׃ ַוִּתּד ֹ֥ ַרת ָנֶ֑פׁש ַוִּתְתַּפֵּל֥ל ַעל־ה’ ּוָבכ יא ָמ֣ א ַעל־ְמזּוַז֖ת ֵהיַכ֥ל ה’׃ ְוִה֖ ן יֵֹׁש֙ב ַעל־ַהִּכֵּס֔ י ַהּכֵֹה֗ ה ְוֵעִל֣ ֹ֑ י ָׁשת י ָאְכָל֥ה ְבִׁשֹ֖לה ְוַאֲחֵר֣ ה ַאֲחֵר֛ ָקם ַחּנָ֔  ַוָּת֣
י ה ֹלא־יֲַעֶל֥ה ַעל־רֹאֽׁשֹו׃ ְוָהיָ֙ה ִּכ֣ יו ּומֹוָר֖ י ַחּיָ֔ יו ַלֽה’ ָּכל־יְֵמ֣ ים ּונְַתִּת֤ ה ַלֲאָמְתָ֖ך ֶזַ֣רע ֲאנִָׁש֑ ָך ְונַָתָּת֥ ח ֶאת־ֲאָמֶת֔ נִ֙י ְוֹֽלא־ִתְׁשַּכ֣ ָך ּוזְַכְרַּת֙ ה ׀ ָּבֳעִנ֣י ֲאָמֶת֗ ה ִתְרֶא֣ ֹ֥  ְצָב֜אֹות ִאם־ָרא

י י ַעד־ָמַת֖ אֶמר ֵאֶל֙יָה֙ ֵעִל֔ ֹ֤ ה׃ ַוּי י ְלִׁשּכָֹרֽ ָה ֵעִל֖ ַע ַוּיְַחְׁשֶב֥ ּה ֹ֣לא יִָּׁשֵמ֑ יָה ּנָ֔עֹות ְוקֹוָל֖ ק ְׂשָפֶת֣ ּה ַר֚ ֶרת ַעל־ִלָּב֔ יא ְמַדֶּב֣ ה ִה֚ ר ֶאת־ִּפֽיָה׃ ְוַחּנָ֗ י ׁשֵֹמ֥ ל ִלְפֵנ֣י ה’ ְוֵעִל֖ ה ְלִהְתַּפֵּל֖  ִהְרְּבָת֔
י ְתָ֔ך ִלְפֵנ֖ י ִלְפֵנ֥י ה’׃ ַאל־ִּתֵּת֙ן ֶאת־ֲאָמ֣ ְך ֶאת־נְַפִׁש֖ ֹ֥ יִתי ָוֶאְׁשּפ ר ֹ֣לא ָׁשִת֑ ִכי ְוַי֥יִן ְוֵׁשָכ֖ ֹ֔ ה ְקַׁשת־֙רּוַח֙ ָאנ י ִאָּׁש֤ אֶמ֙ר ֹ֣לא ֲאדֹנִ֔ ֹ֙ ַען ַחָּנ֤ה ַוּת יִרי ֶאת־יֵיֵנְ֖ך ֵמָעָלֽיְִך׃ ַוַּת֨ ין ָהִס֥  ִּתְׁשַּתָּכִר֑

ן א ִׁשְפָחְתָ֛ך ֵח֖ אֶמר ִּתְמָצ֧ ֹ֕ ְלְּת ֵמִעּֽמֹו׃ ַוּת ר ָׁשַא֖ ְך ֲאֶׁש֥ ָלֵת֔ ל יִֵּת֙ן ֶאת־ֵׁש֣ י ְלָׁש֑לֹום ֵואֹלֵקי יְִׂשָרֵא֗ אֶמר ְלִכ֣ ֹ֖ ְרִּתי ַעד־ֵהּֽנָה׃ ַוַּיַ֧ען ֵעִל֛י ַוּי י ִּדַּב֥ י ְוַכְעִס֖ ב ִׂשיִח֛ ֹ֥  ַּבת־ְּבִלָּיַ֑על ִּכֽי־ֵמר
ָה ָתה ַוֵּיַ֤דע ֶאְלָקנָ֙ה ֶאת־ַחָּנ֣ה ִאְׁשּ֔תֹו ַוּֽיִזְְּכֶר֖ ם ָהָרָמ֑ אּו ֶאל־ֵּביָת֖ ֹ֥ בּו ַוּיָב ֶקר ַוִּיְֽׁשַּתֲחוּ֙ו ִלְפֵנ֣י ה’ ַוּיָֻׁש֛ ֹ֗ מּו ַבּב ּה ֽעֹוד׃ ַוּיְַׁשִּכ֣ ל ּוָפֶנ֥יָה ֹלא־ָהיּו־ָל֖ ה ְלַדְרָּכּ֙ה ַוּתֹאַכ֔ ֶלְך ָהִאָּׁש֤  ְּבֵעיֶנ֑יָך ַוֵּת֨

י ֵמה’ ְׁשִאְלִּתֽיו׃ ל ִּכ֥ א ֶאת־ְׁשמֹ֙ו ְׁשמּוֵא֔ ן ַוִּתְקָר֤ ֶלד ֵּב֑ ַהר ַחָּנ֖ה ַוֵּת֣ ים ַוַּת֥ ה’׃ ַויְִה֙י ִלְתֻק֣פֹות ַהּיִָמ֔

9 Hannah arose after eating in Shilo, and after drinking, when the tense family meal had ended. And Eli the priest 
was sitting on the chair near the doorpost of the Sanctuary of the Lord. 10 Hannah went inside [the Sanctuary] 
as she was embittered, hurt, and forlorn, Ho, and was weeping. 11 She vowed, saying: Lord of hosts, if You see 
the suffering of Your maidservant, and you remember me and not forget Your maidservant, and You give Your 
maidservant substantial offspring, a worthy, strong child, then I will give him to the Lord all the days of his life, and 
a razor will not come upon his head. 

12 And it was as she was praying extensively before the Lord, Eli was watching her mouth. 13 Hannah, she was 
speaking quietly in her heart; only her lips were moving, but her voice was not heard; and Eli therefore thought 
her to be drunk. 14 Eli said to her: Until when will you become drunk and act in an intoxicated manner? And if you 
are already drunk, remove the influence of your wine from yourself. It is unfitting to be drunk anywhere, certainly not 
in the house of God. 15 Hannah answered and said: No, my lord, you mistake me. I am an embittered woman; I did 
not drink wine or intoxicating drink at all, but instead I poured out my soul before the Lord. 16 Do not deem your 
maidservant to be a wicked woman who came drunk to the Tabernacle, for it is due to the extent of my grievance, 
the bitterness of my soul, and my anger that I have spoken at great length until now. 

17 When Eli heard her answer given in an entirely sober manner, he regretted his accusation. Eli answered and said: 
Go in peace. Eli immediately added words of encouragement for the future. And may the God of Israel grant your 
request that you requested of Him. I do not know what you requested, but I bless you that God should give you 
your wish. 18 She said: May your maidservant find favor in your eyes. May your words come to pass. The woman 
went on her way, and she ate as usual, and her face was no longer downcast as it was. Now she had renewed 
confidence and hope. 

19 They, the whole family, arose early in the morning, and prostrated themselves before the Lord upon their 
departure from the Tabernacle, and they returned, and came to their house to Rama. Elkana was intimate with 
Hannah his wife and on this occasion the Lord remembered her. 20 It was with the passage of the seasons, when 
another year had passed, that Hannah conceived and bore a son; she called his name Samuel [Shemuel], for she 
explained: I requested him [she’iltiv] from the Lord.
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o Ask:

1.  What surprises you about Hannah’s prayer? What are some words you would use to characterize her prayer?
2.  What is Hannah’s state of mind during this prayer? What are the actions Hannah takes in this prayer?
3.  Even after Hannah explains what she was doing, why is Eli still surprised by her manner of prayer?  
4.  Hannah explains that her child’s name is from the phrase “I requested him from the Lord”. Does that  

surprise you in any way? According to that explanation, who is she giving credit to for her son’s existence? 

Given Eli’s reaction to Hannah’s way of praying, we can see that her prayer is unconventional — both in the way she 
prays and the words she uses. Hannah’s words are forceful, and her emotions charge the conversation with God and 
the interaction with Eli. She is bringing her grievances and giving them directly to God in anger, and Eli is completely 
surprised by this method and attitude. 

Part Two: Hurling Words at God (20 minutes)

Can emotions be transmitted in a prayer? Can a human even dare to be angry at God?  How can Hannah’s manner of 
praying be one that the Talmud would want us to learn from? Let us see what other commentators have made of this 
remarkable situation.

In Text #3 we return to the Talmud. Texts #4 and #5 are from Rabbi Yehiel E. Poupko, Judaic Scholar at the Jewish 
Federation of Metropolitan Chicago.

o Ask participants to read and discuss Texts #3, #4 and #5  in chavruta, and discuss the questions that follow. 

Chavruta is partnered learning. Learning with a friend or two allows you to share ideas and insights with one another as 
you read and discuss texts together. 

Text #3: Babylonian Talmud Berakhot 31b. English translation [bold text] and commentary [plain text] by 
Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

.

 194 Perek V . 32a  

Having explained the unusual expression, “in her heart,” the Gemara 
cites what Rabbi Elazar said regarding another uncommon usage 
that appears regarding anna: anna hurled words toward Heaven, 
which is to say, she spoke brazenly against God. As it is said: “And 
she prayed unto the Lord,” which connotes that she hurled words 
toward Heaven. 

And regarding hurling words toward Heaven, Rabbi Elazar said that 
even Eliyahu hurled words toward Heaven in his prayer at Mount Car-
mel, as it is said: “Hear me, Lord, hear me, that this people will know 
that You, Lord, are God, for You have turned their hearts around” 
(Melakhim � : ), as if to claim that God had caused Israel to sin. 
Therefore, Rabbi Shmuel bar Rabbi Yitzĥak said: From where do we 
know that the Holy One, Blessed be He, conceded to Eliyahu that he 
was correct? 

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

Similarly, Rabbi ama son of Rabbi anina said: Were it not for 
these following three verses, the feet of the enemies of Israel (a eu-
phemism for Israel itself) would have slipped, for were it not for what 
was written, Israel would be unable to withstand God’s judgment.

One is the verse just mentioned in which it is written: “Those whom 
I have dealt in wickedness.” And one is the verse in which it is written: 

“Behold, like clay in the potter’s hand, so are you in My hand, house 
of Israel” (Yirmiyahu : ). And one is the verse in which it is written: 

“And I will give you a new heart and a new spirit I will place within you, 
and I will remove the heart of stone from your esh and I will give 
you a heart of esh” (Yeĥezkel : ). From these three verses we learn 
that God influences one’s decisions, and one is therefore not fully re-
sponsible for his actions.

Rav Pappa said that we find clearer proof here in the verse: “And I will 
place My spirit within you and I will cause you to walk in My statutes, 
and you will observe My decrees and do them” (Yeĥezkel : ). 

Rabbi Elazar went on and said: Even Moshe hurled words toward 
Heaven, as it is said in the verse following the sin of those who com-
plained in the desert: “And Moshe prayed to the Lord and the fire 
subsided” (Bemidbar : ), and a midrash on this verse states: Do not 
read “to – el – the Lord,” but rather “upon – al – the Lord,” which in-
dicates that he hurled his words.N1

The Gemara explains the reason behind switching the letters alef and 
ayin that serves as the basis for this teaching: For in many midrashim, 
the Sages of the beit midrash of Rabbi Eliezer ben Yaakov would read 
the letter alef as ayin and ayin as alef interchangeably.L1

The Sages of the beit midrash of Rabbi Yannai, however, say that we 
find Scriptural proof that Moshe hurled words toward Heaven from 
here in Moshe’s rebuke at the beginning of the book of Devarim: “And 
Di Zahav” (Devarim : ); since there is no known place by that name it 
must be a veiled hint to something else. 

We must clarify: What is the verse “and Di Zahav” about? The Sages 
of the beit midrash of Rabbi YannaiB1 said that so said Moshe before 
the Holy One, Blessed be He, to atone for Israel after the sin of the 
golden calf: Master of the Universe, because of the gold and silver 
that you gave Israel during the exodus from Egypt until they said 

“enough” – dai; this wealth is what caused Israel to make the golden 
calf!

י ַלּפֵ ּכְ ָבִרים ּדְ ֵהִטיָחה ה ַחּנָ ֶאְלָעָזר י ַרּבִ ְוָאַמר
ד ְמַלּמֵ ה׳ ַעל ל ּלֵ ְתּפַ ַוּתִ ֶנֱאַמר ׁשֶ ַמְעָלה

י ַרּבִ וָאַמר ַמְעָלה י ַלּפֵ ּכְ ָבִרים ּדְ ֵהִטיָחה ׁשֶ
ַמְעָלה י ַלּפֵ ּכְ ָבִרים ּדְ ֵהִטיח טוֵאִלָּיהּו ֶאְלָעָזר
ית ֲאחַֹרּנִ ם ִלּבָ ֶאת ֲהִסּבָֹת ה ְוַאּתָ ֶנֱאַמר ׁשֶ

ָחַזר ׁשֶ ִין ִמּנַ ִיְצָחק י ַרּבִ ר ּבַ מּוֵאל ׁשְ י ַרּבִ ָאַמר
ְלֵאִלָּיהּו לֹו ְוהֹוָדה הּוא רּוְך ּבָ דֹוׁש ַהּקָ
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ֲהֵרעִֹתי ר ַוֲאׁשֶ ְכִתיב ּדִ

לֹׁש ׁשָ ִאְלָמֵלא ֲחִניָנא י ַרּבִ ּבְ ָחָמא י ַרּבִ ָאַמר
ל ׁשֶ ַרְגֵליֶהם ִנְתמֹוְטטּו לּו ַהּלָ ִמְקָראֹות

ָרֵאל ִיׂשְ ׂשֹוְנֵאי

ְכִתיב ּדִ ְוַחד ֲהֵרעִֹתי ר ַוֲאׁשֶ ְכִתיב ּדִ ַחד
ית ּבֵ ָיִדי ּבְ ם ַאּתֶ ן ּכֵ ַהּיֹוֵצר ַיד ּבְ ַכחֶֹמר ה ִהּנֵ
ֵלב ֶאת ַוֲהִסרִֹתי ְכִתיב ּדִ ְוַחד ָרֵאל ִיׂשְ

ר ׂשָ ּבָ ֵלב ָלֶכם י ְוָנַתּתִ ְרֶכם ׂשָ ִמּבְ ָהֶאֶבן

ן ֶאּתֵ רּוִחי ְוֶאת ֵמָהָכא ָאַמר א ּפָ ּפַ ַרב
ֵלכּו ּתֵ י ֻחּקַ ּבְ ר ֲאׁשֶ ֵאת יִתי ְוָעׂשִ ֶכם ִקְרּבְ ּבְ

י ַלּפֵ ּכְ ָבִרים ּדְ יח ִהּטִ ה מׁשֶ ֶאְלָעָזר י ַרּבִ ְוָאַמר
ַאל ה׳ ֶאל ה מׁשֶ ל ּלֵ ַוִּיְתּפַ ֶנֱאַמר ׁשֶ ַמְעָלה

ה׳ ַעל א ֶאּלָ ה׳ ֶאל ְקִרי ּתִ

ן ְלַאְלִפי קֹוִרין ַיֲעקֹב ן ּבֶ ֱאִליֶעֶזר י ַרּבִ ֵבי ּדְ ן ּכֵ ׁשֶ
ן ַאְלִפי ן ּוְלַעְייִני ן ַעְייִני

ָזָהב ְוִדי ֵמָהָכא ָאְמִרי אי ַיּנַ י ַרּבִ ֵבי ּדְ

ְך ּכָ אי ַיּנַ י ַרּבִ ֵבי ּדְ ָאְמִרי ָזָהב ְוִדי ַמאי
ִרּבֹונֹו הּוא רּוְך ּבָ דֹוׁש ַהּקָ ִלְפֵני ה מׁשֶ ָאַמר
ְעּתָ ּפַ ִהׁשְ ׁשֶ ְוָזָהב ֶסף ּכֶ ִביל ׁשְ ּבִ עֹוָלם ל ׁשֶ

ַרם ּגָ הּוא י ּדַ ָאְמרּו ׁשֶ ַעד ָרֵאל ְלִיׂשְ ָלֶהם
ָהֵעֶגל ֶאת ָעׂשּו ׁשֶ

n1From here we learn that when a drunk per-
son prays it is as if he engaged in idol wor-
ship – זרה עבודה עובד כאלו שמתפלל לשכור  :מכאן
Drunkenness confuses one’s mind, and a drunk 
person who stands in prayer will likely imagine 
falsities in his conception of the Divine. This is 
the foundation of idolatry (Rashba).

NOTES

l1Plaster – ר ַלְסּתֵ  The source of this word is :ּפְ
Greek {GREEK}, meaning design, creating a form, 
and in this context: false.

LANGUAGE

b1Sotah –  A woman suspected by her :סֹוָטה
husband of having been unfaithful. The Torah 
describes the procedure governing such a wom-
an (Bemidbar 5:11–31): First, her husband warns 
her in the presence of witnesses against her be-
ing alone with a specific man about whom he 
is suspicious. If she disobeys this warning and 
is observed alone with that man (even though 
there is no concrete evidence that she actually 
committed adultery), she and her husband can 
no longer live together as man and wife until 
she has undergone the following test to deter-
mine whether she has committed adultery. The 
woman (accompanied by her husband and two 
scholars) is taken to the Temple in Jerusalem 
and forced by the priests to stand in a public 
place while holding the special meal-offering 
she is required to bring. There she is again ques-
tioned about her behavior. If she continues to 
protest her fidelity and takes an oath to that ef-
fect, a scroll is brought and the curses of the so-
tah mentioned in the Torah passage cited above 
are written on it. If she does not admit that she 
has committed adultery, the scroll is submerged 
in a clay vessel filled with water taken from the 
Temple basin and some earth from the floor of 
the Temple, and the scroll’s writing is dissolved 
in the water. She is then forced to drink that 
water. If the husband’s allegation is true, in the 
words of the Torah, “her belly shall swell and 
her thigh shall fall away” (Bemidbar 5:27), until 
ultimately she will die from the water’s curse. If 
she is innocent, the water will bring her blessing 
and she is permitted to resume normal marital 
relations with her husband.

BACKGROUND

 194 Perek V . 32a  

Having explained the unusual expression, “in her heart,” the Gemara 
cites what Rabbi Elazar said regarding another uncommon usage 
that appears regarding anna: anna hurled words toward Heaven, 
which is to say, she spoke brazenly against God. As it is said: “And 
she prayed unto the Lord,” which connotes that she hurled words 
toward Heaven. 

And regarding hurling words toward Heaven, Rabbi Elazar said that 
even Eliyahu hurled words toward Heaven in his prayer at Mount Car-
mel, as it is said: “Hear me, Lord, hear me, that this people will know 
that You, Lord, are God, for You have turned their hearts around” 
(Melakhim � : ), as if to claim that God had caused Israel to sin. 
Therefore, Rabbi Shmuel bar Rabbi Yitzĥak said: From where do we 
know that the Holy One, Blessed be He, conceded to Eliyahu that he 
was correct? 

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

Similarly, Rabbi ama son of Rabbi anina said: Were it not for 
these following three verses, the feet of the enemies of Israel (a eu-
phemism for Israel itself) would have slipped, for were it not for what 
was written, Israel would be unable to withstand God’s judgment.

One is the verse just mentioned in which it is written: “Those whom 
I have dealt in wickedness.” And one is the verse in which it is written: 

“Behold, like clay in the potter’s hand, so are you in My hand, house 
of Israel” (Yirmiyahu : ). And one is the verse in which it is written: 

“And I will give you a new heart and a new spirit I will place within you, 
and I will remove the heart of stone from your esh and I will give 
you a heart of esh” (Yeĥezkel : ). From these three verses we learn 
that God influences one’s decisions, and one is therefore not fully re-
sponsible for his actions.

Rav Pappa said that we find clearer proof here in the verse: “And I will 
place My spirit within you and I will cause you to walk in My statutes, 
and you will observe My decrees and do them” (Yeĥezkel : ). 

Rabbi Elazar went on and said: Even Moshe hurled words toward 
Heaven, as it is said in the verse following the sin of those who com-
plained in the desert: “And Moshe prayed to the Lord and the fire 
subsided” (Bemidbar : ), and a midrash on this verse states: Do not 
read “to – el – the Lord,” but rather “upon – al – the Lord,” which in-
dicates that he hurled his words.N1

The Gemara explains the reason behind switching the letters alef and 
ayin that serves as the basis for this teaching: For in many midrashim, 
the Sages of the beit midrash of Rabbi Eliezer ben Yaakov would read 
the letter alef as ayin and ayin as alef interchangeably.L1

The Sages of the beit midrash of Rabbi Yannai, however, say that we 
find Scriptural proof that Moshe hurled words toward Heaven from 
here in Moshe’s rebuke at the beginning of the book of Devarim: “And 
Di Zahav” (Devarim : ); since there is no known place by that name it 
must be a veiled hint to something else. 

We must clarify: What is the verse “and Di Zahav” about? The Sages 
of the beit midrash of Rabbi YannaiB1 said that so said Moshe before 
the Holy One, Blessed be He, to atone for Israel after the sin of the 
golden calf: Master of the Universe, because of the gold and silver 
that you gave Israel during the exodus from Egypt until they said 

“enough” – dai; this wealth is what caused Israel to make the golden 
calf!

י ַלּפֵ ּכְ ָבִרים ּדְ ֵהִטיָחה ה ַחּנָ ֶאְלָעָזר י ַרּבִ ְוָאַמר
ד ְמַלּמֵ ה׳ ַעל ל ּלֵ ְתּפַ ַוּתִ ֶנֱאַמר ׁשֶ ַמְעָלה

י ַרּבִ וָאַמר ַמְעָלה י ַלּפֵ ּכְ ָבִרים ּדְ ֵהִטיָחה ׁשֶ
ַמְעָלה י ַלּפֵ ּכְ ָבִרים ּדְ ֵהִטיח טוֵאִלָּיהּו ֶאְלָעָזר
ית ֲאחַֹרּנִ ם ִלּבָ ֶאת ֲהִסּבָֹת ה ְוַאּתָ ֶנֱאַמר ׁשֶ

ָחַזר ׁשֶ ִין ִמּנַ ִיְצָחק י ַרּבִ ר ּבַ מּוֵאל ׁשְ י ַרּבִ ָאַמר
ְלֵאִלָּיהּו לֹו ְוהֹוָדה הּוא רּוְך ּבָ דֹוׁש ַהּקָ

Perek V
Daf 32 Amud a

ֲהֵרעִֹתי ר ַוֲאׁשֶ ְכִתיב ּדִ

לֹׁש ׁשָ ִאְלָמֵלא ֲחִניָנא י ַרּבִ ּבְ ָחָמא י ַרּבִ ָאַמר
ל ׁשֶ ַרְגֵליֶהם ִנְתמֹוְטטּו לּו ַהּלָ ִמְקָראֹות

ָרֵאל ִיׂשְ ׂשֹוְנֵאי

ְכִתיב ּדִ ְוַחד ֲהֵרעִֹתי ר ַוֲאׁשֶ ְכִתיב ּדִ ַחד
ית ּבֵ ָיִדי ּבְ ם ַאּתֶ ן ּכֵ ַהּיֹוֵצר ַיד ּבְ ַכחֶֹמר ה ִהּנֵ
ֵלב ֶאת ַוֲהִסרִֹתי ְכִתיב ּדִ ְוַחד ָרֵאל ִיׂשְ

ר ׂשָ ּבָ ֵלב ָלֶכם י ְוָנַתּתִ ְרֶכם ׂשָ ִמּבְ ָהֶאֶבן

ן ֶאּתֵ רּוִחי ְוֶאת ֵמָהָכא ָאַמר א ּפָ ּפַ ַרב
ֵלכּו ּתֵ י ֻחּקַ ּבְ ר ֲאׁשֶ ֵאת יִתי ְוָעׂשִ ֶכם ִקְרּבְ ּבְ

י ַלּפֵ ּכְ ָבִרים ּדְ יח ִהּטִ ה מׁשֶ ֶאְלָעָזר י ַרּבִ ְוָאַמר
ַאל ה׳ ֶאל ה מׁשֶ ל ּלֵ ַוִּיְתּפַ ֶנֱאַמר ׁשֶ ַמְעָלה

ה׳ ַעל א ֶאּלָ ה׳ ֶאל ְקִרי ּתִ

ן ְלַאְלִפי קֹוִרין ַיֲעקֹב ן ּבֶ ֱאִליֶעֶזר י ַרּבִ ֵבי ּדְ ן ּכֵ ׁשֶ
ן ַאְלִפי ן ּוְלַעְייִני ן ַעְייִני

ָזָהב ְוִדי ֵמָהָכא ָאְמִרי אי ַיּנַ י ַרּבִ ֵבי ּדְ

ְך ּכָ אי ַיּנַ י ַרּבִ ֵבי ּדְ ָאְמִרי ָזָהב ְוִדי ַמאי
ִרּבֹונֹו הּוא רּוְך ּבָ דֹוׁש ַהּקָ ִלְפֵני ה מׁשֶ ָאַמר
ְעּתָ ּפַ ִהׁשְ ׁשֶ ְוָזָהב ֶסף ּכֶ ִביל ׁשְ ּבִ עֹוָלם ל ׁשֶ

ַרם ּגָ הּוא י ּדַ ָאְמרּו ׁשֶ ַעד ָרֵאל ְלִיׂשְ ָלֶהם
ָהֵעֶגל ֶאת ָעׂשּו ׁשֶ

n1From here we learn that when a drunk per-
son prays it is as if he engaged in idol wor-
ship – זרה עבודה עובד כאלו שמתפלל לשכור  :מכאן
Drunkenness confuses one’s mind, and a drunk 
person who stands in prayer will likely imagine 
falsities in his conception of the Divine. This is 
the foundation of idolatry (Rashba).

NOTES

l1Plaster – ר ַלְסּתֵ  The source of this word is :ּפְ
Greek {GREEK}, meaning design, creating a form, 
and in this context: false.

LANGUAGE

b1Sotah –  A woman suspected by her :סֹוָטה
husband of having been unfaithful. The Torah 
describes the procedure governing such a wom-
an (Bemidbar 5:11–31): First, her husband warns 
her in the presence of witnesses against her be-
ing alone with a specific man about whom he 
is suspicious. If she disobeys this warning and 
is observed alone with that man (even though 
there is no concrete evidence that she actually 
committed adultery), she and her husband can 
no longer live together as man and wife until 
she has undergone the following test to deter-
mine whether she has committed adultery. The 
woman (accompanied by her husband and two 
scholars) is taken to the Temple in Jerusalem 
and forced by the priests to stand in a public 
place while holding the special meal-offering 
she is required to bring. There she is again ques-
tioned about her behavior. If she continues to 
protest her fidelity and takes an oath to that ef-
fect, a scroll is brought and the curses of the so-
tah mentioned in the Torah passage cited above 
are written on it. If she does not admit that she 
has committed adultery, the scroll is submerged 
in a clay vessel filled with water taken from the 
Temple basin and some earth from the floor of 
the Temple, and the scroll’s writing is dissolved 
in the water. She is then forced to drink that 
water. If the husband’s allegation is true, in the 
words of the Torah, “her belly shall swell and 
her thigh shall fall away” (Bemidbar 5:27), until 
ultimately she will die from the water’s curse. If 
she is innocent, the water will bring her blessing 
and she is permitted to resume normal marital 
relations with her husband.

BACKGROUND

      
Text #4: Rabbi Yehiel E. Poupko. “Personality and Prayer.” Chana: A Life in Prayer,  
p. 48-49. Arthur Kurzweil Books, 2017.

Heti’akh, “hurling!”! Imagine that —  a pious Jew hurling words at God! Rabbi Eleazar bases his statement on the 
use of the preposition al, “upon,” rather than el, “to.” His description of Chana in prayer is supported by the verb “to 
pray”, le-hitpaleyl, whose root is pll. This is a complex and difficult word. Its various uses and contexts have shaped 
its meanings and functions. While “prayer” may be the only available word for translating the Hebrew word tefila, it is 
tepid and weak, decidedly inadequate...Prayer implies speech that moves in only one direction, from the petitioner to 
the one in power...Tefila takes place in and for the relationship between God and person. Tefila is the relationship.

37THE GLOBAL DAY OF JEWISH LEARNING                                               November 17, 2019     www.theglobalday.org       



38

Title

Text #5: Rabbi Yehiel E. Poupko. “Bargain, Contract, and Purchase.” Chana: A Life in 
Prayer, p. 67. Arthur Kurzweil Books, 2017.

Chana confronts God. At first we can only imagine what she says. Initially, the text does not present the content 
of her tefila. Possibly it is just despair. We know that she is direct with God in her bitterness. Only after she pours 
forth her desolation to God does she turn to Him with something other than the appeal of the petitioner. She 
presents her prayer request in a manner not often seen in TaNaKh. She does not merely seek something from God. 
Rather, in exchange for a request granted, she offers God something in return: if you give me, I will give you. This 
kind of prayer expresses both judgment and intercession. As she seeks something from God, Chana judges her 
circumstance and concludes, like others in TaNaKh, that her situation is unjust. 

o Ask:

1.  Do these commentaries change how you interpret Hannah’s emotional state? How or why?
2.  We read that Hannah hurls words at God. What does it mean to speak to God in anger?  

What are the sages saying in this text about how we approach God with our words? 
3.  Do you believe it is presumptuous to “hurl words” or negotiate with God during prayer?  

Are you surprised that the Sages have not condemned Hannah for her chutzpah?
4.  Does seeing tefila as “the relationship” change your understanding of prayer at all? If it is a relationship, 

 can prayer be a “quid pro quo” exchange or a negotiation with God?  Why or why not? 

The Talmud does not shy away from the notion that prayer is something “in the heart”, and that it is full of emotion. The 
Talmud says that Hannah “hurls” her words at God, highlighting the emotional stress that she feels, connecting her 
urge to pray to the need to unburden her heart. According to Rabbi Poupko, that is the essence of prayer. To say that 
tefila is simply prayer is not enough. Tefila is the relationship, not only the words that are said in a prayer. 

What, then, can Hannah’s prayer teach us about the way we pray today? 

Conclusion (20 minutes)

Let’s read from two essays about prayer by contemporary commentators. The first is from Rabbi Abraham Joshua  
Heschel (1907–1972), a Polish-born philosopher, author, teacher and civil rights activist in America. The next is from 
Rabbi Adin Even-Israel Steinsaltz. One of the leading scholars of this century, Rabbi Steinsaltz is best known for his 
commentaries on the Bible and Talmud, and for his work on Jewish mysticism.

o Read text #6 and #7 aloud. 

Text #6: Rabbi Abraham Joshua Heschel. “On Prayer,” 1969.

Prayer is meaningless unless it is subversive, unless it seeks to overthrow and to ruin the pyramids of callousness, 
hatred, opportunism, falsehood. The liturgical movement must become a revolutionary movement, seeking to 
overthrow the forces that continue to destroy the promise, the hope, and the vision.
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Text #7: Rabbi Adin Even-Israel Steinsaltz. “A Personal Relationship with God,” 2010.

...No matter whether we acknowledge it or not, each of us has a personal relationship with God. My relationship 
is always personal and private; precisely because He is so infinite and unlimited, He relates personally and 
specifically to me. It always is a one-to-one relationship, when I am by myself as well as when I am in a crowd; 
somehow we are always alone together.

That is why prayer, no matter the form, is so important. Prayer is always a conversation with God. It is the way 
we relate feelings, fears or aspirations, or make requests. There is also prayer for one’s community, for one’s own 
nation or for the world as a whole. And prayer can also be a different sort of conversation: an urge to say thank 
you, to say: how good it is that You are there...

More than that — we can appeal. Human beings have the right (perhaps also the duty) to converse with God, to 
ask things from Him and also to complain to Him, to claim: “You’re not right.” It is the same right that a child has to 
cry and to say, “Why do other kids get more?” A human being is entitled to complain. God wants us to be honest 
with Him. But still and all, He cannot be judged.

o Ask:

1. Rabbi Heschel says prayer is a subversive act. Do you agree or disagree? Why?
2.  Rabbi Steinsaltz says that prayer is always a conversation. What do you think that means? How might that 

affect the way you pray? 

Rabbi Heschel and Rabbi Steinsaltz, like the prayer of Hannah, challenge us to understand prayer as more than saying 
“Can I have this please?” Prayer is thoughtful; it is work of the heart, a relationship, a revolution, a conversation, and 
more. Hannah is not afraid to bring her full self to God. She is willing to hurl her words at God to show what is in her 
heart, and in those words show the active nature of her relationship with God. Hannah is a model of Jewish prayer 
precisely because she demanded what she needed and brought her whole self into the experience, not despite it. 

o Reflect with your chavruta partner: 

1.  What do you gain when you view prayer as “work of the heart”? How might this affect the way you experience 
private, spontaneous prayer? How might it change the way you approach prescribed or public prayers?

2.  What does it mean to be “real” in prayer? What is difficult about bringing our whole selves into prayer? What is 
empowering about it?

3.  Is there anything you’ve learned from Hannah about how the words we use in prayer affect how we engage the 
Divine? Is there anything from today’s learning that you might take into your next experience of prayer?
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Introduction

Text #1: Babylonian Talmud Berakhot 31a. English translation [bold text] and commentary [plain text] by 
Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

.
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Rav Hamnuna said: How many great halakhot are there to learn 
from these verses from anna’s prayer. For so it says: “And anna 
spoke in her heart, only her lips moved and her voice could not be 
heard, so Eli thought her to be drunk.” (Shmuel � : ). The Gemara 
specifies: From this verse, “And anna spoke in her heart” we 
learn that one who prays must direct his heart in his prayer. And 
from this verse, “Only her lips moved,” we learn that one who 
prays must articulate his words with his lips, not only with his 
heart.H10 And from this verse, “And her voice could not be heard” 
we learn that it is forbidden to raise one’s voice in prayer for the 
Amida prayer must be said silently. And from this verse, “So Eli 
thought her to be drunk,” we learn that a drunken person is pro-
hibited from prayer, which is why he rebuked her.H11

On the subject of Eli’s rebuke of anna – as it is said, “And Eli said 
to her: How long will you remain drunk? Remove your wine from 
yourself!” (Shmuel � : ) – Rabbi Elazar said: From this verse we 
learn that one who sees in his fellow

something he believes to be inappropriate, he must reprimand 
him for it.H1 “And anna answered and she said no, my master, I 
am a woman of sorrowful spirit, and I have drunk neither wine nor 
liquor, but I pour out my soul before the Lord” (Shmuel � : ). 

Regarding the words, “No, my master,” Ulla said – and some say 
that Rabbi Yose son of Rabbi anina said – that she said to him, 
hinting: With regard to this, you are not a master, and the holy 
spirit does not rest upon you, for you suspect me of this which is 
not true. 

Some say another version, that she said to him in a questioning 
manner: Are you not a master? Are not the Shekhina – Divine 
Presence – and holy spirit with you? For you judged me to be 
guilty, and you did not judge me to be innocent. Do you not know 
that I am a woman of sorrowful spirit?

Regarding anna’s explanation that “I have drunk neither wine 
nor liquor,” Rabbi ElazarP1 said: From here we learn that one who 
is wrongly suspected of something cannot be satisfied simply with 
the personal knowledge of his innocence, but must make it known 
that he is innocent and clear himself of suspicion. 

“Do not take your maidservant as a bat beliya’al – “wicked wom-
an” – for out of the abundance of my complaint and anger have I 
spoken until now” (Shmuel � : ). Regarding the challenging ex-
pression bat beliya’al, Rabbi Elazar said: From here we learn that 
when a drunk person prays it is as if he engaged in idol worship,N1 
for anna, who is suspected of praying while drunk defends herself 
and says here “Do not take your maidservant as a bat beliya’al,” and 
it says there regarding a city that has been lured into idol worship: 

“Benei beliya’al – ” wicked people “ – have gone out from your 
midst and have lured the inhabitants of their city, saying let us go 
and serve other gods which we have not known” (Devarim : ). 

From the comparison of these two verses we ascertain that just as 
there – in the case of a city lured into idol worship – beliya’al indi-
cates one who engages in idol worship, so too here – in the case of 
one who prays while drunk – beliya’al indicates one who engages in 
idol worship.

ְבְרָווָתא ּגַ ִהְלְכָתא ה ּמָ ּכַ ַהְמנּוָנא ַרב ָאַמר
ה ְוַחּנָ ה ַחּנָ ּדְ ְקָרֵאי ֵמָהֵני ַמע ְלִמׁשְ א ִאיּכָ
ל ּלֵ ְתּפַ ַלּמִ אן ִמּכָ ּה ִלּבָ ַעל ֶרת ְמַדּבֶ ִהיא

ָנעֹות ָפֶתיָה ׂשְ ַרק ִלּבֹו ין ְּיַכּוֵ ׁשֶ ָצִריְך
ְוקֹוָלּה ָפָתיו ׂשְ ּבִ ַּיְחּתֹוְך ׁשֶ ל ּלֵ ְתּפַ ַלּמִ אן ִמּכָ
קֹולֹו יּה ְלַהְגּבִ ָאסּור ׁשֶ אן ִמּכָ ֵמע ָ ִיּשׁ לֹא
אן ִמּכָ ּכָֹרה ְלׁשִ ֵעִלי ֶבָה ַוַּיְחׁשְ תֹו ְתִפּלָ ּבִ

ל ּלֵ ְלִהְתּפַ ָאסּור ּכֹור ִ ּשׁ ׁשֶ

וגו׳ ִרין ּכָ ּתַ ׁשְ ּתִ ָמַתי ַעד ֵעִלי ֵאֶליָה ַוּיֹאֶמר
ֲחֵברֹו ּבַ ָלרֹוֶאה אן ִמּכָ ֶאְלָעָזר י ַרּבִ ָאַמר

Perek V
Daf 31 Amud b

ה ַחּנָ ַען ַוּתַ ְלהֹוִכיחֹו ָצִריְך ָהגּון ֵאינֹו ׁשֶ ָבר ּדָ
ֲאדֹוִני לֹא ַוּתֹאֶמר

ֲחִניָנא י ַרּבִ ּבְ יֹוִסי י ַרּבִ ְוִאיֵתיָמא א עּוּלָ ָאַמר
ְולֹא ֶזה ָדָבר ּבְ ה ַאּתָ ָאדֹון לֹא ֵליּה ָאְמָרה
ֵדִני חֹוׁשְ ה ַאּתָ ׁשֶ ָעֶליָך ׁשֹוָרה ַהּקֹוֶדׁש רּוח

ֶזה ְבָדָבר

ָאדֹון לֹא ֵליּה ָאְמָרה ָהִכי ָאְמִרי ּדְ א ִאיּכָ
ְך ּבָ ּגַ ַהּקֹוֶדׁש ְורּוח ִכיָנה ׁשְ א ִאיּכָ ָלאו ה ַאּתָ

ִמי ְזכּות ְלַכף ִני ּתַ ּנְ ּדַ ְולֹא חֹוָבה ְלַכף ִני ְנּתַ ּדַ ׁשֶ
ָאנֹוִכי רּוח ת ְקׁשַ ה ָ ִאּשׁ ּדְ ָיְדַעת ָלא

ֶאְלָעָזר י ַרּבִ ָאַמר ִתיִתי ׁשָ לֹא ָכר ְוׁשֵ ְוַיִין
ִריְך ּצָ ׁשֶ ּבֹו ֵאין ׁשֶ ָדָבר ּבְ ד ְחׁשָ ַלּנֶ אן ִמּכָ

ְלהֹוִדיעֹו

ִלָיַעל ּבְ ת ּבַ ִלְפֵני ֲאָמֶתָך ֶאת ן ּתֵ ּתִ ַאל
ל ּלֵ ְתּפַ ּמִ ׁשֶ ּכֹור ְלׁשִ אן ִמּכָ ֶאְלָעָזר י ַרּבִ ָאַמר
ִלְפֵני ָהָכא ִתיב ּכְ ָזָרה ֲעבֹוָדה עֹוֵבד ִאיּלּו ּכְ
ֵני ּבְ ים ֲאָנׁשִ ָיְצאּו ָהָתם ּוְכִתיב ִלָּיַעל ּבְ ת ּבַ

ָך ְרּבֶ ִמּקִ ְבִלַּיַעל

ֲעבֹוָדה אן ּכָ ַאף ָזָרה ֲעבֹוָדה ָהָלן ּלְ ַמה
ָזָרה

h10One who prays must articulate with his lips –
ָפָתיו ׂשְ ּבִ ַּיְחּתֹוְך ׁשֶ ל ּלֵ ְתּפַ ַלּמִ אן  One may not merely :ִמּכָ
pray in his heart, but must mouth his words. However, 
one should not pray out loud unless he is alone and 
cannot otherwise concentrate on his prayer. When 
with a congregation, one should pray in such a way 
that his voice is not heard by anyone else and does 
not interfere with anyone else’s prayer. (Rambam 
Sefer Avoda, Hilkhot Me’ila 5:9; Shulĥan Arukh, Oraĥ 
Ĥayyim 101:2).

h11A drunken person is prohibited from prayer –
להתפלל אסור ששכור  One who drank a revi’it :מכאן
(quarter of a log) of wine may not pray until he be-
comes sober. One who drank more than a revi’it and 
has already prayed – if he is capable of speaking 
before the King, his prayer is valid, but if he is not 
capable of speaking before the King his prayer is 
a disgrace and he must repeat it when he is sober. 
There are various levels of intoxication, defined else-
where in the Talmud. (Rambam Sefer Avoda, Hilkhot 
Me’ila 4:17; Shulĥan Arukh, Oraĥ Ĥayyim 99:1).

HALAKHA

h1From this we learn that one who sees some-
thing inappropriate in his fellow, he must repri-
mand him – צריך הגון שאינו דבר בחברו לרואה מכאן
 If one sees that his friend has sinned or :להוכיחו
has followed an inappropriate path, it is a mitzva to 
encourage him to repent and to show him that his 
actions will lead him to transgression, even if he did 
not explicitly violate a Biblical prohibition. (Rambam 
Sefer HaMada, Hilkhot De’ot 6:7).

HALAKHA

p1Rabbi Elazar – ֶאְלָעָזר  In the Talmud, citations of :ַר׳
Rabbi Elazar with no patronymic refer to Rabbi Elazar 
ben Pedat, an amora of the second generation. He 
was born in Babylonia and immigrated to the Land 
of Israel and came to inherit the position of Rabbi 
Yoĥanan as the head of the Yeshiva in Tiberias. In 
Babylonia he was a student of both Rav and Shmuel. 
His teacher in the Land of Israel was Rabbi Ĥanina bar 
Ĥama. He also studied with Rabbi Oshaya, but his 
main teacher was Rabbi Yoĥanan, and, in time, he 
came to be considered his colleague. The connection 
between Rabbi Yoĥanan and Rabbi Elazar was so 
close that at times the Gemara brings a challenge 
from one upon the other with the assumption that 
their opinions must certainly not be contradictory. 

He admired Rabbi Yoĥanan despite that initially, 
because of his Babylonian customs, he complained 
about him. Over time, however, their relationship 
grew and ultimately Rabbi Yoĥanan said of him: “I 
saw the son of Pedat sitting and expounding like 
Moshe from the mouth of the Mighty One.” Many 
Sages transmit teachings in his name, especially 
Rabbi Abbahu. He was poor for most of his life, and 
only in his final years did his situation improve, and 

PERSONALITIES

n1From here we learn that when a drunk person 
prays it is as if he engaged in idol worship – מכאן
זרה עבודה עובד כאלו שמתפלל  Drunkenness :לשכור
confuses one’s mind, and a drunk person who stands 
in prayer will likely imagine falsities in his concep-
tion of the Divine. This is the foundation of idolatry 
(Rashba).

NOTES

Part One: Hannah Prays

Text #2: 1 Samuel 1:9-20. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Nevi’im, Koren Publishers Jerusalem.

ר ה’ ֶדר ַוּתֹאַמ֗ ר נֶ֜ ֹ֨ ה ִתְבֶּכֽה׃ ַוִּתּד ֹ֥ ַרת ָנֶ֑פׁש ַוִּתְתַּפֵּל֥ל ַעל־ה’ ּוָבכ יא ָמ֣ א ַעל־ְמזּוַז֖ת ֵהיַכ֥ל ה’׃ ְוִה֖ ן יֵֹׁש֙ב ַעל־ַהִּכֵּס֔ י ַהּכֵֹה֗ ה ְוֵעִל֣ ֹ֑ י ָׁשת י ָאְכָל֥ה ְבִׁשֹ֖לה ְוַאֲחֵר֣ ה ַאֲחֵר֛ ָקם ַחּנָ֔  ַוָּת֣
י ה ֹלא־יֲַעֶל֥ה ַעל־רֹאֽׁשֹו׃ ְוָהיָ֙ה ִּכ֣ יו ּומֹוָר֖ י ַחּיָ֔ יו ַלֽה’ ָּכל־יְֵמ֣ ים ּונְַתִּת֤ ה ַלֲאָמְתָ֖ך ֶזַ֣רע ֲאנִָׁש֑ ָך ְונַָתָּת֥ ח ֶאת־ֲאָמֶת֔ נִ֙י ְוֹֽלא־ִתְׁשַּכ֣ ָך ּוזְַכְרַּת֙ ה ׀ ָּבֳעִנ֣י ֲאָמֶת֗ ה ִתְרֶא֣ ֹ֥  ְצָב֜אֹות ִאם־ָרא
י י ַעד־ָמַת֖ אֶמר ֵאֶל֙יָה֙ ֵעִל֔ ֹ֤ ה׃ ַוּי י ְלִׁשּכָֹרֽ ָה ֵעִל֖ ַע ַוּיְַחְׁשֶב֥ ּה ֹ֣לא יִָּׁשֵמ֑ יָה ּנָ֔עֹות ְוקֹוָל֖ ק ְׂשָפֶת֣ ּה ַר֚ ֶרת ַעל־ִלָּב֔ יא ְמַדֶּב֣ ה ִה֚ ר ֶאת־ִּפֽיָה׃ ְוַחּנָ֗ י ׁשֵֹמ֥ ל ִלְפֵנ֣י ה’ ְוֵעִל֖ ה ְלִהְתַּפֵּל֖  ִהְרְּבָת֔
י ְתָ֔ך ִלְפֵנ֖ י ִלְפֵנ֥י ה’׃ ַאל־ִּתֵּת֙ן ֶאת־ֲאָמ֣ ְך ֶאת־נְַפִׁש֖ ֹ֥ יִתי ָוֶאְׁשּפ ר ֹ֣לא ָׁשִת֑ ִכי ְוַי֥יִן ְוֵׁשָכ֖ ֹ֔ ה ְקַׁשת־֙רּוַח֙ ָאנ י ִאָּׁש֤ אֶמ֙ר ֹ֣לא ֲאדֹנִ֔ ֹ֙ ַען ַחָּנ֤ה ַוּת יִרי ֶאת־יֵיֵנְ֖ך ֵמָעָלֽיְִך׃ ַוַּת֨ ין ָהִס֥  ִּתְׁשַּתָּכִר֑
ן א ִׁשְפָחְתָ֛ך ֵח֖ אֶמר ִּתְמָצ֧ ֹ֕ ְלְּת ֵמִעּֽמֹו׃ ַוּת ר ָׁשַא֖ ְך ֲאֶׁש֥ ָלֵת֔ ל יִֵּת֙ן ֶאת־ֵׁש֣ י ְלָׁש֑לֹום ֵואֹלֵקי יְִׂשָרֵא֗ אֶמר ְלִכ֣ ֹ֖ ְרִּתי ַעד־ֵהּֽנָה׃ ַוַּיַ֧ען ֵעִל֛י ַוּי י ִּדַּב֥ י ְוַכְעִס֖ ב ִׂשיִח֛ ֹ֥  ַּבת־ְּבִלָּיַ֑על ִּכֽי־ֵמר
ָה ָתה ַוֵּיַ֤דע ֶאְלָקנָ֙ה ֶאת־ַחָּנ֣ה ִאְׁשּ֔תֹו ַוּֽיִזְְּכֶר֖ ם ָהָרָמ֑ אּו ֶאל־ֵּביָת֖ ֹ֥ בּו ַוּיָב ֶקר ַוִּיְֽׁשַּתֲחוּ֙ו ִלְפֵנ֣י ה’ ַוּיָֻׁש֛ ֹ֗ מּו ַבּב ּה ֽעֹוד׃ ַוּיְַׁשִּכ֣ ל ּוָפֶנ֥יָה ֹלא־ָהיּו־ָל֖ ה ְלַדְרָּכּ֙ה ַוּתֹאַכ֔ ֶלְך ָהִאָּׁש֤  ְּבֵעיֶנ֑יָך ַוֵּת֨
י ֵמה’ ְׁשִאְלִּתֽיו׃ ל ִּכ֥ א ֶאת־ְׁשמֹ֙ו ְׁשמּוֵא֔ ן ַוִּתְקָר֤ ֶלד ֵּב֑ ַהר ַחָּנ֖ה ַוֵּת֣ ים ַוַּת֥ ה’׃ ַויְִה֙י ִלְתֻק֣פֹות ַהּיִָמ֔

9 Hannah arose after eating in Shilo, and after drinking, when the tense family meal had ended. And Eli the priest 
was sitting on the chair near the doorpost of the Sanctuary of the Lord. 10 Hannah went inside [the Sanctuary] 
as she was embittered, hurt, and forlorn, Ho, and was weeping. 11 She vowed, saying: Lord of hosts, if You see 
the suffering of Your maidservant, and you remember me and not forget Your maidservant, and You give Your 
maidservant substantial offspring, a worthy, strong child, then I will give him to the Lord all the days of his life, 
and a razor will not come upon his head. 

12 And it was as she was praying extensively before the Lord, Eli was watching her mouth. 13 Hannah, she was 
speaking quietly in her heart; only her lips were moving, but her voice was not heard; and Eli therefore thought 
her to be drunk. 14 Eli said to her: Until when will you become drunk and act in an intoxicated manner? And if you 
are already drunk, remove the influence of your wine from yourself. It is unfitting to be drunk anywhere, certainly not 
in the house of God. 15 Hannah answered and said: No, my lord, you mistake me. I am an embittered woman; I 
did not drink wine or intoxicating drink at all, but instead I poured out my soul before the Lord. 16 Do not deem 
your maidservant to be a wicked woman who came drunk to the Tabernacle, for it is due to the extent of my 
grievance, the bitterness of my soul, and my anger that I have spoken at great length until now. 
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17 When Eli heard her answer given in an entirely sober manner, he regretted his accusation. Eli answered and said: Go in 
peace. Eli immediately added words of encouragement for the future. And may the God of Israel grant your request that 
you requested of Him. I do not know what you requested, but I bless you that God should give you your wish. 18 She said: 
May your maidservant find favor in your eyes. May your words come to pass. The woman went on her way, and she 
ate as usual, and her face was no longer downcast as it was. Now she had renewed confidence and hope. 

19 They, the whole family, arose early in the morning, and prostrated themselves before the Lord upon their 
departure from the Tabernacle, and they returned, and came to their house to Rama. Elkana was intimate with 
Hannah his wife and on this occasion the Lord remembered her. 20 It was with the passage of the seasons, when 
another year had passed, that Hannah conceived and bore a son; she called his name Samuel [Shemuel], for she 
explained: I requested him [she’iltiv] from the Lord.

Part Two: Hurling Words at God 

Text #3: Babylonian Talmud Berakhot 31b. English translation [bold text] and commentary [plain text] by 
Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

.
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Having explained the unusual expression, “in her heart,” the Gemara 
cites what Rabbi Elazar said regarding another uncommon usage 
that appears regarding anna: anna hurled words toward Heaven, 
which is to say, she spoke brazenly against God. As it is said: “And 
she prayed unto the Lord,” which connotes that she hurled words 
toward Heaven. 

And regarding hurling words toward Heaven, Rabbi Elazar said that 
even Eliyahu hurled words toward Heaven in his prayer at Mount Car-
mel, as it is said: “Hear me, Lord, hear me, that this people will know 
that You, Lord, are God, for You have turned their hearts around” 
(Melakhim � : ), as if to claim that God had caused Israel to sin. 
Therefore, Rabbi Shmuel bar Rabbi Yitzĥak said: From where do we 
know that the Holy One, Blessed be He, conceded to Eliyahu that he 
was correct? 

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

Similarly, Rabbi ama son of Rabbi anina said: Were it not for 
these following three verses, the feet of the enemies of Israel (a eu-
phemism for Israel itself) would have slipped, for were it not for what 
was written, Israel would be unable to withstand God’s judgment.

One is the verse just mentioned in which it is written: “Those whom 
I have dealt in wickedness.” And one is the verse in which it is written: 

“Behold, like clay in the potter’s hand, so are you in My hand, house 
of Israel” (Yirmiyahu : ). And one is the verse in which it is written: 

“And I will give you a new heart and a new spirit I will place within you, 
and I will remove the heart of stone from your esh and I will give 
you a heart of esh” (Yeĥezkel : ). From these three verses we learn 
that God influences one’s decisions, and one is therefore not fully re-
sponsible for his actions.

Rav Pappa said that we find clearer proof here in the verse: “And I will 
place My spirit within you and I will cause you to walk in My statutes, 
and you will observe My decrees and do them” (Yeĥezkel : ). 

Rabbi Elazar went on and said: Even Moshe hurled words toward 
Heaven, as it is said in the verse following the sin of those who com-
plained in the desert: “And Moshe prayed to the Lord and the fire 
subsided” (Bemidbar : ), and a midrash on this verse states: Do not 
read “to – el – the Lord,” but rather “upon – al – the Lord,” which in-
dicates that he hurled his words.N1

The Gemara explains the reason behind switching the letters alef and 
ayin that serves as the basis for this teaching: For in many midrashim, 
the Sages of the beit midrash of Rabbi Eliezer ben Yaakov would read 
the letter alef as ayin and ayin as alef interchangeably.L1

The Sages of the beit midrash of Rabbi Yannai, however, say that we 
find Scriptural proof that Moshe hurled words toward Heaven from 
here in Moshe’s rebuke at the beginning of the book of Devarim: “And 
Di Zahav” (Devarim : ); since there is no known place by that name it 
must be a veiled hint to something else. 

We must clarify: What is the verse “and Di Zahav” about? The Sages 
of the beit midrash of Rabbi YannaiB1 said that so said Moshe before 
the Holy One, Blessed be He, to atone for Israel after the sin of the 
golden calf: Master of the Universe, because of the gold and silver 
that you gave Israel during the exodus from Egypt until they said 

“enough” – dai; this wealth is what caused Israel to make the golden 
calf!

י ַלּפֵ ּכְ ָבִרים ּדְ ֵהִטיָחה ה ַחּנָ ֶאְלָעָזר י ַרּבִ ְוָאַמר
ד ְמַלּמֵ ה׳ ַעל ל ּלֵ ְתּפַ ַוּתִ ֶנֱאַמר ׁשֶ ַמְעָלה

י ַרּבִ וָאַמר ַמְעָלה י ַלּפֵ ּכְ ָבִרים ּדְ ֵהִטיָחה ׁשֶ
ַמְעָלה י ַלּפֵ ּכְ ָבִרים ּדְ ֵהִטיח טוֵאִלָּיהּו ֶאְלָעָזר
ית ֲאחַֹרּנִ ם ִלּבָ ֶאת ֲהִסּבָֹת ה ְוַאּתָ ֶנֱאַמר ׁשֶ

ָחַזר ׁשֶ ִין ִמּנַ ִיְצָחק י ַרּבִ ר ּבַ מּוֵאל ׁשְ י ַרּבִ ָאַמר
ְלֵאִלָּיהּו לֹו ְוהֹוָדה הּוא רּוְך ּבָ דֹוׁש ַהּקָ
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ֲהֵרעִֹתי ר ַוֲאׁשֶ ְכִתיב ּדִ

לֹׁש ׁשָ ִאְלָמֵלא ֲחִניָנא י ַרּבִ ּבְ ָחָמא י ַרּבִ ָאַמר
ל ׁשֶ ַרְגֵליֶהם ִנְתמֹוְטטּו לּו ַהּלָ ִמְקָראֹות

ָרֵאל ִיׂשְ ׂשֹוְנֵאי

ְכִתיב ּדִ ְוַחד ֲהֵרעִֹתי ר ַוֲאׁשֶ ְכִתיב ּדִ ַחד
ית ּבֵ ָיִדי ּבְ ם ַאּתֶ ן ּכֵ ַהּיֹוֵצר ַיד ּבְ ַכחֶֹמר ה ִהּנֵ
ֵלב ֶאת ַוֲהִסרִֹתי ְכִתיב ּדִ ְוַחד ָרֵאל ִיׂשְ

ר ׂשָ ּבָ ֵלב ָלֶכם י ְוָנַתּתִ ְרֶכם ׂשָ ִמּבְ ָהֶאֶבן

ן ֶאּתֵ רּוִחי ְוֶאת ֵמָהָכא ָאַמר א ּפָ ּפַ ַרב
ֵלכּו ּתֵ י ֻחּקַ ּבְ ר ֲאׁשֶ ֵאת יִתי ְוָעׂשִ ֶכם ִקְרּבְ ּבְ

י ַלּפֵ ּכְ ָבִרים ּדְ יח ִהּטִ ה מׁשֶ ֶאְלָעָזר י ַרּבִ ְוָאַמר
ַאל ה׳ ֶאל ה מׁשֶ ל ּלֵ ַוִּיְתּפַ ֶנֱאַמר ׁשֶ ַמְעָלה

ה׳ ַעל א ֶאּלָ ה׳ ֶאל ְקִרי ּתִ

ן ְלַאְלִפי קֹוִרין ַיֲעקֹב ן ּבֶ ֱאִליֶעֶזר י ַרּבִ ֵבי ּדְ ן ּכֵ ׁשֶ
ן ַאְלִפי ן ּוְלַעְייִני ן ַעְייִני

ָזָהב ְוִדי ֵמָהָכא ָאְמִרי אי ַיּנַ י ַרּבִ ֵבי ּדְ

ְך ּכָ אי ַיּנַ י ַרּבִ ֵבי ּדְ ָאְמִרי ָזָהב ְוִדי ַמאי
ִרּבֹונֹו הּוא רּוְך ּבָ דֹוׁש ַהּקָ ִלְפֵני ה מׁשֶ ָאַמר
ְעּתָ ּפַ ִהׁשְ ׁשֶ ְוָזָהב ֶסף ּכֶ ִביל ׁשְ ּבִ עֹוָלם ל ׁשֶ

ַרם ּגָ הּוא י ּדַ ָאְמרּו ׁשֶ ַעד ָרֵאל ְלִיׂשְ ָלֶהם
ָהֵעֶגל ֶאת ָעׂשּו ׁשֶ

n1From here we learn that when a drunk per-
son prays it is as if he engaged in idol wor-
ship – זרה עבודה עובד כאלו שמתפלל לשכור  :מכאן
Drunkenness confuses one’s mind, and a drunk 
person who stands in prayer will likely imagine 
falsities in his conception of the Divine. This is 
the foundation of idolatry (Rashba).

NOTES

l1Plaster – ר ַלְסּתֵ  The source of this word is :ּפְ
Greek {GREEK}, meaning design, creating a form, 
and in this context: false.

LANGUAGE

b1Sotah –  A woman suspected by her :סֹוָטה
husband of having been unfaithful. The Torah 
describes the procedure governing such a wom-
an (Bemidbar 5:11–31): First, her husband warns 
her in the presence of witnesses against her be-
ing alone with a specific man about whom he 
is suspicious. If she disobeys this warning and 
is observed alone with that man (even though 
there is no concrete evidence that she actually 
committed adultery), she and her husband can 
no longer live together as man and wife until 
she has undergone the following test to deter-
mine whether she has committed adultery. The 
woman (accompanied by her husband and two 
scholars) is taken to the Temple in Jerusalem 
and forced by the priests to stand in a public 
place while holding the special meal-offering 
she is required to bring. There she is again ques-
tioned about her behavior. If she continues to 
protest her fidelity and takes an oath to that ef-
fect, a scroll is brought and the curses of the so-
tah mentioned in the Torah passage cited above 
are written on it. If she does not admit that she 
has committed adultery, the scroll is submerged 
in a clay vessel filled with water taken from the 
Temple basin and some earth from the floor of 
the Temple, and the scroll’s writing is dissolved 
in the water. She is then forced to drink that 
water. If the husband’s allegation is true, in the 
words of the Torah, “her belly shall swell and 
her thigh shall fall away” (Bemidbar 5:27), until 
ultimately she will die from the water’s curse. If 
she is innocent, the water will bring her blessing 
and she is permitted to resume normal marital 
relations with her husband.

BACKGROUND
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Having explained the unusual expression, “in her heart,” the Gemara 
cites what Rabbi Elazar said regarding another uncommon usage 
that appears regarding anna: anna hurled words toward Heaven, 
which is to say, she spoke brazenly against God. As it is said: “And 
she prayed unto the Lord,” which connotes that she hurled words 
toward Heaven. 

And regarding hurling words toward Heaven, Rabbi Elazar said that 
even Eliyahu hurled words toward Heaven in his prayer at Mount Car-
mel, as it is said: “Hear me, Lord, hear me, that this people will know 
that You, Lord, are God, for You have turned their hearts around” 
(Melakhim � : ), as if to claim that God had caused Israel to sin. 
Therefore, Rabbi Shmuel bar Rabbi Yitzĥak said: From where do we 
know that the Holy One, Blessed be He, conceded to Eliyahu that he 
was correct? 

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

Similarly, Rabbi ama son of Rabbi anina said: Were it not for 
these following three verses, the feet of the enemies of Israel (a eu-
phemism for Israel itself) would have slipped, for were it not for what 
was written, Israel would be unable to withstand God’s judgment.

One is the verse just mentioned in which it is written: “Those whom 
I have dealt in wickedness.” And one is the verse in which it is written: 

“Behold, like clay in the potter’s hand, so are you in My hand, house 
of Israel” (Yirmiyahu : ). And one is the verse in which it is written: 

“And I will give you a new heart and a new spirit I will place within you, 
and I will remove the heart of stone from your esh and I will give 
you a heart of esh” (Yeĥezkel : ). From these three verses we learn 
that God influences one’s decisions, and one is therefore not fully re-
sponsible for his actions.

Rav Pappa said that we find clearer proof here in the verse: “And I will 
place My spirit within you and I will cause you to walk in My statutes, 
and you will observe My decrees and do them” (Yeĥezkel : ). 

Rabbi Elazar went on and said: Even Moshe hurled words toward 
Heaven, as it is said in the verse following the sin of those who com-
plained in the desert: “And Moshe prayed to the Lord and the fire 
subsided” (Bemidbar : ), and a midrash on this verse states: Do not 
read “to – el – the Lord,” but rather “upon – al – the Lord,” which in-
dicates that he hurled his words.N1

The Gemara explains the reason behind switching the letters alef and 
ayin that serves as the basis for this teaching: For in many midrashim, 
the Sages of the beit midrash of Rabbi Eliezer ben Yaakov would read 
the letter alef as ayin and ayin as alef interchangeably.L1

The Sages of the beit midrash of Rabbi Yannai, however, say that we 
find Scriptural proof that Moshe hurled words toward Heaven from 
here in Moshe’s rebuke at the beginning of the book of Devarim: “And 
Di Zahav” (Devarim : ); since there is no known place by that name it 
must be a veiled hint to something else. 

We must clarify: What is the verse “and Di Zahav” about? The Sages 
of the beit midrash of Rabbi YannaiB1 said that so said Moshe before 
the Holy One, Blessed be He, to atone for Israel after the sin of the 
golden calf: Master of the Universe, because of the gold and silver 
that you gave Israel during the exodus from Egypt until they said 

“enough” – dai; this wealth is what caused Israel to make the golden 
calf!

י ַלּפֵ ּכְ ָבִרים ּדְ ֵהִטיָחה ה ַחּנָ ֶאְלָעָזר י ַרּבִ ְוָאַמר
ד ְמַלּמֵ ה׳ ַעל ל ּלֵ ְתּפַ ַוּתִ ֶנֱאַמר ׁשֶ ַמְעָלה

י ַרּבִ וָאַמר ַמְעָלה י ַלּפֵ ּכְ ָבִרים ּדְ ֵהִטיָחה ׁשֶ
ַמְעָלה י ַלּפֵ ּכְ ָבִרים ּדְ ֵהִטיח טוֵאִלָּיהּו ֶאְלָעָזר
ית ֲאחַֹרּנִ ם ִלּבָ ֶאת ֲהִסּבָֹת ה ְוַאּתָ ֶנֱאַמר ׁשֶ

ָחַזר ׁשֶ ִין ִמּנַ ִיְצָחק י ַרּבִ ר ּבַ מּוֵאל ׁשְ י ַרּבִ ָאַמר
ְלֵאִלָּיהּו לֹו ְוהֹוָדה הּוא רּוְך ּבָ דֹוׁש ַהּקָ

Perek V
Daf 32 Amud a

ֲהֵרעִֹתי ר ַוֲאׁשֶ ְכִתיב ּדִ

לֹׁש ׁשָ ִאְלָמֵלא ֲחִניָנא י ַרּבִ ּבְ ָחָמא י ַרּבִ ָאַמר
ל ׁשֶ ַרְגֵליֶהם ִנְתמֹוְטטּו לּו ַהּלָ ִמְקָראֹות

ָרֵאל ִיׂשְ ׂשֹוְנֵאי

ְכִתיב ּדִ ְוַחד ֲהֵרעִֹתי ר ַוֲאׁשֶ ְכִתיב ּדִ ַחד
ית ּבֵ ָיִדי ּבְ ם ַאּתֶ ן ּכֵ ַהּיֹוֵצר ַיד ּבְ ַכחֶֹמר ה ִהּנֵ
ֵלב ֶאת ַוֲהִסרִֹתי ְכִתיב ּדִ ְוַחד ָרֵאל ִיׂשְ

ר ׂשָ ּבָ ֵלב ָלֶכם י ְוָנַתּתִ ְרֶכם ׂשָ ִמּבְ ָהֶאֶבן

ן ֶאּתֵ רּוִחי ְוֶאת ֵמָהָכא ָאַמר א ּפָ ּפַ ַרב
ֵלכּו ּתֵ י ֻחּקַ ּבְ ר ֲאׁשֶ ֵאת יִתי ְוָעׂשִ ֶכם ִקְרּבְ ּבְ

י ַלּפֵ ּכְ ָבִרים ּדְ יח ִהּטִ ה מׁשֶ ֶאְלָעָזר י ַרּבִ ְוָאַמר
ַאל ה׳ ֶאל ה מׁשֶ ל ּלֵ ַוִּיְתּפַ ֶנֱאַמר ׁשֶ ַמְעָלה

ה׳ ַעל א ֶאּלָ ה׳ ֶאל ְקִרי ּתִ

ן ְלַאְלִפי קֹוִרין ַיֲעקֹב ן ּבֶ ֱאִליֶעֶזר י ַרּבִ ֵבי ּדְ ן ּכֵ ׁשֶ
ן ַאְלִפי ן ּוְלַעְייִני ן ַעְייִני

ָזָהב ְוִדי ֵמָהָכא ָאְמִרי אי ַיּנַ י ַרּבִ ֵבי ּדְ

ְך ּכָ אי ַיּנַ י ַרּבִ ֵבי ּדְ ָאְמִרי ָזָהב ְוִדי ַמאי
ִרּבֹונֹו הּוא רּוְך ּבָ דֹוׁש ַהּקָ ִלְפֵני ה מׁשֶ ָאַמר
ְעּתָ ּפַ ִהׁשְ ׁשֶ ְוָזָהב ֶסף ּכֶ ִביל ׁשְ ּבִ עֹוָלם ל ׁשֶ

ַרם ּגָ הּוא י ּדַ ָאְמרּו ׁשֶ ַעד ָרֵאל ְלִיׂשְ ָלֶהם
ָהֵעֶגל ֶאת ָעׂשּו ׁשֶ

n1From here we learn that when a drunk per-
son prays it is as if he engaged in idol wor-
ship – זרה עבודה עובד כאלו שמתפלל לשכור  :מכאן
Drunkenness confuses one’s mind, and a drunk 
person who stands in prayer will likely imagine 
falsities in his conception of the Divine. This is 
the foundation of idolatry (Rashba).

NOTES

l1Plaster – ר ַלְסּתֵ  The source of this word is :ּפְ
Greek {GREEK}, meaning design, creating a form, 
and in this context: false.

LANGUAGE

b1Sotah –  A woman suspected by her :סֹוָטה
husband of having been unfaithful. The Torah 
describes the procedure governing such a wom-
an (Bemidbar 5:11–31): First, her husband warns 
her in the presence of witnesses against her be-
ing alone with a specific man about whom he 
is suspicious. If she disobeys this warning and 
is observed alone with that man (even though 
there is no concrete evidence that she actually 
committed adultery), she and her husband can 
no longer live together as man and wife until 
she has undergone the following test to deter-
mine whether she has committed adultery. The 
woman (accompanied by her husband and two 
scholars) is taken to the Temple in Jerusalem 
and forced by the priests to stand in a public 
place while holding the special meal-offering 
she is required to bring. There she is again ques-
tioned about her behavior. If she continues to 
protest her fidelity and takes an oath to that ef-
fect, a scroll is brought and the curses of the so-
tah mentioned in the Torah passage cited above 
are written on it. If she does not admit that she 
has committed adultery, the scroll is submerged 
in a clay vessel filled with water taken from the 
Temple basin and some earth from the floor of 
the Temple, and the scroll’s writing is dissolved 
in the water. She is then forced to drink that 
water. If the husband’s allegation is true, in the 
words of the Torah, “her belly shall swell and 
her thigh shall fall away” (Bemidbar 5:27), until 
ultimately she will die from the water’s curse. If 
she is innocent, the water will bring her blessing 
and she is permitted to resume normal marital 
relations with her husband.

BACKGROUND

Text #4: Rabbi Yehiel E. Poupko. “Personality and Prayer.” Chana: A Life in Prayer, p. 48-
49. Arthur Kurzweil Books, 2017.

Heti’akh, “hurling!”! Imagine that — a pious Jew hurling words at God! Rabbi Eleazar bases his statement on the 
use of the preposition al, “upon,” rather than el, “to.” His description of Chana in prayer is supported by the verb “to 
pray”, le-hitpaleyl, whose root is pll. This is a complex and difficult word. Its various uses and contexts have shaped 
its meanings and functions. While “prayer” may be the only available word for translating the Hebrew word tefila, it is 
tepid and weak, decidedly inadequate...Prayer implies speech that moves in only one direction, from the petitioner to 
the one in power...Tefila takes place in and for the relationship between God and person. Tefila is the relationship.

Text #5: Rabbi Yehiel E. Poupko. “Bargain, Contract, and Purchase.” Chana: A Life in 
Prayer, p. 67. Arthur Kurzweil Books, 2017.

Chana confronts God. At first we can only imagine what she says. Initially, the text does not present the content of her 
tefila. Possibly it is just despair. We know that she is direct with God in her bitterness. Only after she pours forth her 
desolation to God does she turn to Him with something other than the appeal of the petitioner. She presents her prayer 
request in a manner not often seen in TaNaKh. She does not merely seek something from God. Rather, in exchange 
for a request granted, she offers God something in return: if you give me, I will give you. This kind of prayer expresses 
both judgment and intercession. As she seeks something from God, Chana judges her circumstance and concludes, 
like others in TaNaKh, that her situation is unjust. 
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Conclusion 

Text #6: Rabbi Abraham Joshua Heschel. “On Prayer,” 1969.

Prayer is meaningless unless it is subversive, unless it seeks to overthrow and to ruin the pyramids of callousness, 
hatred, opportunism, falsehood. The liturgical movement must become a revolutionary movement, seeking to 
overthrow the forces that continue to destroy the promise, the hope, and the vision.

Text #7: Rabbi Adin Even-Israel Steinsaltz. “A Personal Relationship with God,” 2010.

...No matter whether we acknowledge it or not, each of us has a personal relationship with God. My relationship is 
always personal and private; precisely because He is so infinite and unlimited, He relates personally and specifically 
to me. It always is a one-to-one relationship, when I am by myself as well as when I am in a crowd; somehow we are 
always alone together.

That is why prayer, no matter the form, is so important. Prayer is always a conversation with God. It is the way we 
relate feelings, fears or aspirations, or make requests. There is also prayer for one’s community, for one’s own nation or 
for the world as a whole. And prayer can also be a different sort of conversation: an urge to say thank you, to say: how 
good it is that You are there...

More than that — we can appeal. Human beings have the right (perhaps also the duty) to converse with God, to ask 
things from Him and also to complain to Him, to claim: “You’re not right.” It is the same right that a child has to cry and 
to say, “Why do other kids get more?” A human being is entitled to complain. God wants us to be honest with Him. 
But still and all, He cannot be judged.
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Title

Based on a lesson by Rabbi Alex Israel 
Facilitator’s Note: This unit is presented as a 75-minute session. For a 60-minute session, omit Part One.

Introduction (2 minutes)

Welcome to the Global Day of Jewish Learning!

What can Jewish texts teach us about the ways in which our words can cause harm? Today we’ll use a unique story in 
the Talmud to explore the Jewish understanding of different ways we can wound others with words.

Part One: Biblical Origins of Mistreatment (10 minutes)

The traditions and laws around hurtful words extend from the laws regarding fairness in financial dealings. In the  
Book of Leviticus, we encounter the instructions for the Jubilee — the seventh shmita year (in which the shmita is a 
“sabbath” year in a cycle of seven years). Within the details of how to calculate the value of land during the Jubilee 
year, there are specific prohibitions against charging an unfair price.

o Read Text #1 aloud. 

Text #1: Leviticus 25:13–17. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash, 
Koren Publishers Jerusalem. 

ת  ל ִּתְקֶנ֖ה ֵמֵא֣ ר ַהּיֹוֵב֔ ר ָׁשנִי֙ם ַאַח֣ יׁש ֶאת־ָאִחֽיו׃ ְּבִמְסַּפ֤ ָך ַאל־ּתֹו֖נּו ִא֥ ה ִמַּי֣ד ֲעִמיֶת֑ ֹ֖ ָך ֥אֹו ָקנ יׁש ֶאל־ֲאֻחּזָֽתֹו׃ ְוִכֽי־ִתְמְּכ֤רּו ִמְמָּכ֙ר ַלֲעִמיֶת֔ בּו ִא֖ את ָּתֻׁש֕ ֹ֑ ל ַהּז  ִּבְׁשַנ֥ת ַהּיֹוֵב֖
יׁש ֶאת־ֲעִמי֔תֹו ר ָלְֽך׃ ְוֹ֤לא תֹונּ֙ו ִא֣ ת ֥הּוא מֵֹכ֖ ֹ֔ ר ְּתבּוא י ִמְסַּפ֣ יט ִמְקנָ֑תֹו ִּכ֚ ים ַּתְמִע֖ ט ַהָּׁשנִ֔ ֹ֣ ים ַּתְרֶּב֙ה ִמְקנָ֔תֹו ּוְלִפ֙י ְמע ב ַהָּׁשנִ֗ ֹ֣ י ׀ ר ת יְִמָּכר־ָלְֽך׃ ְלִפ֣ ֹ֖ ר ְׁשֵנֽי־ְתבּוא ָך ְּבִמְסַּפ֥  ֲעִמיֶת֑

י ֲאִנ֥י ה' ֱאֹלֵקיֶכֽם׃ אָת ֵמֱֽאֹלֶקיָָך ִּכ֛ ְויֵָר֖

13 In this Jubilee Year you shall return each man to his ancestral portion. 14  If you sell a sale item to your 
counterpart, or acquire from the hand of your counterpart, you shall not exploit [tonu] one another. 15 On the  
basis of the number of years after the Jubilee you shall acquire from your counterpart. 16 According to the 
abundance of years, you shall increase its price, and according to the paucity of the years you shall decrease its 
price, as it is the number of crops he is selling to you. 17 You shall not wrong [tonu] one another, and you shall fear 
your God; for I am the Lord your God.

Both verses 14 and 17 use the word tonu (ּתֹו֖נּו), translated here as both “to exploit” and “to wrong”. Tonu comes from 
ona’a (אונאה), which means to mistreat or wrong another.

o Ask:

1.  Verse 14 says “you shall not exploit one another”, referring to financial exploitation. What are some ways this 
form of exploitation can hurt others?

2.  Verse 17 says “you shall not wrong one another”. How might the types of “wrong” expressed in verses 14  
and 17 differ? 

3. What might be the significance of “and you shall fear your God”?
 

Hurtful Words
www.theglobalday.com

FACILITATOR’S GUIDE

43THE GLOBAL DAY OF JEWISH LEARNING                                               November 17, 2019     www.theglobalday.org       



44

Both verses 14 and 17 forbid financial exploitation, overcharging, and unfair profit margins: you should not take 
advantage of an unsuspecting customer. Verse 17 may seem like a repetition, yet it speaks of abuse or exploitation 
without a specific financial application, and instead brings the fear of God into consideration. This repetition 
emphasizes the importance of this idea of ona’a, and forms the basis of many laws that pertain to how we are 
expected to treat each other. 

In this unit, we will look at how the concept of ona’a, mistreatment or exploitation, applies to how we speak to  
each other.

Part Two: Introducing “Verbal Mistreatment” (20 minutes)

The Talmud expands on a very specific way of understanding the word ona’a, which means “to wrong”, showing how 
the model of behavior in financial dealings should also be applied to our verbal interactions.

o Read Texts #2 and #3 aloud.

Text #2: Babylonian Talmud Bava Metzia 58b. English translation [bold text] and commentary [plain 
text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

.

Bava metzia . Perek IV . 58b 319 . ׳ה  דפ דס נחד   

It is taught in a baraita that Rabbi Yehuda ben Beteira says: 
Even in the case one who sells a horse, or a sword, or a helmet 

a i ]L during wartime, these items are not sub ect to the 
a a t of exploitation, because they then have the capacity 

to preserve life,N and a person is willing to pay any price for them.

mishna Just as there is a prohibition against 
exploitation a a] in buying and 

selling,N so is there aa in statements, i.e., verbal mistreatment. 
The mishna proceeds to cite e amples of verbal mistreatment. 
One may not say to a seller: For how much are you selling  
this item,N if he does not wish to purchase it. e thereby  
upsets the seller when the deal fails to materialize. The mishna 
lists other e amples: If one is a penitent, another may not say 
to him: Remember your earlier deeds. If one is the child of 
converts,N another may not say to him: Remember the deeds 
of your ancestors, as it is stated: “And a convert shall you 
neither mistreat, nor shall you oppress him” E odus : .

gemara The Sages taught: It is written: “And you 
shall not mistreat ] one man his 

colleague; and you shall fear your God, for I am the Lord your 
God  Leviticus : . The ta a e plains: The verse is speak-
ing with regard to verbal mistreatment. The baraita proceeds: 
Do you say that it is speaking of verbal mistreatment aa  
d a i ],N or perhaps it is speaking only with regard to mon-
etary exploitation aa  a ]? When it says in a 
previous verse: “And if you sell to your colleague an item that 
is sold, or acquire from your colleague’s hand, you shall not 
e ploit t  his brother  Leviticus : , monetary exploita-
tion is e plicitly stated. How then do I realize the meaning of 
the verse: “And you shall not mistreat one man his colleague”? 
It is with regard to verbal mistreatment.H

How so? If one is a penitent, another may not say to him: 
Remember your earlier deeds. If one is the child of converts, 
another may not say to him: Remember the deed of your 
ancestors. If one is a convert and he came to study Torah, one 
may not say to him: Does the mouth that ate unslaughtered 
carcassesB and animals that had wounds that would have 
caused them to die within twelve months if ],B and 
repugnant creatures, and creeping animals,B comes to study 
Torah that was stated from the mouth of the Almighty?

If torments are afflicting a person, if illnesses are afflicting  
him, or if he is burying his children, one may not speak to  
him in the manner that the friends of Job spoke to him: “Is  
not your fear of od your con dence,N and your hope the 
integrity of your ways? Remember, I beseech you, whoever 
perished, being innocent?” ob : . ertainly you sinned, 
as otherwise you would not have su ered misfortune.

ֵתיָהא אֹוֵמהד ַאס  ן ּבְ י ְירּוָדר ּבֶ ְנָיא, ַהּבִ ּתַ

ְלָחָמר  ּמִ ּבַ ְוַחִטיטֹו  ְוַףִייס  ַרּמֹוֵכה ףּוף 

ַחֵּיי  ֶרן  ּבָ ֵּיׁש  ׁשֶ ֵני  ִמּ׳ְ אֹוָנָאר,  ָלֶר  ֵאין 

ֶנֶ׳ׁש.

ה  ח ּוִמְמּכָ ִמּ ָ אֹוָנָאר ּבְ ׁשֵ ׁשֶ מתניפ ּכְ
ר  ַכּמָ . לא יאַמה לֹו ּבְ ְדָבִהי ְך אֹוָנָאר ּבִ ּכָ

ֵחֶ׳ ֶזר ְורּוא ֵאינֹו הֹוֶצר ִליַ ח. ִא ָרָיר 

יָך  ׁשּוָבר לא יאַמה לֹו ְזכֹוה ַמֲעׁשֶ ַעל ּתְ ּבַ

ִהי לא יאַמה  ן ּגֵ , ִא רּוא ּבֶ ָרִהאׁשֹוִני

ְוֵגה  אַמהד  ּנֶ ר ֲאבֹוֶתיָך, ׁשֶ לֹו ְזכֹוה ַמֲעׂשֵ

. לא תֹוֶנר ְולא ִתְלָחֶצּנּו

ֶאת  ִאיׁש  תֹונּו  לא  ַנןד  ַהּבָ נּו  ּתָ גמפ 
תּוב  ַרּכָ ָבִהי  ּדְ אֹוָנַאת  ּבְ  – ֲעִמיתֹו 

 , ָבִהי ּדְ אֹוָנַאת  ּבְ אֹוֵמה  ר  ַאּתָ ה.  ְמַדּבֵ

רּוא  ׁשֶ אֹוָנַאת ָממֹון? ּכְ א ּבְ אֹו ֵאינֹו ֶאּלָ

ה ַלֲעִמיֶתָך אֹו  הּו ִמְמּכָ ְמּכְ ְוִכי ּתִ אֹוֵמהד 

ֲרֵהי אֹוָנַאת ָממֹון  ֲעִמיֶתָך –  ִמַּיד  ָ נר 

תֹונּו  לא  ד  ְמַ ֵּיי ֲאִני  ָמר  ָרא  ָאמּוה. 

. ָבִהי אֹוָנַאת ּדְ ִאיׁש ֶאת ֲעִמיתֹו – ּבְ

ַאל  ׁשּוָבר  ּתְ ַעל  ּבַ ָרָיר  ִא  יַצד?  ּכֵ ָרא 

יָך ָרִהאׁשֹוִני ִא  יאַמה לֹו ְזכֹוה ַמֲעׂשֶ

ר  ִהי ַאל יאַמה לֹו ְזכֹוה ַמֲעׂשֵ ן ּגֵ ָרָיר ּבֶ

ִלְלמֹוד  ּוָבא  ה  ּגֵ ָרָיר  ִא  ֲאבֹוֶתיָך 

ָאַכל ְנֵבילֹות  ר ׁשֶ ּ׳ֶ ּתֹוָהר ַאל יאַמה לֹו 

ִלְלמֹוד  א  ּבָ י  ּוְהָמׂשִ ָ ִצי  ׁשְ ּוְטֵהי׳ֹות, 

בּוָהר י ַרּגְ ֶאְמָהר ִמּ׳ִ ּנֶ ּתֹוָהר ׁשֶ

ָריּו  ִא  ָעָליו,  ִאין  ּבָ ִיּףּוִהין  ָריּו  ִא 

ה  ְמַ ּבֵ ָרָיר  ׁשֶ אֹו  ָעָליו,  ִאין  ּבָ חָלִאי 

ָאְמהּו  ׁשֶ ֶדֶהְך  ּכְ לֹו  יאַמה  ַאל  ָניו,  ּבָ ֶאת 

ְףָלֶתָך  ֲרלא ִיְהָאְתָך ּכִ לֹו ֲחֵביָהיו ְלִאּיֹובד 

ָהֶכיָך ְזָכה ָנא ִמי רּוא ָנִ י  ְ ָוְתָך ְות ּדְ ּתִ

. ָאָבד

Helmet [ i o From the Greek α :ַחִטיטֹו – [ α υ , kata-
it , meaning protective headgear or leather helmet.

LANGUAGE

Because they have the capacity to preserve life – ֵּיׁש ֵני ׁשֶ  ִמּ׳ְ
ֶנֶ׳ׁש ַחֵּיי  ֶרן   Some commentaries say the contrary: If one :ּבָ
commits to pay an exorbitant sum for an item that has life-
saving capacity, it is similar to a transaction with inconclusive 
consent [asmakhta  (see 48b): He never intended to fulfill 
the commitment and made it only due to the exigent cir-
cumstances. Therefore, he can retract from the transaction 
entirely, and can certainly claim exploitation (Rabbi Moshe 

ordevero).

Just as there is exploitation in buying and selling – ֵׁש  ּכְ
ה ח ּוִמְמּכָ ִמּ ָ אֹוָנָאר ּבְ  The prohibition against exploitation in :ׁשֶ
monetary matters is stated explicitly in the Torah, whereas 
the prohibition against verbal mistreatment is derived by 
inference from the verses. The tanna therefore states that 
verbal mistreatment is also prohibited by Torah law ( a ).

One may not say, For how much are you selling this item – 
ר ֵחֶ׳ ַכּמָ  ,Beyond the anguish caused to the seller :לא יאַמה ּבְ

this can result in actual loss as well. A potential buyer observ-
ing this exchange might lose interest because he does not 
want to purchase an item coveted by another, and the seller 
will lose a customer (Rashi on Pesa im).

If one is the child of a convert – ִהי ן ּגֵ  The tanna :ִא רּוא ּבֶ
did not cite the example of one reminding a convert of his 
actions as a gentile because they are no longer attributed 
to him after conversion (Maharsha). In that sense, it is as if a 
convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting 
foods and claim that it is inappropriate for him to engage in 
the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ  The :אֹוָנַאת 
primary element of verbal mistreatment is the anguish [ona’a] 
and pain that one causes another. The tanna first cites a case 
where the verbal mistreatment could involve monetary loss: 
One asks the seller: How much is this item, when he does not 
wish to purchase it. The tanna then lists cases where there is 
only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך  :ֲרלא ִיְהָאְתָך ּכִ
Job’s friends implied that he worshipped God only as long as 
it pleased him and contributed to his success but was never 
a full-fledged God-fearing individual.

NOTES

Verbal mistreatment – ָבִהי ּדְ  erbal mistreatment :אֹוָנַאת 
is especially severe, as it affects the person himself, not his 
belongings, and payment of restitution is impossible. Con-
sequently, the prayers of one who cries out to Heaven after 
being verbally mistreated are answered immediately. The 
Rema rules that the prohibition against verbal mistreatment 
of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases 
given: One who inquires about the price of an item although 
he has no intent to purchase it; one who sends donkey drivers 
to another who has no goods to sell them; one who reminds 
a penitent of his previous indiscretions; one who reminds 
a convert of his ancestors’ behavior; and one who says to 
another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

HALAKHA

Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses 
fall within this halakhic category. Specifically, it includes the 
carcasses of large mammals, both kosher and non-kosher. 
Among kosher animals this includes an animal that died of 
natural causes or died as a result of an improperly performed 
act of ritual slaughter. It is prohibited to eat an unslaughtered 
animal carcass, and that carcass is a primary source of ritual 
impurity. Although it is prohibited to eat an unslaughtered 
kosher animal carcass, benefit from it is permitted. The legal 
status of animals with certain severe anatomical defects,  
e.g., a completely broken neck, is that of an unslaughtered  
animal carcass even while the animal with the defect is still 
alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that 
is suffering from a condition that will cause it to die within 

twelve months. It is prohibited by Torah law to eat an animal 
with an injury or a disease of that nature, although the source 
for this prohibition is a matter of dispute. Some authorities cite 
the verse: You shall not eat any flesh that is torn of beasts in 
the field  (Exodus 22:30), while others cite the verse: You shall 
not eat of anything that dies of itself  ( euteronomy 14:21). 
Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals 
[remasim] – י ָ ִצי ּוְהָמׂשִ  This phrase includes all non-kosher :ׁשְ
animals. Tosefot Yom Tov distinguishes between the two terms: 

hekat im refers to small sea and land creatures, as well as birds 
and insects categorized as shekat im in the Torah. Remasim 
refers to worms and other creatures that infest produce and 
were believed to spontaneously generate.

BACKGROUND

Text #3: Babylonian Talmud Bava Metzia 58b, Gemara. English translation [bold text] and 
commentary [plain text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

Bava metzia . Perek IV . 58b 319 . ׳ה  דפ דס נחד   

It is taught in a baraita that Rabbi Yehuda ben Beteira says: 
Even in the case one who sells a horse, or a sword, or a helmet 

a i ]L during wartime, these items are not sub ect to the 
a a t of exploitation, because they then have the capacity 

to preserve life,N and a person is willing to pay any price for them.

mishna Just as there is a prohibition against 
exploitation a a] in buying and 

selling,N so is there aa in statements, i.e., verbal mistreatment. 
The mishna proceeds to cite e amples of verbal mistreatment. 
One may not say to a seller: For how much are you selling  
this item,N if he does not wish to purchase it. e thereby  
upsets the seller when the deal fails to materialize. The mishna 
lists other e amples: If one is a penitent, another may not say 
to him: Remember your earlier deeds. If one is the child of 
converts,N another may not say to him: Remember the deeds 
of your ancestors, as it is stated: “And a convert shall you 
neither mistreat, nor shall you oppress him” E odus : .

gemara The Sages taught: It is written: “And you 
shall not mistreat ] one man his 

colleague; and you shall fear your God, for I am the Lord your 
God  Leviticus : . The ta a e plains: The verse is speak-
ing with regard to verbal mistreatment. The baraita proceeds: 
Do you say that it is speaking of verbal mistreatment aa  
d a i ],N or perhaps it is speaking only with regard to mon-
etary exploitation aa  a ]? When it says in a 
previous verse: “And if you sell to your colleague an item that 
is sold, or acquire from your colleague’s hand, you shall not 
e ploit t  his brother  Leviticus : , monetary exploita-
tion is e plicitly stated. How then do I realize the meaning of 
the verse: “And you shall not mistreat one man his colleague”? 
It is with regard to verbal mistreatment.H

How so? If one is a penitent, another may not say to him: 
Remember your earlier deeds. If one is the child of converts, 
another may not say to him: Remember the deed of your 
ancestors. If one is a convert and he came to study Torah, one 
may not say to him: Does the mouth that ate unslaughtered 
carcassesB and animals that had wounds that would have 
caused them to die within twelve months if ],B and 
repugnant creatures, and creeping animals,B comes to study 
Torah that was stated from the mouth of the Almighty?

If torments are afflicting a person, if illnesses are afflicting  
him, or if he is burying his children, one may not speak to  
him in the manner that the friends of Job spoke to him: “Is  
not your fear of od your con dence,N and your hope the 
integrity of your ways? Remember, I beseech you, whoever 
perished, being innocent?” ob : . ertainly you sinned, 
as otherwise you would not have su ered misfortune.

ֵתיָהא אֹוֵמהד ַאס  ן ּבְ י ְירּוָדר ּבֶ ְנָיא, ַהּבִ ּתַ

ְלָחָמר  ּמִ ּבַ ְוַחִטיטֹו  ְוַףִייס  ַרּמֹוֵכה ףּוף 

ַחֵּיי  ֶרן  ּבָ ֵּיׁש  ׁשֶ ֵני  ִמּ׳ְ אֹוָנָאר,  ָלֶר  ֵאין 

ֶנֶ׳ׁש.

ה  ח ּוִמְמּכָ ִמּ ָ אֹוָנָאר ּבְ ׁשֵ ׁשֶ מתניפ ּכְ
ר  ַכּמָ . לא יאַמה לֹו ּבְ ְדָבִהי ְך אֹוָנָאר ּבִ ּכָ

ֵחֶ׳ ֶזר ְורּוא ֵאינֹו הֹוֶצר ִליַ ח. ִא ָרָיר 

יָך  ׁשּוָבר לא יאַמה לֹו ְזכֹוה ַמֲעׁשֶ ַעל ּתְ ּבַ

ִהי לא יאַמה  ן ּגֵ , ִא רּוא ּבֶ ָרִהאׁשֹוִני

ְוֵגה  אַמהד  ּנֶ ר ֲאבֹוֶתיָך, ׁשֶ לֹו ְזכֹוה ַמֲעׂשֵ

. לא תֹוֶנר ְולא ִתְלָחֶצּנּו

ֶאת  ִאיׁש  תֹונּו  לא  ַנןד  ַהּבָ נּו  ּתָ גמפ 
תּוב  ַרּכָ ָבִהי  ּדְ אֹוָנַאת  ּבְ  – ֲעִמיתֹו 

 , ָבִהי ּדְ אֹוָנַאת  ּבְ אֹוֵמה  ר  ַאּתָ ה.  ְמַדּבֵ

רּוא  ׁשֶ אֹוָנַאת ָממֹון? ּכְ א ּבְ אֹו ֵאינֹו ֶאּלָ

ה ַלֲעִמיֶתָך אֹו  הּו ִמְמּכָ ְמּכְ ְוִכי ּתִ אֹוֵמהד 

ֲרֵהי אֹוָנַאת ָממֹון  ֲעִמיֶתָך –  ִמַּיד  ָ נר 

תֹונּו  לא  ד  ְמַ ֵּיי ֲאִני  ָמר  ָרא  ָאמּוה. 

. ָבִהי אֹוָנַאת ּדְ ִאיׁש ֶאת ֲעִמיתֹו – ּבְ

ַאל  ׁשּוָבר  ּתְ ַעל  ּבַ ָרָיר  ִא  יַצד?  ּכֵ ָרא 

יָך ָרִהאׁשֹוִני ִא  יאַמה לֹו ְזכֹוה ַמֲעׂשֶ

ר  ִהי ַאל יאַמה לֹו ְזכֹוה ַמֲעׂשֵ ן ּגֵ ָרָיר ּבֶ

ִלְלמֹוד  ּוָבא  ה  ּגֵ ָרָיר  ִא  ֲאבֹוֶתיָך 

ָאַכל ְנֵבילֹות  ר ׁשֶ ּ׳ֶ ּתֹוָהר ַאל יאַמה לֹו 

ִלְלמֹוד  א  ּבָ י  ּוְהָמׂשִ ָ ִצי  ׁשְ ּוְטֵהי׳ֹות, 

בּוָהר י ַרּגְ ֶאְמָהר ִמּ׳ִ ּנֶ ּתֹוָהר ׁשֶ

ָריּו  ִא  ָעָליו,  ִאין  ּבָ ִיּףּוִהין  ָריּו  ִא 

ה  ְמַ ּבֵ ָרָיר  ׁשֶ אֹו  ָעָליו,  ִאין  ּבָ חָלִאי 

ָאְמהּו  ׁשֶ ֶדֶהְך  ּכְ לֹו  יאַמה  ַאל  ָניו,  ּבָ ֶאת 

ְףָלֶתָך  ֲרלא ִיְהָאְתָך ּכִ לֹו ֲחֵביָהיו ְלִאּיֹובד 

ָהֶכיָך ְזָכה ָנא ִמי רּוא ָנִ י  ְ ָוְתָך ְות ּדְ ּתִ

. ָאָבד

Helmet [ i o From the Greek α :ַחִטיטֹו – [ α υ , kata-
it , meaning protective headgear or leather helmet.

LANGUAGE

Because they have the capacity to preserve life – ֵּיׁש ֵני ׁשֶ  ִמּ׳ְ
ֶנֶ׳ׁש ַחֵּיי  ֶרן   Some commentaries say the contrary: If one :ּבָ
commits to pay an exorbitant sum for an item that has life-
saving capacity, it is similar to a transaction with inconclusive 
consent [asmakhta  (see 48b): He never intended to fulfill 
the commitment and made it only due to the exigent cir-
cumstances. Therefore, he can retract from the transaction 
entirely, and can certainly claim exploitation (Rabbi Moshe 

ordevero).

Just as there is exploitation in buying and selling – ֵׁש  ּכְ
ה ח ּוִמְמּכָ ִמּ ָ אֹוָנָאר ּבְ  The prohibition against exploitation in :ׁשֶ
monetary matters is stated explicitly in the Torah, whereas 
the prohibition against verbal mistreatment is derived by 
inference from the verses. The tanna therefore states that 
verbal mistreatment is also prohibited by Torah law ( a ).

One may not say, For how much are you selling this item – 
ר ֵחֶ׳ ַכּמָ  ,Beyond the anguish caused to the seller :לא יאַמה ּבְ

this can result in actual loss as well. A potential buyer observ-
ing this exchange might lose interest because he does not 
want to purchase an item coveted by another, and the seller 
will lose a customer (Rashi on Pesa im).

If one is the child of a convert – ִהי ן ּגֵ  The tanna :ִא רּוא ּבֶ
did not cite the example of one reminding a convert of his 
actions as a gentile because they are no longer attributed 
to him after conversion (Maharsha). In that sense, it is as if a 
convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting 
foods and claim that it is inappropriate for him to engage in 
the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ  The :אֹוָנַאת 
primary element of verbal mistreatment is the anguish [ona’a] 
and pain that one causes another. The tanna first cites a case 
where the verbal mistreatment could involve monetary loss: 
One asks the seller: How much is this item, when he does not 
wish to purchase it. The tanna then lists cases where there is 
only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך  :ֲרלא ִיְהָאְתָך ּכִ
Job’s friends implied that he worshipped God only as long as 
it pleased him and contributed to his success but was never 
a full-fledged God-fearing individual.

NOTES

Verbal mistreatment – ָבִהי ּדְ  erbal mistreatment :אֹוָנַאת 
is especially severe, as it affects the person himself, not his 
belongings, and payment of restitution is impossible. Con-
sequently, the prayers of one who cries out to Heaven after 
being verbally mistreated are answered immediately. The 
Rema rules that the prohibition against verbal mistreatment 
of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases 
given: One who inquires about the price of an item although 
he has no intent to purchase it; one who sends donkey drivers 
to another who has no goods to sell them; one who reminds 
a penitent of his previous indiscretions; one who reminds 
a convert of his ancestors’ behavior; and one who says to 
another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

HALAKHA

Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses 
fall within this halakhic category. Specifically, it includes the 
carcasses of large mammals, both kosher and non-kosher. 
Among kosher animals this includes an animal that died of 
natural causes or died as a result of an improperly performed 
act of ritual slaughter. It is prohibited to eat an unslaughtered 
animal carcass, and that carcass is a primary source of ritual 
impurity. Although it is prohibited to eat an unslaughtered 
kosher animal carcass, benefit from it is permitted. The legal 
status of animals with certain severe anatomical defects,  
e.g., a completely broken neck, is that of an unslaughtered  
animal carcass even while the animal with the defect is still 
alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that 
is suffering from a condition that will cause it to die within 

twelve months. It is prohibited by Torah law to eat an animal 
with an injury or a disease of that nature, although the source 
for this prohibition is a matter of dispute. Some authorities cite 
the verse: You shall not eat any flesh that is torn of beasts in 
the field  (Exodus 22:30), while others cite the verse: You shall 
not eat of anything that dies of itself  ( euteronomy 14:21). 
Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals 
[remasim] – י ָ ִצי ּוְהָמׂשִ  This phrase includes all non-kosher :ׁשְ
animals. Tosefot Yom Tov distinguishes between the two terms: 

hekat im refers to small sea and land creatures, as well as birds 
and insects categorized as shekat im in the Torah. Remasim 
refers to worms and other creatures that infest produce and 
were believed to spontaneously generate.
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o Ask:

1.  Financial negotiations are a form of speech in which harm can be done. In what ways can that be hurtful? 
2.  How does Text #2 make connections between financial harm and verbal mistreatment? 
3.  How might it be hurtful to remind a penitent or a convert of their former life?  

The Mishna connects an injunction against financial mistreatment with cautioning against verbal mistreatment and 
oppression. The Talmud goes on to describe different people who may be mistreated verbally. Listed in Text #3 were 
the “penitent” and the “convert”; later it mentions people suffering from an illness, people conducting commercial 
transactions, and donkey drivers. What ties them all together is their lower social status, which makes them more 
vulnerable to harm.

It is interesting to note how the Talmud specifies that it is the responsibility of those who would use those hurtful words 
to check their behavior, rather than for the target of abuse to defend themselves. The words we choose, and who we 
say them to, matter.

o Read Text #4 aloud.

Text #4: Babylonian Talmud Bava Metzia 58b, Gemara. English translation [bold text] and 
commentary [plain text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.  

320 Bava metzia . perek IV . 58b . ׳ה  דפ דס נחד  

Likewise, if donkey drivers are asking to purchase grain from 
someone, and he has none, he may not say to them: Go to so-
and-so, as he sells grain, if he knows about him that he never 
sold grain at all. e thereby causes the donkey drivers and the 
would-be seller anguish. Rabbi Yehuda says: One may not even 
cast his eyes on the merchandise for sale, creating the impression 
that he is interested, at a time when he does not have money to 
purchase it. erbal mistreatment is not typically obvious, and it is 
di cult to ascertain the intent of the o ender, as the matter is 
given to the heart of each individual, as only he knows what his 
intention was when he spoke. nd with regard to any matter 
given to the heart, it is stated: “And you shall fear your God” 
Leviticus : , as God is privy to the intent of the heart.

Rabbi Yoĥanan says in the name of Rabbi Shimon ben Yoĥai: 
Greater is the transgression of verbal mistreatmentN than the 
transgression of monetary exploitation, as with regard to this, 
verbal mistreatment, it is stated: “And you shall fear your God.” 
But with regard to that, monetary e ploitation, it is not stated: 

“And you shall fear your God.” And Rabbi Elazar said this  
e planation: This, verbal mistreatment, a ects one’s body; but 
that, monetary e ploitation, a ects one’s money. Rabbi Shmuel 
bar aĥmani says: This, monetary e ploitation, is given to  
restitution; but that, verbal mistreatment, is not given to 
restitution.

The Gemara relates that the a a who recited i a t and 
barait t in the study hall taught a baraita before Rav aĥman  
bar Yitzĥak: nyone who humiliates another in public, it is as 
though he were spilling blood. Rav aĥman bar Yitzĥak said to 
him: You have spoken well, as we see that after the humiliated 
person blushes, the red leaves his face and pallor comes in its 
place, which is tantamount to spilling his blood. Abaye said to Rav 
Dimi: In the West, i.e., Eretz Yisrael, with regard to what mitzva 
are they particularly vigilant?N Rav Dimi said to him: They are 
vigilant in refraining from humiliating others, as Rabbi anina 
says: Everyone descends to Gehenna except for three.

he Gemara asks: Does it enter your mind that everyone 
descends to Gehenna  Rather, say: Anyone who descends to 
Gehenna ultimately ascends, except for three who descendN  
and do not ascend, and these are they: One who engages in 
intercourse with a married woman, as this transgression is a 
serious o ense against both God and a person; and one who 
humiliates another in public;H and one who calls another a 
derogatory name.H The Gemara asks with regard to one who  
calls another a derogatory name: That is identical to one who 
shames him; why are they listed separately  The Gemara answers: 
Although the victim grew accustomed to being called that name 
in place of his name, and he is no longer humiliated by being called 
that name, since the intent was to insult him, the perpetrator s 
punishment is severe.

Rabba bar bar ana says that Rabbi Yoĥanan says: 

ּנּו,  בּוָאר ִמּמֶ ין ּתְ ׁשִ ִהי ְמַבּ ְ ִא ָריּו ַחּמָ

רּוא  לֹוִני ׁשֶ לא יאַמה ָלֶר ְלכּו ֵאֶצל ּ׳ְ

ָמַכה  ּלא  ׁשֶ ּבֹו  ְויֹוֵדַע   – בּוָאר  ּתְ מֹוֵכה 

לא  ַאס  אֹוֵמהד  ְירּוָדר  י  ַהּבִ  . ֵמעֹוָל

ֵאין  ׁשֶ ָער  ׁשָ ּבְ ח  ָ ּ ַרּמִ ַעל  ֵעיָניו  ִיְתֶלר 

ב, ְוָכל  ָבה ָמףּוה ַלּלֵ ֲרֵהי ַרּדָ , ׁשֶ ִמי לֹו ּדָ

ְוָיֵהאָת  ּבֹו  ֶנאַמה  ב  ַלּלֵ ףּוה  ַרּמָ ָבה  ּדָ

ֵמאלֶריָך

ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּו  ִמּשׁ יֹוָחָנן  י  ַהּבִ ָאַמה 

ֵמאֹוָנַאת  ָבִהי  ּדְ אֹוָנַאת  דֹול  ּגָ יֹוַחאיד 

ְוָיֵהאָת ֵמאלֶריָך  ֶּזר ֶנאַמה ּבֹו  ָממֹון, ׁשֶ

 . ֵמאלֶריָך ְוָיֵהאָת  ּבֹו  ֶנאַמה  לא  ְוֶזר 

ְוֶזר  גּו׳ֹו  ּבְ ֶזר  אֹוֵמהד  ֶאְלָעָזה  י  ְוַהּבִ

ַנְחָמִני ָאַמהד  ה  ּבַ מּוֵאל  י ׁשְ ַהּבִ ָממֹונֹו.  ּבְ

ן  ִניּתָ לא   – ְוֶזר  בֹון,  ָ ְלִריּשׁ ן  ִניּתָ  – ֶזר 

בֹון. ָ ְלִריּשׁ

ִיְצָח ד  ה  ּבַ ַנְחָמן  ַהב  ּדְ יּר  ַ ּמֵ א  ּנָ ּתַ ֵני  ּתָ

ִאיּלּו  ּכְ י  ַהּבִ ּבָ ֲחֵביהֹו  ֵני  ּ׳ְ ין  ְלּבִ ַרּמַ ל  ּכָ

ָ א  יה  ּ׳ִ ׁשַ ֵליּרד  ֲאַמה   . ִמי ּדָ ׁשֹוֵ׳ְך 

ָ א  ףּוּמָ ָאֵזיל  ּדְ ֵליּר  ָחֵזיָנא  ּדְ  , ָאְמַהּתְ

ְלַהב  ֵיי  ַאּבַ ֵליּר  ֲאַמה  וָהא.  ִחּוָ ְוָאֵתי 

ֲאַמה  ְזִריֵהי?  ַמאי  ּבְ ַמַעְהָבא  ּבְ יִמיד  ּדִ

י ֲחִניָנאד  ָאַמה ַהּבִ י. ּדְ ַאְחוּוֵהי ַאּ׳ֵ ֵליּרד ּבְ

ר. לׁשָ ְ , חּו ִמּשׁ יִרָנ ַרּכל יֹוְהִדין ַלּגֵ

ל  ּכָ ֵאיָמאד  א  ֶאּלָ ֲעָתְך?  ּדַ ָףְלָ א  ַרּכל 

ר  לׁשָ ְ , חּו ִמּשׁ יִרָנ עֹוִלי ַרּיֹוְהִדין ַלּגֵ

א ַעל  ּיֹוְהִדין ְוֵאין עֹוִלין. ְוֵאּלּו ֵרןד ַרּבָ ׁשֶ

 , י ַהּבִ ֵני ֲחֵביהֹו ּבָ ין ּ׳ְ ְלּבִ ת ִאיׁש, ְוַרּמַ ֵאׁשֶ

ר ַרְיינּו  ר ׁשֵ ַהע ַלֲחֵביהֹו. ְמַכּנֶ ְוַרְמַכּנֶ

ֵמיּר. ׁשְ יּר ּבִ ָדׁש ּבֵ ב ּדְ ין ַאס ַעל ּגַ ַמְלּבִ

י יֹוָחָנןד ה ָחָנר ָאַמה ַהּבִ ה ּבַ ר ּבַ ָאַמה ַהּבָ

NOTES
Up to double their value – ֵמיֶר ֵדי ּדְ :ַעד ּכְ This is the halakha only in 
cases of animals and precious stones. According to this opinion, a
Torah scroll is not subject to the halakhot of exploitation at all (Torat 
Ĥayyim).

Because they have the capacity to preserve life – ֶנֶ׳ׁש ַחֵּיי ֶרן ּבָ ֵּיׁש :ׁשֶ
Some commentaries say the contrary: If one commits to pay an exor-
bitant sum for an item that has life-saving capacity, it is similar to a
transaction with inconclusive consent [asmakhta  (see 48b): He never 
intended to fulfill the commitment and made it only due to the exigent 
circumstances. Therefore, he can retract from the transaction entirely, 
and can certainly claim exploitation (Rabbi Moshe ordevero).

Just as there is exploitation in buying and selling – אֹוָנָאר ׁשֶ ׁשֵ ּכְ
ח ָּ ִמ :ּבְ The prohibition against exploitation in monetary matters is
stated explicitly in the Torah, whereas the prohibition against ver-
bal mistreatment is derived by inference from the verses. The tanna
therefore states that verbal mistreatment is also prohibited by Torah 
law ( a ).

One may not say: For how much are you selling this item – לא יאַמה
ֵחֶ׳ ר ַכּמָ  Beyond the anguish caused to the seller, this can result in :ּבְ

actual loss as well. A potential buyer observing this exchange might 
lose interest because he does not want to purchase an item coveted 
by another, and the seller will lose a customer (Rashi on Pesa im).

If he was a convert – ה ָרָיר ּגֵ  The tanna did not cite the example of :ִא
one reminding a convert of his actions as a gentile because they are no 
longer attributed to him after conversion (Maharsha). In that sense, it 
is as if a convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting foods and 
claim that it is inappropriate for him to engage in the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ The primary :אֹוָנַאת
element of verbal mistreatment is the anguish [ona’a] and pain that 
one causes another. The tanna first cites a case where the verbal mis-
treatment could involve monetary loss: One asks the seller: How much 
is this item, when he does not wish to purchase it. The tanna then lists 
cases where there is only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך ּכִ ִיְהָאְתָך :ֲרלא Job’s 
friends implied that he worshipped God only as long as it pleased

him and contributed to his success but was never a full-fledged God-
fearing individual.

Greater is the transgression of verbal mistreatment – אֹוָנַאת דֹול ּגָ
ָבִהי :ּדְ The Maharsha adds that one who verbally mistreats another

seeks to create the impression that he does not intend to cause the 
other pain. He fears the opprobrium of people more than that of God, 
and the Sages stated: Anyone who conducts himself in that manner 
receives a more severe punishment.

In the West with regard to what mitzva are they particularly vigi-
lant – ְזִריֵהי ַמאי ּבְ ַמַעְהָבא :ּבְ They were particularly vigilant about this 
matter in Eretz Yisrael because of the parallel drawn between one
who humiliates another in public and one who sheds blood. The Torah 
harshly condemned bloodshed in Eretz Yisrael, as it renders the Holy 
Land impure and brings calamity to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ :חּו ִמּשׁ The Meiri states 
that people tend to be less than diligent in repenting transgressions 
violated without awareness of the gravity of the transgression. Since 
one who humiliates another believes that he did not commit a seri-
ous transgression, he will not repent (see Rambam efer Ha adda,
Hilkhot Tesh va).

HALAKHA
Verbal mistreatment – ָבִהי ּדְ :אֹוָנַאת erbal mistreatment is especially 
severe, as it affects the person himself, not his belongings, and pay-
ment of restitution is impossible. Consequently, the prayers of one
who cries out to Heaven after being verbally mistreated are answered 
immediately. The Rema rules that the prohibition against verbal mis-
treatment of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases given: 
One who inquires about the price of an item although he has no intent 
to purchase it; one who sends donkey drivers to another who has no 
goods to sell them; one who reminds a penitent of his previous indis-
cretions; one who reminds a convert of his ancestors’behavior; and one 
who says to another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

One who humiliates another in public – י ַהּבִ ּבָ ֲחֵביהֹו ֵני ּ׳ְ ין ְלּבִ :ַרּמַ One 
who coins a derogatory name for another or uses a pre-existing derog-
atory name receives a place in the orld-to-Come only if he repents 
fully (Rambam efer Ha adda, Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ַהע ַלֲחֵביהֹו ר ׁשֵ :ַרְמַכּנֶ
It is even prohibited to call another by a derogatory name that he is 
accustomed to, if the intent is to humiliate him ( h l an r kh, Ĥoshen 

ish at 228:5).

BACKGROUND
Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses fall within 
this halakhic category. Specifically, it includes the carcasses of large
mammals, both kosher and non-kosher. Among kosher animals this 
includes an animal that died of natural causes or died as a result of an 
improperly performed act of ritual slaughter. It is prohibited to eat an 
unslaughtered animal carcass, and that carcass is a primary source of 
ritual impurity. Although it is prohibited to eat an unslaughtered kosher 
animal carcass, benefit from it is permitted. The legal status of animals 
with certain severe anatomical defects, e.g., a completely broken neck, 
is that of an unslaughtered animal carcass even while the animal with 
the defect is still alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that is suf-
fering from a condition that will cause it to die within twelve months. 
It is prohibited by Torah law to eat an animal with an injury or a disease 
of that nature, although the source for this prohibition is a matter of 
dispute. Some authorities cite the verse: You shall not eat any flesh 
that is torn of beasts in the field  (Exodus 22:30), while others cite the 
verse: You shall not eat of anything that dies of itself  ( euteronomy 
14:21). Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals [remasim] – 
י ּוְהָמׂשִ ִצי ָ :ׁשְ This phrase includes all non-kosher animals. Tosefot Yom 

Tov distinguishes between the two terms: hekat im refers to small sea 
and land creatures, as well as birds and insects categorized as shekat im
in the Torah. Remasim refers to worms and other creatures that infest 
produce and were believed to spontaneously generate.

LANGUAGE
Helmet [ i o :ַחִטיטֹו – [ From the Greek α α υ , katait , mean-
ing protective headgear or leather helmet.

Greater is the transgression of verbal mistreatment – דֹול  ּגָ
ָבִהי ּדְ -The Maharsha adds that one who verbally mis :אֹוָנַאת 

treats another seeks to create the impression that he does not 
intend to cause the other pain. He fears the opprobrium of 
people more than that of God, and the Sages stated: Anyone 
who conducts himself in that manner receives a more severe 
punishment.

In the West with regard to what mitzva are they particularly 
vigilant – ְזִריֵהי ַמאי  ַמַעְהָבא ּבְ  They were particularly vigilant :ּבְ
about this matter in Eretz Yisrael because of the parallel drawn 

between one who humiliates another in public and one who 
sheds blood. The Torah harshly condemned bloodshed in Eretz 
Yisrael, as it renders the Holy Land impure and brings calamity 
to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ  The Meiri :חּו ִמּשׁ
states that people tend to be less than diligent in repenting 
transgressions violated without awareness of the gravity of the 
transgression. Since one who humiliates another believes that 
he did not commit a serious transgression, he will not repent 
(see Rambam efer Ha adda, Hilkhot Tesh va).

NOTES

One who humiliates another in public – ֵני ֲחֵביהֹו ין ּ׳ְ ְלּבִ  ַרּמַ
י ַהּבִ  One who coins a derogatory name for another or uses :ּבָ

a preexisting derogatory name receives a place in the orld-
to-Come only if he repents fully (Rambam efer Ha adda, 
Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ר ׁשֵ ַהע  ַרְמַכּנֶ
 It is even prohibited to call another by a derogatory :ַלֲחֵביהֹו
name that he is accustomed to, if the intent is to humiliate 
him ( h l an r kh, Ĥoshen ish at 228:5).

HALAKHA
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ֶק
ֶק
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Likewise, if donkey drivers are asking to purchase grain from 
someone, and he has none, he may not say to them: Go to so-
and-so, as he sells grain, if he knows about him that he never 
sold grain at all. e thereby causes the donkey drivers and the 
would-be seller anguish. Rabbi Yehuda says: One may not even 
cast his eyes on the merchandise for sale, creating the impression 
that he is interested, at a time when he does not have money to 
purchase it. erbal mistreatment is not typically obvious, and it is 
di cult to ascertain the intent of the o ender, as the matter is 
given to the heart of each individual, as only he knows what his 
intention was when he spoke. nd with regard to any matter 
given to the heart, it is stated: “And you shall fear your God” 
Leviticus : , as God is privy to the intent of the heart.

Rabbi Yoĥanan says in the name of Rabbi Shimon ben Yoĥai: 
Greater is the transgression of verbal mistreatmentN than the 
transgression of monetary exploitation, as with regard to this, 
verbal mistreatment, it is stated: “And you shall fear your God.” 
But with regard to that, monetary e ploitation, it is not stated: 

“And you shall fear your God.” And Rabbi Elazar said this  
e planation: This, verbal mistreatment, a ects one’s body; but 
that, monetary e ploitation, a ects one’s money. Rabbi Shmuel 
bar aĥmani says: This, monetary e ploitation, is given to  
restitution; but that, verbal mistreatment, is not given to 
restitution.

The Gemara relates that the a a who recited i a t and 
barait t in the study hall taught a baraita before Rav aĥman  
bar Yitzĥak: nyone who humiliates another in public, it is as 
though he were spilling blood. Rav aĥman bar Yitzĥak said to 
him: You have spoken well, as we see that after the humiliated 
person blushes, the red leaves his face and pallor comes in its 
place, which is tantamount to spilling his blood. Abaye said to Rav 
Dimi: In the West, i.e., Eretz Yisrael, with regard to what mitzva 
are they particularly vigilant?N Rav Dimi said to him: They are 
vigilant in refraining from humiliating others, as Rabbi anina 
says: Everyone descends to Gehenna except for three.

he Gemara asks: Does it enter your mind that everyone 
descends to Gehenna  Rather, say: Anyone who descends to 
Gehenna ultimately ascends, except for three who descendN  
and do not ascend, and these are they: One who engages in 
intercourse with a married woman, as this transgression is a 
serious o ense against both God and a person; and one who 
humiliates another in public;H and one who calls another a 
derogatory name.H The Gemara asks with regard to one who  
calls another a derogatory name: That is identical to one who 
shames him; why are they listed separately  The Gemara answers: 
Although the victim grew accustomed to being called that name 
in place of his name, and he is no longer humiliated by being called 
that name, since the intent was to insult him, the perpetrator s 
punishment is severe.

Rabba bar bar ana says that Rabbi Yoĥanan says: 

ּנּו,  בּוָאר ִמּמֶ ין ּתְ ׁשִ ִהי ְמַבּ ְ ִא ָריּו ַחּמָ

רּוא  לֹוִני ׁשֶ לא יאַמה ָלֶר ְלכּו ֵאֶצל ּ׳ְ

ָמַכה  ּלא  ׁשֶ ּבֹו  ְויֹוֵדַע   – בּוָאר  ּתְ מֹוֵכה 

לא  ַאס  אֹוֵמהד  ְירּוָדר  י  ַהּבִ  . ֵמעֹוָל

ֵאין  ׁשֶ ָער  ׁשָ ּבְ ח  ָ ּ ַרּמִ ַעל  ֵעיָניו  ִיְתֶלר 

ב, ְוָכל  ָבה ָמףּוה ַלּלֵ ֲרֵהי ַרּדָ , ׁשֶ ִמי לֹו ּדָ

ְוָיֵהאָת  ּבֹו  ֶנאַמה  ב  ַלּלֵ ףּוה  ַרּמָ ָבה  ּדָ

ֵמאלֶריָך

ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּו  ִמּשׁ יֹוָחָנן  י  ַהּבִ ָאַמה 

ֵמאֹוָנַאת  ָבִהי  ּדְ אֹוָנַאת  דֹול  ּגָ יֹוַחאיד 

ְוָיֵהאָת ֵמאלֶריָך  ֶּזר ֶנאַמה ּבֹו  ָממֹון, ׁשֶ

 . ֵמאלֶריָך ְוָיֵהאָת  ּבֹו  ֶנאַמה  לא  ְוֶזר 

ְוֶזר  גּו׳ֹו  ּבְ ֶזר  אֹוֵמהד  ֶאְלָעָזה  י  ְוַהּבִ

ַנְחָמִני ָאַמהד  ה  ּבַ מּוֵאל  י ׁשְ ַהּבִ ָממֹונֹו.  ּבְ

ן  ִניּתָ לא   – ְוֶזר  בֹון,  ָ ְלִריּשׁ ן  ִניּתָ  – ֶזר 

בֹון. ָ ְלִריּשׁ

ִיְצָח ד  ה  ּבַ ַנְחָמן  ַהב  ּדְ יּר  ַ ּמֵ א  ּנָ ּתַ ֵני  ּתָ

ִאיּלּו  ּכְ י  ַהּבִ ּבָ ֲחֵביהֹו  ֵני  ּ׳ְ ין  ְלּבִ ַרּמַ ל  ּכָ

ָ א  יה  ּ׳ִ ׁשַ ֵליּרד  ֲאַמה   . ִמי ּדָ ׁשֹוֵ׳ְך 

ָ א  ףּוּמָ ָאֵזיל  ּדְ ֵליּר  ָחֵזיָנא  ּדְ  , ָאְמַהּתְ

ְלַהב  ֵיי  ַאּבַ ֵליּר  ֲאַמה  וָהא.  ִחּוָ ְוָאֵתי 

ֲאַמה  ְזִריֵהי?  ַמאי  ּבְ ַמַעְהָבא  ּבְ יִמיד  ּדִ

י ֲחִניָנאד  ָאַמה ַהּבִ י. ּדְ ַאְחוּוֵהי ַאּ׳ֵ ֵליּרד ּבְ

ר. לׁשָ ְ , חּו ִמּשׁ יִרָנ ַרּכל יֹוְהִדין ַלּגֵ

ל  ּכָ ֵאיָמאד  א  ֶאּלָ ֲעָתְך?  ּדַ ָףְלָ א  ַרּכל 

ר  לׁשָ ְ , חּו ִמּשׁ יִרָנ עֹוִלי ַרּיֹוְהִדין ַלּגֵ

א ַעל  ּיֹוְהִדין ְוֵאין עֹוִלין. ְוֵאּלּו ֵרןד ַרּבָ ׁשֶ

 , י ַהּבִ ֵני ֲחֵביהֹו ּבָ ין ּ׳ְ ְלּבִ ת ִאיׁש, ְוַרּמַ ֵאׁשֶ

ר ַרְיינּו  ר ׁשֵ ַהע ַלֲחֵביהֹו. ְמַכּנֶ ְוַרְמַכּנֶ

ֵמיּר. ׁשְ יּר ּבִ ָדׁש ּבֵ ב ּדְ ין ַאס ַעל ּגַ ַמְלּבִ

י יֹוָחָנןד ה ָחָנר ָאַמה ַהּבִ ה ּבַ ר ּבַ ָאַמה ַהּבָ

NOTES
Up to double their value – ֵמיֶר ֵדי ּדְ :ַעד ּכְ This is the halakha only in 
cases of animals and precious stones. According to this opinion, a
Torah scroll is not subject to the halakhot of exploitation at all (Torat 
Ĥayyim).

Because they have the capacity to preserve life – ֶנֶ׳ׁש ַחֵּיי ֶרן ּבָ ֵּיׁש :ׁשֶ
Some commentaries say the contrary: If one commits to pay an exor-
bitant sum for an item that has life-saving capacity, it is similar to a
transaction with inconclusive consent [asmakhta  (see 48b): He never 
intended to fulfill the commitment and made it only due to the exigent 
circumstances. Therefore, he can retract from the transaction entirely, 
and can certainly claim exploitation (Rabbi Moshe ordevero).

Just as there is exploitation in buying and selling – אֹוָנָאר ׁשֶ ׁשֵ ּכְ
ח ָּ ִמ :ּבְ The prohibition against exploitation in monetary matters is
stated explicitly in the Torah, whereas the prohibition against ver-
bal mistreatment is derived by inference from the verses. The tanna
therefore states that verbal mistreatment is also prohibited by Torah 
law ( a ).

One may not say: For how much are you selling this item – לא יאַמה
ֵחֶ׳ ר ַכּמָ  Beyond the anguish caused to the seller, this can result in :ּבְ

actual loss as well. A potential buyer observing this exchange might 
lose interest because he does not want to purchase an item coveted 
by another, and the seller will lose a customer (Rashi on Pesa im).

If he was a convert – ה ָרָיר ּגֵ  The tanna did not cite the example of :ִא
one reminding a convert of his actions as a gentile because they are no 
longer attributed to him after conversion (Maharsha). In that sense, it 
is as if a convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting foods and 
claim that it is inappropriate for him to engage in the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ The primary :אֹוָנַאת
element of verbal mistreatment is the anguish [ona’a] and pain that 
one causes another. The tanna first cites a case where the verbal mis-
treatment could involve monetary loss: One asks the seller: How much 
is this item, when he does not wish to purchase it. The tanna then lists 
cases where there is only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך ּכִ ִיְהָאְתָך :ֲרלא Job’s 
friends implied that he worshipped God only as long as it pleased

him and contributed to his success but was never a full-fledged God-
fearing individual.

Greater is the transgression of verbal mistreatment – אֹוָנַאת דֹול ּגָ
ָבִהי :ּדְ The Maharsha adds that one who verbally mistreats another

seeks to create the impression that he does not intend to cause the 
other pain. He fears the opprobrium of people more than that of God, 
and the Sages stated: Anyone who conducts himself in that manner 
receives a more severe punishment.

In the West with regard to what mitzva are they particularly vigi-
lant – ְזִריֵהי ַמאי ּבְ ַמַעְהָבא :ּבְ They were particularly vigilant about this 
matter in Eretz Yisrael because of the parallel drawn between one
who humiliates another in public and one who sheds blood. The Torah 
harshly condemned bloodshed in Eretz Yisrael, as it renders the Holy 
Land impure and brings calamity to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ :חּו ִמּשׁ The Meiri states 
that people tend to be less than diligent in repenting transgressions 
violated without awareness of the gravity of the transgression. Since 
one who humiliates another believes that he did not commit a seri-
ous transgression, he will not repent (see Rambam efer Ha adda,
Hilkhot Tesh va).

HALAKHA
Verbal mistreatment – ָבִהי ּדְ :אֹוָנַאת erbal mistreatment is especially 
severe, as it affects the person himself, not his belongings, and pay-
ment of restitution is impossible. Consequently, the prayers of one
who cries out to Heaven after being verbally mistreated are answered 
immediately. The Rema rules that the prohibition against verbal mis-
treatment of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases given: 
One who inquires about the price of an item although he has no intent 
to purchase it; one who sends donkey drivers to another who has no 
goods to sell them; one who reminds a penitent of his previous indis-
cretions; one who reminds a convert of his ancestors’behavior; and one 
who says to another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

One who humiliates another in public – י ַהּבִ ּבָ ֲחֵביהֹו ֵני ּ׳ְ ין ְלּבִ :ַרּמַ One 
who coins a derogatory name for another or uses a pre-existing derog-
atory name receives a place in the orld-to-Come only if he repents 
fully (Rambam efer Ha adda, Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ַהע ַלֲחֵביהֹו ר ׁשֵ :ַרְמַכּנֶ
It is even prohibited to call another by a derogatory name that he is 
accustomed to, if the intent is to humiliate him ( h l an r kh, Ĥoshen 

ish at 228:5).

BACKGROUND
Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses fall within 
this halakhic category. Specifically, it includes the carcasses of large
mammals, both kosher and non-kosher. Among kosher animals this 
includes an animal that died of natural causes or died as a result of an 
improperly performed act of ritual slaughter. It is prohibited to eat an 
unslaughtered animal carcass, and that carcass is a primary source of 
ritual impurity. Although it is prohibited to eat an unslaughtered kosher 
animal carcass, benefit from it is permitted. The legal status of animals 
with certain severe anatomical defects, e.g., a completely broken neck, 
is that of an unslaughtered animal carcass even while the animal with 
the defect is still alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that is suf-
fering from a condition that will cause it to die within twelve months. 
It is prohibited by Torah law to eat an animal with an injury or a disease 
of that nature, although the source for this prohibition is a matter of 
dispute. Some authorities cite the verse: You shall not eat any flesh 
that is torn of beasts in the field  (Exodus 22:30), while others cite the 
verse: You shall not eat of anything that dies of itself  ( euteronomy 
14:21). Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals [remasim] – 
י ּוְהָמׂשִ ִצי ָ :ׁשְ This phrase includes all non-kosher animals. Tosefot Yom 

Tov distinguishes between the two terms: hekat im refers to small sea 
and land creatures, as well as birds and insects categorized as shekat im
in the Torah. Remasim refers to worms and other creatures that infest 
produce and were believed to spontaneously generate.

LANGUAGE
Helmet [ i o :ַחִטיטֹו – [ From the Greek α α υ , katait , mean-
ing protective headgear or leather helmet.

Greater is the transgression of verbal mistreatment – דֹול  ּגָ
ָבִהי ּדְ -The Maharsha adds that one who verbally mis :אֹוָנַאת 

treats another seeks to create the impression that he does not 
intend to cause the other pain. He fears the opprobrium of 
people more than that of God, and the Sages stated: Anyone 
who conducts himself in that manner receives a more severe 
punishment.

In the West with regard to what mitzva are they particularly 
vigilant – ְזִריֵהי ַמאי  ַמַעְהָבא ּבְ  They were particularly vigilant :ּבְ
about this matter in Eretz Yisrael because of the parallel drawn 

between one who humiliates another in public and one who 
sheds blood. The Torah harshly condemned bloodshed in Eretz 
Yisrael, as it renders the Holy Land impure and brings calamity 
to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ  The Meiri :חּו ִמּשׁ
states that people tend to be less than diligent in repenting 
transgressions violated without awareness of the gravity of the 
transgression. Since one who humiliates another believes that 
he did not commit a serious transgression, he will not repent 
(see Rambam efer Ha adda, Hilkhot Tesh va).

NOTES

One who humiliates another in public – ֵני ֲחֵביהֹו ין ּ׳ְ ְלּבִ  ַרּמַ
י ַהּבִ  One who coins a derogatory name for another or uses :ּבָ

a preexisting derogatory name receives a place in the orld-
to-Come only if he repents fully (Rambam efer Ha adda, 
Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ר ׁשֵ ַהע  ַרְמַכּנֶ
 It is even prohibited to call another by a derogatory :ַלֲחֵביהֹו
name that he is accustomed to, if the intent is to humiliate 
him ( h l an r kh, Ĥoshen ish at 228:5).
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o Ask:

1.  The Talmud describes examples of verbal mistreatment that have monetary and non-monetary consequences. 
How are they similar and how are they different? 

2.  This text states that verbal mistreatment is more harmful than financial mistreatment. Compared with your 
 own life experiences, do you agree or disagree? Why? 

3.  How would you define “matter given to the heart”?  
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Hurtful Words

According to Text #4, “Monetary exploitation is given to restitution,” meaning that you can get your money back, or 
claim money to compensate for financial harm done to you. In cases of verbal mistreatment, however, the Talmud says 
that money cannot help you undo the harm caused by words. Because words hurt a person rather than that person’s 
things or finances, money is therefore not sufficient to compensate for that harm. There is weight to our words. 

Part Three: A Talmudic Tale of Verbal Mistreatment (15 minutes)

Let’s turn now to a story told in the Talmud about two scholars, Rabbi Yoḥanan and his brother-in-law Reish Lakish. As 
you read this story, pay close attention to how they speak to each other and consider whether or not intention matters.

Rabbi Yoḥanan bar Nappaḥa was one of the greatest scholars of the 2nd and 3rd centuries CE. He studied under the 
leading teachers in Tiberias and later became the head of the yeshiva there.

Rabbi Shimon ben Lakish, often referred to as Reish Lakish, led an extraordinary life. His childhood was one of poverty 
under Roman occupation. Too poor to continue his Torah study, he became the leader of a gang of highway robbers. 
He resumed his Torah study under his friend Rabbi Yoḥanan, and later taught with him as a colleague.

o Ask participants to read and discuss Text #5 in chavruta and discuss the questions that follow. 
  
Chavruta is partnered learning. Learning with a friend or two allows you to share ideas and insights with one another as 
you read and discuss texts together. 



Title

Text #5: Babylonian Talmud Bava Metzia 84a. English translation [bold text] and commentary [plain 
text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

  

       

134 Bava metzia . perek VII . 84a . .׳ה  זפ דס ׳ד  

The Gemara relates: ne day, Rabbi YoĥananP was bathing in the 
Jordan River. Reish LakishP saw him and jumped into the Jordan, 
pursuing him. At that time, Reish Lakish was the leader of a band 
of marauders. Rabbi Yoĥanan said to Reish Lakish: Your strength 
is fit for Torah study. Reish Lakish said to him: Your beauty is fit 
for women. Rabbi Yoĥanan said to him: If you return to the pursuit 
of orah, I will give you my sister in marriage, who is more beauti-
ful than I am. Reish Lakish accepted upon himself to study orah. 
Subse uently, Reish Lakish wanted to jump back out of the river to 
bring back his clothes, but he was unable to return, as he had lost 
his physical strength as soon as he accepted the responsibility to 
study orah upon himself.

Rabbi Yoĥanan taught Reish Lakish Bible, and taught him Mishna, 
and turned him into a great man. Eventually, Reish Lakish became 
one of the outstanding orah scholars of his generation. One day 
the Sages of the study hall were engaging in a dispute concerning 
the following baraita: With regard to the sword, the knife, the dag-
ger [ ha i ],L the spear, a hand sickle, and a harvest sickle, 
from when are they susceptible to ritual impurity?H The baraita 
answers: It is from the time of the completion of their manufacture, 
which is the halakha with regard to metal vessels in general.

These Sages in uired: And when is the completion of their manu-
facture? Rabbi Yoĥanan says: It is from when one res these items 
in the furnace. Reish Lakish said: It is from when one scours them 
in water, after they have been fired in the furnace. Rabbi Yoĥanan 
said to Reish Lakish: A bandit knows about his banditry,N i.e., you 
are an e pert in weaponry because you were a bandit in your youth. 
Reish Lakish said to Rabbi Yoĥanan: hat bene t did you provide 
me by bringing me close to orah  There, among the bandits, they 
called me: Leader of the bandits, and here, too, they call me: 
Leader of the bandits. Rabbi Yoĥanan said to him: I provided ben-
e t to you, as I brought you close to God, under the wings of the 
Divine resence.

As a result of the uarrel, Rabbi Yoĥanan was o ended, which in 
turn a ected Reish Lakish, who fell ill. Rabbi Yoĥanans sister, who 
was Reish Lakishs wife, came crying to Rabbi Yoĥanan, begging  
that he pray for Reish Lakishs recovery. She said to him: Do this for 
the sake of my children, so that they should have a father. Rabbi 
Yoĥanan said to her the verse: Leave your fatherless children, I 
will rear them  eremiah : , i.e., I will take care of them. She 
said to him: Do so for the sake of my widowhood. He said to her 
the rest of the verse: nd let your widows trust in e.

ltimately, Rabbi Shimon ben Lakish, Reish Lakish, died. Rabbi 
Yoĥanan was sorely pained over losing him. The Rabbis said: ho 
will go to calm Rabbi Yoĥanans mind and comfort him over his  
loss  They said: Let Rabbi Elazar ben PedatP go, as his statements 
are sharp, i.e., he is clever and will be able to serve as a substitute  
for Reish Lakish.

יֹוָחָנן  י  ַהּבִ ָףֵחי  ָ א  ֲרָור  ַחד  יֹוָמא 

ַווה  ּוׁשְ ָלִ יׁש  ֵהיׁש  ַחְזֵייּר  ָנא.  ַיְהּדְ ּבְ

ֵחיָלְך  ֵליּרד  ֲאַמה  ְתֵהיּר.  ַאּבַ ָנא  ְלַיְהּדְ

י  ְלאֹוַהְייָתא ֲאַמה ֵליּרד ׁשּוְ׳ָהְך ְלָנׁשֵ

ְך – ָיֵריְבָנא ָלְך  ֲאַמה ֵליּרד ִאי ָרְדַהּתְ ּבָ

יל ֲעֵליּר.  אי. ַ ּבֵ יָהא ִמיּנָ ּ׳ִ ׁשַ ֲאחֹוִתי, ּדְ

ְוָלא   – ָמאֵניּר  ַלֲאתּוֵיי  ְלֶמירַדה  ֵעי  ּבָ

ָמֵצי ָרַדה.

א.  ְבָהא ַהּבָ ְוֵייּר ּגַ ַאְ ִהֵייּר ְוַאְתִנֵּייּר, ְוׁשַ

אד  ִמְדָהׁשָ י  ּבֵ ְלִגי  ִמּ׳ַ ָרוּו  ַחד  יֹוָמא 

ל  ְגיֹון ְוָרהֹוַמח ּוַמּגַ ין ְוַרּ׳ִ ּכִ ִייס ְוַרּףַ ַרּףַ

ִלין  ְמַ ּבְ ֵמֵאיָמַתי  ָ ִציה  ל  ּוַמּגַ ָיד 

ן. ַמה ְמַלאְכּתָ ַעת ּגְ ְ טּוְמָאר? ִמּשׁ

יֹוָחָנן  י  ַהּבִ ן?  ְמַלאְכּתָ ַמה  ּגְ ּוֵמֵאיָמַתי 

ן. ֵהיׁש ָלִ יׁש  ְבׁשָ ּכִ ְּיָצְהֵ׳ ּבַ ֶ אֹוֵמהד ִמּשׁ

ֵליּרד  ֲאַמה   . ִי ּמַ ּבַ ְּיַצְחְצֵחן  ֶ ִמּשׁ ָאַמהד 

ִלְףִטּיּוֵתיּר ָיַדע ֲאַמה ֵליּרד  ִלְףָטָאר ּבְ

ִלי,  ָ הּו  י  ַהּבִ ָרָת  ִלי?  ַאֲרַנּתְ  ּוַמאי 

ַאֲרַנאי  ֵליּרד  ֲאַמה  ִלי.  ָ הּו  י  ַהּבִ ָרָכא 

ִכיָנר. ְ ְנֵ׳י ַרּשׁ ַחת ּכַ ַאְ ְהִביָנְך ּתַ ָלְך ּדְ

ֵהיׁש  י יֹוָחָנן, ֲחַלׁש  ַהּבִ ּדְ יּר  ְעּתֵ ּדַ ֲחַלׁש 

ְכָיא,  ּבָ ָ א  יּר  ַאְחּתֵ ֲאַתאי  ָלִ יׁש. 

ַני ֲאַמה  ּבָ ִביל  ׁשְ ּבִ ר  ֵליּרד ֲעׂשֵ ֲאַמָהר 

 . ֲאַחֶּיר ֲאִני  ְיתֶמיָך  ָעְזָבר  ָלּרד 

ָלּרד  ֲאַמה  ַאְלְמנּוִתי  ִביל  ׁשְ ּבִ ר  ֲעׂשֵ

. ְבָטחּו ְוַאְלְמנֹוֶתיָך ָעַלי ּתִ

ָלִ יׁש,  ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּדְ יּר  ַנְ׳ׁשֵ ָנח 

ְתֵהיּר  ּבַ יֹוָחָנן  י  ַהּבִ ִמְצַטֵעה  ָ א  ַוֲרָור 

ַנןד ַמאן ֵליִזיל ִליְתֵביּר  טּוָבא. ֲאַמהּו ַהּבָ

ָדת,  ן ּ׳ְ י ֶאְלָעָזה ּבֶ יּר? ֵניִזיל ַהּבִ ְלַדְעּתֵ

ֵתיּר. ַמְעּתָ ִדין ׁשְ ְמַחּדְ ּדִ

Rabbi Yoĥanan – י יֹוָחָנן  Rabbi Yoĥanan bar Nappaĥa :ַהּבִ
was one of the greatest amora’im, whose statements are 
fundamental components of both the Babylonian Talmud 
and the Jerusalem Talmud. He resided in Tiberias and lived 
to an advanced age. Rabbi Yoĥanan was orphaned at a 
young age, and although his family apparently owned con-
siderable property, he spent virtually all of his resources in 
his devotion to the study of Torah, eventually becoming 
impoverished. In his youth he had the privilege of studying 
under Rabbi Yehuda HaNasi, the redactor of the Mishna, but 
most of his Torah study was accomplished under Rabbi 
Yehuda HaNasi’s students: Ĥizkiyya ben Ĥiyya, Rabbi Oshaya, 
Rabbi Ĥanina, and Rabbi Yannai, who lavished praise upon 
him. In time, he became the head of the yeshiva in Tiberias, 
at which point his fame and influence increased greatly. For 
a long time Rabbi Yoĥanan was the leading rabbinic scholar 
in the Jewish world, not only in Eretz Yisrael but in Babylonia 
as well, where he was respected by the Babylonian Sages. 
Many of them emigrated to Eretz Yisrael in order to become 
his students.

Reish Lakish – ֵהיׁש ָלִ יׁש: Rabbi Shimon ben Lakish, often 
referred to as Reish Lakish, was among the greatest 
amora’im in Eretz Yisrael. He was the friend and brother-
in-law of Rabbi Yoĥanan. Reish Lakish led an extraordinary 
life. He studied Torah at a young age, but subsequently sold 
himself to a Roman circus as a gladiator, perhaps due to 
dire financial straits. Many stories in the Talmud attest to his 
great strength. Some time later, in the wake of an encounter 
with Rabbi Yoĥanan, as described here, he resumed his 
Torah study, first as a student of Rabbi Yoĥanan, then as a 
colleague. He married Rabbi Yoĥanan’s sister.

Many halakhic disputes are recorded between Reish 
Lakish and Rabbi Yoĥanan concerning central issues in 
the Talmud. His objective was not to disagree with Rabbi 
Yoĥanan but rather to help him sharpen his opinion 
through debate. Rabbi Yoĥanan referred to Reish Lakish 
with great respect, often saying: My peer disagrees with me. 
Reish Lakish was well known for his strict piety, to the extent 
that anyone with whom he was seen conversing in public 
was said to be able to borrow money without guarantors, as 
Reish Lakish associated only with people beyond reproach. 
When he died he was survived by his wife and son, who 
was a child prodigy (see Ta’anit 9a).

Rabbi Elazar ben Pedat – ָדת ן ּ׳ְ י ֶאְלָעָזה ּבֶ  ,In the Gemara :ַהּבִ
citations of Rabbi Elazar without a patronymic refer to Rabbi 
Elazar ben Pedat, a second-generation amora from Eretz 
Yisrael. He was born in Babylonia, where he was a student 
of both Rav and Shmuel. In his youth he immigrated to 
Eretz Yisrael, where he married and became the primary 
student of Rabbi Yoĥanan. The connection between Rabbi 
Elazar and Rabbi Yoĥanan was so close that at times the 
Gemara raises a contradiction between the statement of 
one and the statement of the other, under the assumption 
that it was unlikely that they would hold different opinions 
in matters of halakha.

PERSONALITIES

Dagger [pigyon] – ְגיֹון  From the Latin pugio, or pugionis :ּ׳ִ
in the genitive, meaning dagger.

LANGUAGE

The sword…from when are they susceptible to ritual impu-
rity – ִלין טּוְמָאר ִייס…ֵמֵאיָמַתי ְמַ ּבְ  Metal vessels are susceptible :ַרּףַ
to ritual impurity only when their manufacture is completed. 
What is considered complete in this regard? A sword is suscep-

tible to ritual impurity only when it is scoured in water, and a 
knife once it is sharpened. This halakha is in accordance with 
the mishna in Kelim (14:4), and not the Gemara here (Rambam 
Sefer Tahara, Hilkhot Kelim 8:2).

HALAKHA

A bandit knows about his banditry – ִלְףִטּיּוֵתיּר ָיַדע  :ִלְףָטָאר ּבְ
Many commentaries ask how Rabbi Yoĥanan could say this to 
Reish Lakish, as the Torah explicitly prohibits verbal mistreat-
ment of others (see Leviticus 25:17). Some explain that a principal 
teacher is allowed to berate his pupil for a constructive purpose 
(Ein Yehosef; Maharshal). According to this interpretation, Reish 
Lakish replied that he had studied Torah prior to encountering 
Rabbi Yoĥanan. Consequently, Rabbi Yoĥanan could not be 

considered his principal teacher and therefore he had no right 
to berate him. Others suggest that Rabbi Yoĥanan spoke in a 
jocular fashion as a way of piquing the attention of the other 
Sages. He wanted them to listen to the opinion of Reish Lakish, 
who was an expert in the matter at hand. Reish Lakish mis-
construed Rabbi Yoĥanan’s intent and was upset by his remark 
(Ein Yehosef ).

NOTES

o Discuss in chavruta:
  

1.  With your chavruta, alternate the way you read Rabbi Yoḥanan and Rabbi Lakish’s lines — say them with  
different emphasis, at different volumes, with different tones. How does tone affect the way you gauge intent?

2.  What do you think was the intent behind Rabbi Yoḥanan’s statement, “A bandit knows about his banditry”? 
3.  Which of the categories of verbal mistreatment that we have discussed best describes what Rabbi Yoḥanan says 

to Reish Lakish? 
4.  How does Reish Lakish react? Why might Reish Lakish have been particularly sensitive to these words?
5.  In this story, does intention matter if the words spoken are heard as an insult? How else might intent be 

misconstrued? What about accidental offense? In your own life, which matters more: intent or perception? 

o Bring the group back together and have some of the chavruta pairs share their answers. 
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Part Four: Intent and Word Choice (20 minutes)

In the story of Rabbi Yoḥanan and Reish Lakish, the intent behind Rabbi Yoḥanan’s insult of “a bandit knows his ban-
ditry” is unclear. We can’t truly know what Rabbi Yoḥanan intended by those words, which themselves are not overtly 
cruel. We are also still uncertain as to why Reish Lakish reacted as he did. The Talmud story continues by showing the 
consequences of this exchange, which may help us understand the way they spoke.

o Ask a participant or two to read Text #6 aloud.

Text #6: Babylonian Talmud Bava Metzia 84a. English translation [bold text] and commentary [plain 
text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

  

       

134 Bava metzia . perek VII . 84a . .׳ה  זפ דס ׳ד  

The Gemara relates: ne day, Rabbi YoĥananP was bathing in the 
Jordan River. Reish LakishP saw him and jumped into the Jordan, 
pursuing him. At that time, Reish Lakish was the leader of a band 
of marauders. Rabbi Yoĥanan said to Reish Lakish: Your strength 
is fit for Torah study. Reish Lakish said to him: Your beauty is fit 
for women. Rabbi Yoĥanan said to him: If you return to the pursuit 
of orah, I will give you my sister in marriage, who is more beauti-
ful than I am. Reish Lakish accepted upon himself to study orah. 
Subse uently, Reish Lakish wanted to jump back out of the river to 
bring back his clothes, but he was unable to return, as he had lost 
his physical strength as soon as he accepted the responsibility to 
study orah upon himself.

Rabbi Yoĥanan taught Reish Lakish Bible, and taught him Mishna, 
and turned him into a great man. Eventually, Reish Lakish became 
one of the outstanding orah scholars of his generation. One day 
the Sages of the study hall were engaging in a dispute concerning 
the following baraita: With regard to the sword, the knife, the dag-
ger [ ha i ],L the spear, a hand sickle, and a harvest sickle, 
from when are they susceptible to ritual impurity?H The baraita 
answers: It is from the time of the completion of their manufacture, 
which is the halakha with regard to metal vessels in general.

These Sages in uired: And when is the completion of their manu-
facture? Rabbi Yoĥanan says: It is from when one res these items 
in the furnace. Reish Lakish said: It is from when one scours them 
in water, after they have been fired in the furnace. Rabbi Yoĥanan 
said to Reish Lakish: A bandit knows about his banditry,N i.e., you 
are an e pert in weaponry because you were a bandit in your youth. 
Reish Lakish said to Rabbi Yoĥanan: hat bene t did you provide 
me by bringing me close to orah  There, among the bandits, they 
called me: Leader of the bandits, and here, too, they call me: 
Leader of the bandits. Rabbi Yoĥanan said to him: I provided ben-
e t to you, as I brought you close to God, under the wings of the 
Divine resence.

As a result of the uarrel, Rabbi Yoĥanan was o ended, which in 
turn a ected Reish Lakish, who fell ill. Rabbi Yoĥanans sister, who 
was Reish Lakishs wife, came crying to Rabbi Yoĥanan, begging  
that he pray for Reish Lakishs recovery. She said to him: Do this for 
the sake of my children, so that they should have a father. Rabbi 
Yoĥanan said to her the verse: Leave your fatherless children, I 
will rear them  eremiah : , i.e., I will take care of them. She 
said to him: Do so for the sake of my widowhood. He said to her 
the rest of the verse: nd let your widows trust in e.

ltimately, Rabbi Shimon ben Lakish, Reish Lakish, died. Rabbi 
Yoĥanan was sorely pained over losing him. The Rabbis said: ho 
will go to calm Rabbi Yoĥanans mind and comfort him over his  
loss  They said: Let Rabbi Elazar ben PedatP go, as his statements 
are sharp, i.e., he is clever and will be able to serve as a substitute  
for Reish Lakish.

יֹוָחָנן  י  ַהּבִ ָףֵחי  ָ א  ֲרָור  ַחד  יֹוָמא 

ַווה  ּוׁשְ ָלִ יׁש  ֵהיׁש  ַחְזֵייּר  ָנא.  ַיְהּדְ ּבְ

ֵחיָלְך  ֵליּרד  ֲאַמה  ְתֵהיּר.  ַאּבַ ָנא  ְלַיְהּדְ

י  ְלאֹוַהְייָתא ֲאַמה ֵליּרד ׁשּוְ׳ָהְך ְלָנׁשֵ

ְך – ָיֵריְבָנא ָלְך  ֲאַמה ֵליּרד ִאי ָרְדַהּתְ ּבָ

יל ֲעֵליּר.  אי. ַ ּבֵ יָהא ִמיּנָ ּ׳ִ ׁשַ ֲאחֹוִתי, ּדְ

ְוָלא   – ָמאֵניּר  ַלֲאתּוֵיי  ְלֶמירַדה  ֵעי  ּבָ

ָמֵצי ָרַדה.

א.  ְבָהא ַהּבָ ְוֵייּר ּגַ ַאְ ִהֵייּר ְוַאְתִנֵּייּר, ְוׁשַ

אד  ִמְדָהׁשָ י  ּבֵ ְלִגי  ִמּ׳ַ ָרוּו  ַחד  יֹוָמא 

ל  ְגיֹון ְוָרהֹוַמח ּוַמּגַ ין ְוַרּ׳ִ ּכִ ִייס ְוַרּףַ ַרּףַ

ִלין  ְמַ ּבְ ֵמֵאיָמַתי  ָ ִציה  ל  ּוַמּגַ ָיד 

ן. ַמה ְמַלאְכּתָ ַעת ּגְ ְ טּוְמָאר? ִמּשׁ

יֹוָחָנן  י  ַהּבִ ן?  ְמַלאְכּתָ ַמה  ּגְ ּוֵמֵאיָמַתי 

ן. ֵהיׁש ָלִ יׁש  ְבׁשָ ּכִ ְּיָצְהֵ׳ ּבַ ֶ אֹוֵמהד ִמּשׁ

ֵליּרד  ֲאַמה   . ִי ּמַ ּבַ ְּיַצְחְצֵחן  ֶ ִמּשׁ ָאַמהד 

ִלְףִטּיּוֵתיּר ָיַדע ֲאַמה ֵליּרד  ִלְףָטָאר ּבְ

ִלי,  ָ הּו  י  ַהּבִ ָרָת  ִלי?  ַאֲרַנּתְ  ּוַמאי 

ַאֲרַנאי  ֵליּרד  ֲאַמה  ִלי.  ָ הּו  י  ַהּבִ ָרָכא 

ִכיָנר. ְ ְנֵ׳י ַרּשׁ ַחת ּכַ ַאְ ְהִביָנְך ּתַ ָלְך ּדְ

ֵהיׁש  י יֹוָחָנן, ֲחַלׁש  ַהּבִ ּדְ יּר  ְעּתֵ ּדַ ֲחַלׁש 

ְכָיא,  ּבָ ָ א  יּר  ַאְחּתֵ ֲאַתאי  ָלִ יׁש. 

ַני ֲאַמה  ּבָ ִביל  ׁשְ ּבִ ר  ֵליּרד ֲעׂשֵ ֲאַמָהר 

 . ֲאַחֶּיר ֲאִני  ְיתֶמיָך  ָעְזָבר  ָלּרד 

ָלּרד  ֲאַמה  ַאְלְמנּוִתי  ִביל  ׁשְ ּבִ ר  ֲעׂשֵ

. ְבָטחּו ְוַאְלְמנֹוֶתיָך ָעַלי ּתִ

ָלִ יׁש,  ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּדְ יּר  ַנְ׳ׁשֵ ָנח 

ְתֵהיּר  ּבַ יֹוָחָנן  י  ַהּבִ ִמְצַטֵעה  ָ א  ַוֲרָור 

ַנןד ַמאן ֵליִזיל ִליְתֵביּר  טּוָבא. ֲאַמהּו ַהּבָ

ָדת,  ן ּ׳ְ י ֶאְלָעָזה ּבֶ יּר? ֵניִזיל ַהּבִ ְלַדְעּתֵ

ֵתיּר. ַמְעּתָ ִדין ׁשְ ְמַחּדְ ּדִ

Rabbi Yoĥanan – י יֹוָחָנן  Rabbi Yoĥanan bar Nappaĥa :ַהּבִ
was one of the greatest amora’im, whose statements are 
fundamental components of both the Babylonian Talmud 
and the Jerusalem Talmud. He resided in Tiberias and lived 
to an advanced age. Rabbi Yoĥanan was orphaned at a 
young age, and although his family apparently owned con-
siderable property, he spent virtually all of his resources in 
his devotion to the study of Torah, eventually becoming 
impoverished. In his youth he had the privilege of studying 
under Rabbi Yehuda HaNasi, the redactor of the Mishna, but 
most of his Torah study was accomplished under Rabbi 
Yehuda HaNasi’s students: Ĥizkiyya ben Ĥiyya, Rabbi Oshaya, 
Rabbi Ĥanina, and Rabbi Yannai, who lavished praise upon 
him. In time, he became the head of the yeshiva in Tiberias, 
at which point his fame and influence increased greatly. For 
a long time Rabbi Yoĥanan was the leading rabbinic scholar 
in the Jewish world, not only in Eretz Yisrael but in Babylonia 
as well, where he was respected by the Babylonian Sages. 
Many of them emigrated to Eretz Yisrael in order to become 
his students.

Reish Lakish – ֵהיׁש ָלִ יׁש: Rabbi Shimon ben Lakish, often 
referred to as Reish Lakish, was among the greatest 
amora’im in Eretz Yisrael. He was the friend and brother-
in-law of Rabbi Yoĥanan. Reish Lakish led an extraordinary 
life. He studied Torah at a young age, but subsequently sold 
himself to a Roman circus as a gladiator, perhaps due to 
dire financial straits. Many stories in the Talmud attest to his 
great strength. Some time later, in the wake of an encounter 
with Rabbi Yoĥanan, as described here, he resumed his 
Torah study, first as a student of Rabbi Yoĥanan, then as a 
colleague. He married Rabbi Yoĥanan’s sister.

Many halakhic disputes are recorded between Reish 
Lakish and Rabbi Yoĥanan concerning central issues in 
the Talmud. His objective was not to disagree with Rabbi 
Yoĥanan but rather to help him sharpen his opinion 
through debate. Rabbi Yoĥanan referred to Reish Lakish 
with great respect, often saying: My peer disagrees with me. 
Reish Lakish was well known for his strict piety, to the extent 
that anyone with whom he was seen conversing in public 
was said to be able to borrow money without guarantors, as 
Reish Lakish associated only with people beyond reproach. 
When he died he was survived by his wife and son, who 
was a child prodigy (see Ta’anit 9a).

Rabbi Elazar ben Pedat – ָדת ן ּ׳ְ י ֶאְלָעָזה ּבֶ  ,In the Gemara :ַהּבִ
citations of Rabbi Elazar without a patronymic refer to Rabbi 
Elazar ben Pedat, a second-generation amora from Eretz 
Yisrael. He was born in Babylonia, where he was a student 
of both Rav and Shmuel. In his youth he immigrated to 
Eretz Yisrael, where he married and became the primary 
student of Rabbi Yoĥanan. The connection between Rabbi 
Elazar and Rabbi Yoĥanan was so close that at times the 
Gemara raises a contradiction between the statement of 
one and the statement of the other, under the assumption 
that it was unlikely that they would hold different opinions 
in matters of halakha.

PERSONALITIES

Dagger [pigyon] – ְגיֹון  From the Latin pugio, or pugionis :ּ׳ִ
in the genitive, meaning dagger.

LANGUAGE

The sword…from when are they susceptible to ritual impu-
rity – ִלין טּוְמָאר ִייס…ֵמֵאיָמַתי ְמַ ּבְ  Metal vessels are susceptible :ַרּףַ
to ritual impurity only when their manufacture is completed. 
What is considered complete in this regard? A sword is suscep-

tible to ritual impurity only when it is scoured in water, and a 
knife once it is sharpened. This halakha is in accordance with 
the mishna in Kelim (14:4), and not the Gemara here (Rambam 
Sefer Tahara, Hilkhot Kelim 8:2).

HALAKHA

A bandit knows about his banditry – ִלְףִטּיּוֵתיּר ָיַדע  :ִלְףָטָאר ּבְ
Many commentaries ask how Rabbi Yoĥanan could say this to 
Reish Lakish, as the Torah explicitly prohibits verbal mistreat-
ment of others (see Leviticus 25:17). Some explain that a principal 
teacher is allowed to berate his pupil for a constructive purpose 
(Ein Yehosef; Maharshal). According to this interpretation, Reish 
Lakish replied that he had studied Torah prior to encountering 
Rabbi Yoĥanan. Consequently, Rabbi Yoĥanan could not be 

considered his principal teacher and therefore he had no right 
to berate him. Others suggest that Rabbi Yoĥanan spoke in a 
jocular fashion as a way of piquing the attention of the other 
Sages. He wanted them to listen to the opinion of Reish Lakish, 
who was an expert in the matter at hand. Reish Lakish mis-
construed Rabbi Yoĥanan’s intent and was upset by his remark 
(Ein Yehosef ).

NOTES

o Ask:

1.  How would you characterize the way Rabbi Yoḥanan speaks to his sister? Do his words to his sister change  
the way you perceive Rabbi Yoḥanan? Why or why not?

2.  The text says that Rabbi Yoḥanan was “sorely pained” to lose Reish Lakish. Does his reaction change how 
you perceive Rabbi Yoḥahan and the way he spoke? Why or why not? 

Let’s read from the Shulḥan Arukh, the 16th century Code of Jewish Law, written by Rabbi Yosef Karo. He offers an 
example of how intent may still matter in our words, regardless of how those words are perceived.

o Ask a participant to read Text #7 aloud.

Text #7: Shulḥan Arukh. Hoshen Mishpat 228:5.

יזהר שלא לכנות שם רע לחבירו אע”פ שהוא רגיל באותו כנוי אם כוונתו לביישו אסור:

Be careful not to call a person by a distasteful nickname, even if this is a nickname that he is commonly called, if 
your intention is to embarrass him.



Title

o Ask:

1.  What are some things that can be said with the same words, but where different intentions change their 
meaning entirely? Can the intent be heard? 

2.  What would you consider to be a “distasteful nickname”? Have you ever had one or used one for someone 
else? How did it make you feel to be called by that name? Or, did you consider how calling someone that  
name might affect them? 

The Shulḥan Arukh notes that a nickname can touch on a sore point for a person, even if that name is commonly used. 
When a nickname is used with the intention to hurt, it ceases to be just a name and becomes a way to highlight a 
negative trait, such that a person may suffer from having it pointed out. 

This is similar to the situation that arose in the story between Rabbi Yoḥanan and Reish Lakish. Rabbi Adin Even-Israel 
Steinsaltz gives us a remarkable insight into Reish Lakish and his name. One of the leading scholars of this century, 
Rabbi Steinsaltz is best known for his commentaries on the Bible and Talmud, and for his work on Jewish mysticism.

Text #8: Rabbi Steinsaltz. “Reish Lakish,” Talmudic Images. Koren Publishers Jerusalem, 2010.

“Reish Lakish” was a nickname; but unlike the nicknames of other sages, which were usually mere abbreviations of 
their names, his had additional significance. The name Rabbi Shimon was shortened to the initials ReiSh, and Lakish 
was his father’s name. But this nickname “Reish” (which, in Aramaic, means “head” or “leader”) no doubt hinted to 
his role as head and leader of a group, and not necessarily of yeshiva students or Torah sages. The name expressed 
the general esteem towards Reish Lakish as a great man with a history as a leader of ruffians. Thus, although Reish 
Lakish was indeed well respected and his resolute personality elicited awe, this combination of associations — of his 
early past on the one hand, and his current scholarly image on the other — made for the unique composite of  
“Reish Lakish”.

o Ask:

1.  The nickname “Reish Lakish” is one that connotes Rabbi Shimon ben Lakish was connected to a gang of 
bandits. How does this example relate to what the Shulḥan Arukh says about nicknames? How does this 
knowledge compliment or complicate your understanding of Texts #5 and #6?

2.  If Reish Lakish was already sensitive about his history as a bandit, do you think his reaction can be  
considered more reasonable? Why or why not?

3.  Knowing this about Reish Lakish’s nickname, do you think it was Rabbi Yoḥanan’s intention to offend by 
saying “a bandit knows about his banditry”? Why or why not?

 

Reish Lakish’s nickname and his place in society made him more sensitive to how others perceived him. In saying “A 
bandit knows about his banditry,” Rabbi Yoḥanan pointed an arrow directly at his shady past as a “leader of ruffians” 
by referencing the double meaning of his nickname. Even if our words seem innocent and the intent behind them is not 
to offend or harm, we should still try to avoid harming others in this way. Furthermore, even if the words we use are not 
inherently hurtful, we should be cautious and avoid using words to deliberately embarrass others. 
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Conclusion (10 minutes)

o Ask:

1.  Based on what we’ve read today, how do you now understand “verbal mistreatment”?
2.  After today’s discussion, do you think it is even possible to avoid hurtful words? Why or why not? 
3.  If it is so difficult to avoid hurting with our words, why is it important that we try not to do so anyway? 
4.  What are some ways you might become more aware of the words you choose?  

Words can cause emotional harm, psychological injury, financial damage, or even physical harm. The Talmud connects 
these forms of injury back to the ways in which we choose and use our words. We must pay attention when choosing 
our words, whether or not we intend for those words to cause harm.

For more lessons and resources from Rabbi Alex Israel, visit his website www.alexisrael.org.
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Part One: Biblical Origins of Mistreatment 

Text #1: Leviticus 25:13-17. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash, 
Koren Publishers Jerusalem. 

ת  ל ִּתְקֶנ֖ה ֵמֵא֣ ר ַהּיֹוֵב֔ ר ָׁשנִי֙ם ַאַח֣ יׁש ֶאת־ָאִחֽיו׃ ְּבִמְסַּפ֤ ָך ַאל־ּתֹו֖נּו ִא֥ ה ִמַּי֣ד ֲעִמיֶת֑ ֹ֖ ָך ֥אֹו ָקנ יׁש ֶאל־ֲאֻחּזָֽתֹו׃ ְוִכֽי־ִתְמְּכ֤רּו ִמְמָּכ֙ר ַלֲעִמיֶת֔ בּו ִא֖ את ָּתֻׁש֕ ֹ֑ ל ַהּז  ִּבְׁשַנ֥ת ַהּיֹוֵב֖
יׁש ֶאת־ֲעִמי֔תֹו ר ָלְֽך׃ ְוֹ֤לא תֹונּ֙ו ִא֣ ת ֥הּוא מֵֹכ֖ ֹ֔ ר ְּתבּוא י ִמְסַּפ֣ יט ִמְקנָ֑תֹו ִּכ֚ ים ַּתְמִע֖ ט ַהָּׁשנִ֔ ֹ֣ ים ַּתְרֶּב֙ה ִמְקנָ֔תֹו ּוְלִפ֙י ְמע ב ַהָּׁשנִ֗ ֹ֣ י ׀ ר ת יְִמָּכר־ָלְֽך׃ ְלִפ֣ ֹ֖ ר ְׁשֵנֽי־ְתבּוא ָך ְּבִמְסַּפ֥  ֲעִמיֶת֑

י ֲאִנ֥י ה' ֱאֹלֵקיֶכֽם׃ אָת ֵמֱֽאֹלֶקיָך ִּכ֛ ְויֵָר֖

13 In this Jubilee Year you shall return each man to his ancestral portion. 14 If you sell a sale item to your counterpart, 
or acquire from the hand of your counterpart, you shall not exploit [tonu] one another. 15 On the basis of the number 
of years after the Jubilee you shall acquire from your counterpart. 16 According to the abundance of years, you shall 
increase its price, and according to the paucity of the years you shall decrease its price, as it is the number of crops he 
is selling to you. 17 You shall not wrong [tonu] one another, and you shall fear your God; for I am the Lord your God.

Part Two: Introducing “Verbal Mistreatment” 

Text #2: Babylonian Talmud Bava Metzia 58b. English translation [bold text] and commentary [plain 
text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

.

Bava metzia . Perek IV . 58b 319 . ׳ה  דפ דס נחד   

It is taught in a baraita that Rabbi Yehuda ben Beteira says: 
Even in the case one who sells a horse, or a sword, or a helmet 

a i ]L during wartime, these items are not sub ect to the 
a a t of exploitation, because they then have the capacity 

to preserve life,N and a person is willing to pay any price for them.

mishna Just as there is a prohibition against 
exploitation a a] in buying and 

selling,N so is there aa in statements, i.e., verbal mistreatment. 
The mishna proceeds to cite e amples of verbal mistreatment. 
One may not say to a seller: For how much are you selling  
this item,N if he does not wish to purchase it. e thereby  
upsets the seller when the deal fails to materialize. The mishna 
lists other e amples: If one is a penitent, another may not say 
to him: Remember your earlier deeds. If one is the child of 
converts,N another may not say to him: Remember the deeds 
of your ancestors, as it is stated: “And a convert shall you 
neither mistreat, nor shall you oppress him” E odus : .

gemara The Sages taught: It is written: “And you 
shall not mistreat ] one man his 

colleague; and you shall fear your God, for I am the Lord your 
God  Leviticus : . The ta a e plains: The verse is speak-
ing with regard to verbal mistreatment. The baraita proceeds: 
Do you say that it is speaking of verbal mistreatment aa  
d a i ],N or perhaps it is speaking only with regard to mon-
etary exploitation aa  a ]? When it says in a 
previous verse: “And if you sell to your colleague an item that 
is sold, or acquire from your colleague’s hand, you shall not 
e ploit t  his brother  Leviticus : , monetary exploita-
tion is e plicitly stated. How then do I realize the meaning of 
the verse: “And you shall not mistreat one man his colleague”? 
It is with regard to verbal mistreatment.H

How so? If one is a penitent, another may not say to him: 
Remember your earlier deeds. If one is the child of converts, 
another may not say to him: Remember the deed of your 
ancestors. If one is a convert and he came to study Torah, one 
may not say to him: Does the mouth that ate unslaughtered 
carcassesB and animals that had wounds that would have 
caused them to die within twelve months if ],B and 
repugnant creatures, and creeping animals,B comes to study 
Torah that was stated from the mouth of the Almighty?

If torments are afflicting a person, if illnesses are afflicting  
him, or if he is burying his children, one may not speak to  
him in the manner that the friends of Job spoke to him: “Is  
not your fear of od your con dence,N and your hope the 
integrity of your ways? Remember, I beseech you, whoever 
perished, being innocent?” ob : . ertainly you sinned, 
as otherwise you would not have su ered misfortune.

ֵתיָהא אֹוֵמהד ַאס  ן ּבְ י ְירּוָדר ּבֶ ְנָיא, ַהּבִ ּתַ

ְלָחָמר  ּמִ ּבַ ְוַחִטיטֹו  ְוַףִייס  ַרּמֹוֵכה ףּוף 

ַחֵּיי  ֶרן  ּבָ ֵּיׁש  ׁשֶ ֵני  ִמּ׳ְ אֹוָנָאר,  ָלֶר  ֵאין 

ֶנֶ׳ׁש.

ה  ח ּוִמְמּכָ ִמּ ָ אֹוָנָאר ּבְ ׁשֵ ׁשֶ מתניפ ּכְ
ר  ַכּמָ . לא יאַמה לֹו ּבְ ְדָבִהי ְך אֹוָנָאר ּבִ ּכָ

ֵחֶ׳ ֶזר ְורּוא ֵאינֹו הֹוֶצר ִליַ ח. ִא ָרָיר 

יָך  ׁשּוָבר לא יאַמה לֹו ְזכֹוה ַמֲעׁשֶ ַעל ּתְ ּבַ

ִהי לא יאַמה  ן ּגֵ , ִא רּוא ּבֶ ָרִהאׁשֹוִני

ְוֵגה  אַמהד  ּנֶ ר ֲאבֹוֶתיָך, ׁשֶ לֹו ְזכֹוה ַמֲעׂשֵ

. לא תֹוֶנר ְולא ִתְלָחֶצּנּו

ֶאת  ִאיׁש  תֹונּו  לא  ַנןד  ַהּבָ נּו  ּתָ גמפ 
תּוב  ַרּכָ ָבִהי  ּדְ אֹוָנַאת  ּבְ  – ֲעִמיתֹו 

 , ָבִהי ּדְ אֹוָנַאת  ּבְ אֹוֵמה  ר  ַאּתָ ה.  ְמַדּבֵ

רּוא  ׁשֶ אֹוָנַאת ָממֹון? ּכְ א ּבְ אֹו ֵאינֹו ֶאּלָ

ה ַלֲעִמיֶתָך אֹו  הּו ִמְמּכָ ְמּכְ ְוִכי ּתִ אֹוֵמהד 

ֲרֵהי אֹוָנַאת ָממֹון  ֲעִמיֶתָך –  ִמַּיד  ָ נר 

תֹונּו  לא  ד  ְמַ ֵּיי ֲאִני  ָמר  ָרא  ָאמּוה. 

. ָבִהי אֹוָנַאת ּדְ ִאיׁש ֶאת ֲעִמיתֹו – ּבְ

ַאל  ׁשּוָבר  ּתְ ַעל  ּבַ ָרָיר  ִא  יַצד?  ּכֵ ָרא 

יָך ָרִהאׁשֹוִני ִא  יאַמה לֹו ְזכֹוה ַמֲעׂשֶ

ר  ִהי ַאל יאַמה לֹו ְזכֹוה ַמֲעׂשֵ ן ּגֵ ָרָיר ּבֶ

ִלְלמֹוד  ּוָבא  ה  ּגֵ ָרָיר  ִא  ֲאבֹוֶתיָך 

ָאַכל ְנֵבילֹות  ר ׁשֶ ּ׳ֶ ּתֹוָהר ַאל יאַמה לֹו 

ִלְלמֹוד  א  ּבָ י  ּוְהָמׂשִ ָ ִצי  ׁשְ ּוְטֵהי׳ֹות, 

בּוָהר י ַרּגְ ֶאְמָהר ִמּ׳ִ ּנֶ ּתֹוָהר ׁשֶ

ָריּו  ִא  ָעָליו,  ִאין  ּבָ ִיּףּוִהין  ָריּו  ִא 

ה  ְמַ ּבֵ ָרָיר  ׁשֶ אֹו  ָעָליו,  ִאין  ּבָ חָלִאי 

ָאְמהּו  ׁשֶ ֶדֶהְך  ּכְ לֹו  יאַמה  ַאל  ָניו,  ּבָ ֶאת 

ְףָלֶתָך  ֲרלא ִיְהָאְתָך ּכִ לֹו ֲחֵביָהיו ְלִאּיֹובד 

ָהֶכיָך ְזָכה ָנא ִמי רּוא ָנִ י  ְ ָוְתָך ְות ּדְ ּתִ

. ָאָבד

Helmet [ i o From the Greek α :ַחִטיטֹו – [ α υ , kata-
it , meaning protective headgear or leather helmet.

LANGUAGE

Because they have the capacity to preserve life – ֵּיׁש ֵני ׁשֶ  ִמּ׳ְ
ֶנֶ׳ׁש ַחֵּיי  ֶרן   Some commentaries say the contrary: If one :ּבָ
commits to pay an exorbitant sum for an item that has life-
saving capacity, it is similar to a transaction with inconclusive 
consent [asmakhta  (see 48b): He never intended to fulfill 
the commitment and made it only due to the exigent cir-
cumstances. Therefore, he can retract from the transaction 
entirely, and can certainly claim exploitation (Rabbi Moshe 

ordevero).

Just as there is exploitation in buying and selling – ֵׁש  ּכְ
ה ח ּוִמְמּכָ ִמּ ָ אֹוָנָאר ּבְ  The prohibition against exploitation in :ׁשֶ
monetary matters is stated explicitly in the Torah, whereas 
the prohibition against verbal mistreatment is derived by 
inference from the verses. The tanna therefore states that 
verbal mistreatment is also prohibited by Torah law ( a ).

One may not say, For how much are you selling this item – 
ר ֵחֶ׳ ַכּמָ  ,Beyond the anguish caused to the seller :לא יאַמה ּבְ

this can result in actual loss as well. A potential buyer observ-
ing this exchange might lose interest because he does not 
want to purchase an item coveted by another, and the seller 
will lose a customer (Rashi on Pesa im).

If one is the child of a convert – ִהי ן ּגֵ  The tanna :ִא רּוא ּבֶ
did not cite the example of one reminding a convert of his 
actions as a gentile because they are no longer attributed 
to him after conversion (Maharsha). In that sense, it is as if a 
convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting 
foods and claim that it is inappropriate for him to engage in 
the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ  The :אֹוָנַאת 
primary element of verbal mistreatment is the anguish [ona’a] 
and pain that one causes another. The tanna first cites a case 
where the verbal mistreatment could involve monetary loss: 
One asks the seller: How much is this item, when he does not 
wish to purchase it. The tanna then lists cases where there is 
only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך  :ֲרלא ִיְהָאְתָך ּכִ
Job’s friends implied that he worshipped God only as long as 
it pleased him and contributed to his success but was never 
a full-fledged God-fearing individual.

NOTES

Verbal mistreatment – ָבִהי ּדְ  erbal mistreatment :אֹוָנַאת 
is especially severe, as it affects the person himself, not his 
belongings, and payment of restitution is impossible. Con-
sequently, the prayers of one who cries out to Heaven after 
being verbally mistreated are answered immediately. The 
Rema rules that the prohibition against verbal mistreatment 
of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases 
given: One who inquires about the price of an item although 
he has no intent to purchase it; one who sends donkey drivers 
to another who has no goods to sell them; one who reminds 
a penitent of his previous indiscretions; one who reminds 
a convert of his ancestors’ behavior; and one who says to 
another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

HALAKHA

Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses 
fall within this halakhic category. Specifically, it includes the 
carcasses of large mammals, both kosher and non-kosher. 
Among kosher animals this includes an animal that died of 
natural causes or died as a result of an improperly performed 
act of ritual slaughter. It is prohibited to eat an unslaughtered 
animal carcass, and that carcass is a primary source of ritual 
impurity. Although it is prohibited to eat an unslaughtered 
kosher animal carcass, benefit from it is permitted. The legal 
status of animals with certain severe anatomical defects,  
e.g., a completely broken neck, is that of an unslaughtered  
animal carcass even while the animal with the defect is still 
alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that 
is suffering from a condition that will cause it to die within 

twelve months. It is prohibited by Torah law to eat an animal 
with an injury or a disease of that nature, although the source 
for this prohibition is a matter of dispute. Some authorities cite 
the verse: You shall not eat any flesh that is torn of beasts in 
the field  (Exodus 22:30), while others cite the verse: You shall 
not eat of anything that dies of itself  ( euteronomy 14:21). 
Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals 
[remasim] – י ָ ִצי ּוְהָמׂשִ  This phrase includes all non-kosher :ׁשְ
animals. Tosefot Yom Tov distinguishes between the two terms: 

hekat im refers to small sea and land creatures, as well as birds 
and insects categorized as shekat im in the Torah. Remasim 
refers to worms and other creatures that infest produce and 
were believed to spontaneously generate.

BACKGROUND

Text #3: Babylonian Talmud Bava Metzia 58b, Gemara. English translation [bold text] and 
commentary [plain text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.
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It is taught in a baraita that Rabbi Yehuda ben Beteira says: 
Even in the case one who sells a horse, or a sword, or a helmet 

a i ]L during wartime, these items are not sub ect to the 
a a t of exploitation, because they then have the capacity 

to preserve life,N and a person is willing to pay any price for them.

mishna Just as there is a prohibition against 
exploitation a a] in buying and 

selling,N so is there aa in statements, i.e., verbal mistreatment. 
The mishna proceeds to cite e amples of verbal mistreatment. 
One may not say to a seller: For how much are you selling  
this item,N if he does not wish to purchase it. e thereby  
upsets the seller when the deal fails to materialize. The mishna 
lists other e amples: If one is a penitent, another may not say 
to him: Remember your earlier deeds. If one is the child of 
converts,N another may not say to him: Remember the deeds 
of your ancestors, as it is stated: “And a convert shall you 
neither mistreat, nor shall you oppress him” E odus : .

gemara The Sages taught: It is written: “And you 
shall not mistreat ] one man his 

colleague; and you shall fear your God, for I am the Lord your 
God  Leviticus : . The ta a e plains: The verse is speak-
ing with regard to verbal mistreatment. The baraita proceeds: 
Do you say that it is speaking of verbal mistreatment aa  
d a i ],N or perhaps it is speaking only with regard to mon-
etary exploitation aa  a ]? When it says in a 
previous verse: “And if you sell to your colleague an item that 
is sold, or acquire from your colleague’s hand, you shall not 
e ploit t  his brother  Leviticus : , monetary exploita-
tion is e plicitly stated. How then do I realize the meaning of 
the verse: “And you shall not mistreat one man his colleague”? 
It is with regard to verbal mistreatment.H

How so? If one is a penitent, another may not say to him: 
Remember your earlier deeds. If one is the child of converts, 
another may not say to him: Remember the deed of your 
ancestors. If one is a convert and he came to study Torah, one 
may not say to him: Does the mouth that ate unslaughtered 
carcassesB and animals that had wounds that would have 
caused them to die within twelve months if ],B and 
repugnant creatures, and creeping animals,B comes to study 
Torah that was stated from the mouth of the Almighty?

If torments are afflicting a person, if illnesses are afflicting  
him, or if he is burying his children, one may not speak to  
him in the manner that the friends of Job spoke to him: “Is  
not your fear of od your con dence,N and your hope the 
integrity of your ways? Remember, I beseech you, whoever 
perished, being innocent?” ob : . ertainly you sinned, 
as otherwise you would not have su ered misfortune.

ֵתיָהא אֹוֵמהד ַאס  ן ּבְ י ְירּוָדר ּבֶ ְנָיא, ַהּבִ ּתַ

ְלָחָמר  ּמִ ּבַ ְוַחִטיטֹו  ְוַףִייס  ַרּמֹוֵכה ףּוף 

ַחֵּיי  ֶרן  ּבָ ֵּיׁש  ׁשֶ ֵני  ִמּ׳ְ אֹוָנָאר,  ָלֶר  ֵאין 

ֶנֶ׳ׁש.

ה  ח ּוִמְמּכָ ִמּ ָ אֹוָנָאר ּבְ ׁשֵ ׁשֶ מתניפ ּכְ
ר  ַכּמָ . לא יאַמה לֹו ּבְ ְדָבִהי ְך אֹוָנָאר ּבִ ּכָ

ֵחֶ׳ ֶזר ְורּוא ֵאינֹו הֹוֶצר ִליַ ח. ִא ָרָיר 

יָך  ׁשּוָבר לא יאַמה לֹו ְזכֹוה ַמֲעׁשֶ ַעל ּתְ ּבַ

ִהי לא יאַמה  ן ּגֵ , ִא רּוא ּבֶ ָרִהאׁשֹוִני

ְוֵגה  אַמהד  ּנֶ ר ֲאבֹוֶתיָך, ׁשֶ לֹו ְזכֹוה ַמֲעׂשֵ

. לא תֹוֶנר ְולא ִתְלָחֶצּנּו

ֶאת  ִאיׁש  תֹונּו  לא  ַנןד  ַהּבָ נּו  ּתָ גמפ 
תּוב  ַרּכָ ָבִהי  ּדְ אֹוָנַאת  ּבְ  – ֲעִמיתֹו 

 , ָבִהי ּדְ אֹוָנַאת  ּבְ אֹוֵמה  ר  ַאּתָ ה.  ְמַדּבֵ

רּוא  ׁשֶ אֹוָנַאת ָממֹון? ּכְ א ּבְ אֹו ֵאינֹו ֶאּלָ

ה ַלֲעִמיֶתָך אֹו  הּו ִמְמּכָ ְמּכְ ְוִכי ּתִ אֹוֵמהד 

ֲרֵהי אֹוָנַאת ָממֹון  ֲעִמיֶתָך –  ִמַּיד  ָ נר 

תֹונּו  לא  ד  ְמַ ֵּיי ֲאִני  ָמר  ָרא  ָאמּוה. 

. ָבִהי אֹוָנַאת ּדְ ִאיׁש ֶאת ֲעִמיתֹו – ּבְ

ַאל  ׁשּוָבר  ּתְ ַעל  ּבַ ָרָיר  ִא  יַצד?  ּכֵ ָרא 

יָך ָרִהאׁשֹוִני ִא  יאַמה לֹו ְזכֹוה ַמֲעׂשֶ

ר  ִהי ַאל יאַמה לֹו ְזכֹוה ַמֲעׂשֵ ן ּגֵ ָרָיר ּבֶ

ִלְלמֹוד  ּוָבא  ה  ּגֵ ָרָיר  ִא  ֲאבֹוֶתיָך 

ָאַכל ְנֵבילֹות  ר ׁשֶ ּ׳ֶ ּתֹוָהר ַאל יאַמה לֹו 

ִלְלמֹוד  א  ּבָ י  ּוְהָמׂשִ ָ ִצי  ׁשְ ּוְטֵהי׳ֹות, 

בּוָהר י ַרּגְ ֶאְמָהר ִמּ׳ִ ּנֶ ּתֹוָהר ׁשֶ

ָריּו  ִא  ָעָליו,  ִאין  ּבָ ִיּףּוִהין  ָריּו  ִא 

ה  ְמַ ּבֵ ָרָיר  ׁשֶ אֹו  ָעָליו,  ִאין  ּבָ חָלִאי 

ָאְמהּו  ׁשֶ ֶדֶהְך  ּכְ לֹו  יאַמה  ַאל  ָניו,  ּבָ ֶאת 

ְףָלֶתָך  ֲרלא ִיְהָאְתָך ּכִ לֹו ֲחֵביָהיו ְלִאּיֹובד 

ָהֶכיָך ְזָכה ָנא ִמי רּוא ָנִ י  ְ ָוְתָך ְות ּדְ ּתִ

. ָאָבד

Helmet [ i o From the Greek α :ַחִטיטֹו – [ α υ , kata-
it , meaning protective headgear or leather helmet.

LANGUAGE

Because they have the capacity to preserve life – ֵּיׁש ֵני ׁשֶ  ִמּ׳ְ
ֶנֶ׳ׁש ַחֵּיי  ֶרן   Some commentaries say the contrary: If one :ּבָ
commits to pay an exorbitant sum for an item that has life-
saving capacity, it is similar to a transaction with inconclusive 
consent [asmakhta  (see 48b): He never intended to fulfill 
the commitment and made it only due to the exigent cir-
cumstances. Therefore, he can retract from the transaction 
entirely, and can certainly claim exploitation (Rabbi Moshe 

ordevero).

Just as there is exploitation in buying and selling – ֵׁש  ּכְ
ה ח ּוִמְמּכָ ִמּ ָ אֹוָנָאר ּבְ  The prohibition against exploitation in :ׁשֶ
monetary matters is stated explicitly in the Torah, whereas 
the prohibition against verbal mistreatment is derived by 
inference from the verses. The tanna therefore states that 
verbal mistreatment is also prohibited by Torah law ( a ).

One may not say, For how much are you selling this item – 
ר ֵחֶ׳ ַכּמָ  ,Beyond the anguish caused to the seller :לא יאַמה ּבְ

this can result in actual loss as well. A potential buyer observ-
ing this exchange might lose interest because he does not 
want to purchase an item coveted by another, and the seller 
will lose a customer (Rashi on Pesa im).

If one is the child of a convert – ִהי ן ּגֵ  The tanna :ִא רּוא ּבֶ
did not cite the example of one reminding a convert of his 
actions as a gentile because they are no longer attributed 
to him after conversion (Maharsha). In that sense, it is as if a 
convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting 
foods and claim that it is inappropriate for him to engage in 
the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ  The :אֹוָנַאת 
primary element of verbal mistreatment is the anguish [ona’a] 
and pain that one causes another. The tanna first cites a case 
where the verbal mistreatment could involve monetary loss: 
One asks the seller: How much is this item, when he does not 
wish to purchase it. The tanna then lists cases where there is 
only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך  :ֲרלא ִיְהָאְתָך ּכִ
Job’s friends implied that he worshipped God only as long as 
it pleased him and contributed to his success but was never 
a full-fledged God-fearing individual.

NOTES

Verbal mistreatment – ָבִהי ּדְ  erbal mistreatment :אֹוָנַאת 
is especially severe, as it affects the person himself, not his 
belongings, and payment of restitution is impossible. Con-
sequently, the prayers of one who cries out to Heaven after 
being verbally mistreated are answered immediately. The 
Rema rules that the prohibition against verbal mistreatment 
of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases 
given: One who inquires about the price of an item although 
he has no intent to purchase it; one who sends donkey drivers 
to another who has no goods to sell them; one who reminds 
a penitent of his previous indiscretions; one who reminds 
a convert of his ancestors’ behavior; and one who says to 
another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

HALAKHA

Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses 
fall within this halakhic category. Specifically, it includes the 
carcasses of large mammals, both kosher and non-kosher. 
Among kosher animals this includes an animal that died of 
natural causes or died as a result of an improperly performed 
act of ritual slaughter. It is prohibited to eat an unslaughtered 
animal carcass, and that carcass is a primary source of ritual 
impurity. Although it is prohibited to eat an unslaughtered 
kosher animal carcass, benefit from it is permitted. The legal 
status of animals with certain severe anatomical defects,  
e.g., a completely broken neck, is that of an unslaughtered  
animal carcass even while the animal with the defect is still 
alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that 
is suffering from a condition that will cause it to die within 

twelve months. It is prohibited by Torah law to eat an animal 
with an injury or a disease of that nature, although the source 
for this prohibition is a matter of dispute. Some authorities cite 
the verse: You shall not eat any flesh that is torn of beasts in 
the field  (Exodus 22:30), while others cite the verse: You shall 
not eat of anything that dies of itself  ( euteronomy 14:21). 
Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals 
[remasim] – י ָ ִצי ּוְהָמׂשִ  This phrase includes all non-kosher :ׁשְ
animals. Tosefot Yom Tov distinguishes between the two terms: 

hekat im refers to small sea and land creatures, as well as birds 
and insects categorized as shekat im in the Torah. Remasim 
refers to worms and other creatures that infest produce and 
were believed to spontaneously generate.

BACKGROUND
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Text #4: Babylonian Talmud Bava Metzia 58b, Gemara. English translation [bold text] and 
commentary [plain text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

320 Bava metzia . perek IV . 58b . ׳ה  דפ דס נחד  

Likewise, if donkey drivers are asking to purchase grain from 
someone, and he has none, he may not say to them: Go to so-
and-so, as he sells grain, if he knows about him that he never 
sold grain at all. e thereby causes the donkey drivers and the 
would-be seller anguish. Rabbi Yehuda says: One may not even 
cast his eyes on the merchandise for sale, creating the impression 
that he is interested, at a time when he does not have money to 
purchase it. erbal mistreatment is not typically obvious, and it is 
di cult to ascertain the intent of the o ender, as the matter is 
given to the heart of each individual, as only he knows what his 
intention was when he spoke. nd with regard to any matter 
given to the heart, it is stated: “And you shall fear your God” 
Leviticus : , as God is privy to the intent of the heart.

Rabbi Yoĥanan says in the name of Rabbi Shimon ben Yoĥai: 
Greater is the transgression of verbal mistreatmentN than the 
transgression of monetary exploitation, as with regard to this, 
verbal mistreatment, it is stated: “And you shall fear your God.” 
But with regard to that, monetary e ploitation, it is not stated: 

“And you shall fear your God.” And Rabbi Elazar said this  
e planation: This, verbal mistreatment, a ects one’s body; but 
that, monetary e ploitation, a ects one’s money. Rabbi Shmuel 
bar aĥmani says: This, monetary e ploitation, is given to  
restitution; but that, verbal mistreatment, is not given to 
restitution.

The Gemara relates that the a a who recited i a t and 
barait t in the study hall taught a baraita before Rav aĥman  
bar Yitzĥak: nyone who humiliates another in public, it is as 
though he were spilling blood. Rav aĥman bar Yitzĥak said to 
him: You have spoken well, as we see that after the humiliated 
person blushes, the red leaves his face and pallor comes in its 
place, which is tantamount to spilling his blood. Abaye said to Rav 
Dimi: In the West, i.e., Eretz Yisrael, with regard to what mitzva 
are they particularly vigilant?N Rav Dimi said to him: They are 
vigilant in refraining from humiliating others, as Rabbi anina 
says: Everyone descends to Gehenna except for three.

he Gemara asks: Does it enter your mind that everyone 
descends to Gehenna  Rather, say: Anyone who descends to 
Gehenna ultimately ascends, except for three who descendN  
and do not ascend, and these are they: One who engages in 
intercourse with a married woman, as this transgression is a 
serious o ense against both God and a person; and one who 
humiliates another in public;H and one who calls another a 
derogatory name.H The Gemara asks with regard to one who  
calls another a derogatory name: That is identical to one who 
shames him; why are they listed separately  The Gemara answers: 
Although the victim grew accustomed to being called that name 
in place of his name, and he is no longer humiliated by being called 
that name, since the intent was to insult him, the perpetrator s 
punishment is severe.

Rabba bar bar ana says that Rabbi Yoĥanan says: 

ּנּו,  בּוָאר ִמּמֶ ין ּתְ ׁשִ ִהי ְמַבּ ְ ִא ָריּו ַחּמָ

רּוא  לֹוִני ׁשֶ לא יאַמה ָלֶר ְלכּו ֵאֶצל ּ׳ְ

ָמַכה  ּלא  ׁשֶ ּבֹו  ְויֹוֵדַע   – בּוָאר  ּתְ מֹוֵכה 

לא  ַאס  אֹוֵמהד  ְירּוָדר  י  ַהּבִ  . ֵמעֹוָל

ֵאין  ׁשֶ ָער  ׁשָ ּבְ ח  ָ ּ ַרּמִ ַעל  ֵעיָניו  ִיְתֶלר 

ב, ְוָכל  ָבה ָמףּוה ַלּלֵ ֲרֵהי ַרּדָ , ׁשֶ ִמי לֹו ּדָ

ְוָיֵהאָת  ּבֹו  ֶנאַמה  ב  ַלּלֵ ףּוה  ַרּמָ ָבה  ּדָ

ֵמאלֶריָך

ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּו  ִמּשׁ יֹוָחָנן  י  ַהּבִ ָאַמה 

ֵמאֹוָנַאת  ָבִהי  ּדְ אֹוָנַאת  דֹול  ּגָ יֹוַחאיד 

ְוָיֵהאָת ֵמאלֶריָך  ֶּזר ֶנאַמה ּבֹו  ָממֹון, ׁשֶ

 . ֵמאלֶריָך ְוָיֵהאָת  ּבֹו  ֶנאַמה  לא  ְוֶזר 

ְוֶזר  גּו׳ֹו  ּבְ ֶזר  אֹוֵמהד  ֶאְלָעָזה  י  ְוַהּבִ

ַנְחָמִני ָאַמהד  ה  ּבַ מּוֵאל  י ׁשְ ַהּבִ ָממֹונֹו.  ּבְ

ן  ִניּתָ לא   – ְוֶזר  בֹון,  ָ ְלִריּשׁ ן  ִניּתָ  – ֶזר 

בֹון. ָ ְלִריּשׁ

ִיְצָח ד  ה  ּבַ ַנְחָמן  ַהב  ּדְ יּר  ַ ּמֵ א  ּנָ ּתַ ֵני  ּתָ

ִאיּלּו  ּכְ י  ַהּבִ ּבָ ֲחֵביהֹו  ֵני  ּ׳ְ ין  ְלּבִ ַרּמַ ל  ּכָ

ָ א  יה  ּ׳ִ ׁשַ ֵליּרד  ֲאַמה   . ִמי ּדָ ׁשֹוֵ׳ְך 

ָ א  ףּוּמָ ָאֵזיל  ּדְ ֵליּר  ָחֵזיָנא  ּדְ  , ָאְמַהּתְ

ְלַהב  ֵיי  ַאּבַ ֵליּר  ֲאַמה  וָהא.  ִחּוָ ְוָאֵתי 

ֲאַמה  ְזִריֵהי?  ַמאי  ּבְ ַמַעְהָבא  ּבְ יִמיד  ּדִ

י ֲחִניָנאד  ָאַמה ַהּבִ י. ּדְ ַאְחוּוֵהי ַאּ׳ֵ ֵליּרד ּבְ

ר. לׁשָ ְ , חּו ִמּשׁ יִרָנ ַרּכל יֹוְהִדין ַלּגֵ

ל  ּכָ ֵאיָמאד  א  ֶאּלָ ֲעָתְך?  ּדַ ָףְלָ א  ַרּכל 

ר  לׁשָ ְ , חּו ִמּשׁ יִרָנ עֹוִלי ַרּיֹוְהִדין ַלּגֵ

א ַעל  ּיֹוְהִדין ְוֵאין עֹוִלין. ְוֵאּלּו ֵרןד ַרּבָ ׁשֶ

 , י ַהּבִ ֵני ֲחֵביהֹו ּבָ ין ּ׳ְ ְלּבִ ת ִאיׁש, ְוַרּמַ ֵאׁשֶ

ר ַרְיינּו  ר ׁשֵ ַהע ַלֲחֵביהֹו. ְמַכּנֶ ְוַרְמַכּנֶ

ֵמיּר. ׁשְ יּר ּבִ ָדׁש ּבֵ ב ּדְ ין ַאס ַעל ּגַ ַמְלּבִ

י יֹוָחָנןד ה ָחָנר ָאַמה ַהּבִ ה ּבַ ר ּבַ ָאַמה ַהּבָ

NOTES
Up to double their value – ֵמיֶר ֵדי ּדְ :ַעד ּכְ This is the halakha only in 
cases of animals and precious stones. According to this opinion, a
Torah scroll is not subject to the halakhot of exploitation at all (Torat 
Ĥayyim).

Because they have the capacity to preserve life – ֶנֶ׳ׁש ַחֵּיי ֶרן ּבָ ֵּיׁש :ׁשֶ
Some commentaries say the contrary: If one commits to pay an exor-
bitant sum for an item that has life-saving capacity, it is similar to a
transaction with inconclusive consent [asmakhta  (see 48b): He never 
intended to fulfill the commitment and made it only due to the exigent 
circumstances. Therefore, he can retract from the transaction entirely, 
and can certainly claim exploitation (Rabbi Moshe ordevero).

Just as there is exploitation in buying and selling – אֹוָנָאר ׁשֶ ׁשֵ ּכְ
ח ָּ ִמ :ּבְ The prohibition against exploitation in monetary matters is
stated explicitly in the Torah, whereas the prohibition against ver-
bal mistreatment is derived by inference from the verses. The tanna
therefore states that verbal mistreatment is also prohibited by Torah 
law ( a ).

One may not say: For how much are you selling this item – לא יאַמה
ֵחֶ׳ ר ַכּמָ  Beyond the anguish caused to the seller, this can result in :ּבְ

actual loss as well. A potential buyer observing this exchange might 
lose interest because he does not want to purchase an item coveted 
by another, and the seller will lose a customer (Rashi on Pesa im).

If he was a convert – ה ָרָיר ּגֵ  The tanna did not cite the example of :ִא
one reminding a convert of his actions as a gentile because they are no 
longer attributed to him after conversion (Maharsha). In that sense, it 
is as if a convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting foods and 
claim that it is inappropriate for him to engage in the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ The primary :אֹוָנַאת
element of verbal mistreatment is the anguish [ona’a] and pain that 
one causes another. The tanna first cites a case where the verbal mis-
treatment could involve monetary loss: One asks the seller: How much 
is this item, when he does not wish to purchase it. The tanna then lists 
cases where there is only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך ּכִ ִיְהָאְתָך :ֲרלא Job’s 
friends implied that he worshipped God only as long as it pleased

him and contributed to his success but was never a full-fledged God-
fearing individual.

Greater is the transgression of verbal mistreatment – אֹוָנַאת דֹול ּגָ
ָבִהי :ּדְ The Maharsha adds that one who verbally mistreats another

seeks to create the impression that he does not intend to cause the 
other pain. He fears the opprobrium of people more than that of God, 
and the Sages stated: Anyone who conducts himself in that manner 
receives a more severe punishment.

In the West with regard to what mitzva are they particularly vigi-
lant – ְזִריֵהי ַמאי ּבְ ַמַעְהָבא :ּבְ They were particularly vigilant about this 
matter in Eretz Yisrael because of the parallel drawn between one
who humiliates another in public and one who sheds blood. The Torah 
harshly condemned bloodshed in Eretz Yisrael, as it renders the Holy 
Land impure and brings calamity to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ :חּו ִמּשׁ The Meiri states 
that people tend to be less than diligent in repenting transgressions 
violated without awareness of the gravity of the transgression. Since 
one who humiliates another believes that he did not commit a seri-
ous transgression, he will not repent (see Rambam efer Ha adda,
Hilkhot Tesh va).

HALAKHA
Verbal mistreatment – ָבִהי ּדְ :אֹוָנַאת erbal mistreatment is especially 
severe, as it affects the person himself, not his belongings, and pay-
ment of restitution is impossible. Consequently, the prayers of one
who cries out to Heaven after being verbally mistreated are answered 
immediately. The Rema rules that the prohibition against verbal mis-
treatment of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases given: 
One who inquires about the price of an item although he has no intent 
to purchase it; one who sends donkey drivers to another who has no 
goods to sell them; one who reminds a penitent of his previous indis-
cretions; one who reminds a convert of his ancestors’behavior; and one 
who says to another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

One who humiliates another in public – י ַהּבִ ּבָ ֲחֵביהֹו ֵני ּ׳ְ ין ְלּבִ :ַרּמַ One 
who coins a derogatory name for another or uses a pre-existing derog-
atory name receives a place in the orld-to-Come only if he repents 
fully (Rambam efer Ha adda, Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ַהע ַלֲחֵביהֹו ר ׁשֵ :ַרְמַכּנֶ
It is even prohibited to call another by a derogatory name that he is 
accustomed to, if the intent is to humiliate him ( h l an r kh, Ĥoshen 

ish at 228:5).

BACKGROUND
Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses fall within 
this halakhic category. Specifically, it includes the carcasses of large
mammals, both kosher and non-kosher. Among kosher animals this 
includes an animal that died of natural causes or died as a result of an 
improperly performed act of ritual slaughter. It is prohibited to eat an 
unslaughtered animal carcass, and that carcass is a primary source of 
ritual impurity. Although it is prohibited to eat an unslaughtered kosher 
animal carcass, benefit from it is permitted. The legal status of animals 
with certain severe anatomical defects, e.g., a completely broken neck, 
is that of an unslaughtered animal carcass even while the animal with 
the defect is still alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that is suf-
fering from a condition that will cause it to die within twelve months. 
It is prohibited by Torah law to eat an animal with an injury or a disease 
of that nature, although the source for this prohibition is a matter of 
dispute. Some authorities cite the verse: You shall not eat any flesh 
that is torn of beasts in the field  (Exodus 22:30), while others cite the 
verse: You shall not eat of anything that dies of itself  ( euteronomy 
14:21). Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals [remasim] – 
י ּוְהָמׂשִ ִצי ָ :ׁשְ This phrase includes all non-kosher animals. Tosefot Yom 

Tov distinguishes between the two terms: hekat im refers to small sea 
and land creatures, as well as birds and insects categorized as shekat im
in the Torah. Remasim refers to worms and other creatures that infest 
produce and were believed to spontaneously generate.

LANGUAGE
Helmet [ i o :ַחִטיטֹו – [ From the Greek α α υ , katait , mean-
ing protective headgear or leather helmet.

Greater is the transgression of verbal mistreatment – דֹול  ּגָ
ָבִהי ּדְ -The Maharsha adds that one who verbally mis :אֹוָנַאת 

treats another seeks to create the impression that he does not 
intend to cause the other pain. He fears the opprobrium of 
people more than that of God, and the Sages stated: Anyone 
who conducts himself in that manner receives a more severe 
punishment.

In the West with regard to what mitzva are they particularly 
vigilant – ְזִריֵהי ַמאי  ַמַעְהָבא ּבְ  They were particularly vigilant :ּבְ
about this matter in Eretz Yisrael because of the parallel drawn 

between one who humiliates another in public and one who 
sheds blood. The Torah harshly condemned bloodshed in Eretz 
Yisrael, as it renders the Holy Land impure and brings calamity 
to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ  The Meiri :חּו ִמּשׁ
states that people tend to be less than diligent in repenting 
transgressions violated without awareness of the gravity of the 
transgression. Since one who humiliates another believes that 
he did not commit a serious transgression, he will not repent 
(see Rambam efer Ha adda, Hilkhot Tesh va).

NOTES

One who humiliates another in public – ֵני ֲחֵביהֹו ין ּ׳ְ ְלּבִ  ַרּמַ
י ַהּבִ  One who coins a derogatory name for another or uses :ּבָ

a preexisting derogatory name receives a place in the orld-
to-Come only if he repents fully (Rambam efer Ha adda, 
Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ר ׁשֵ ַהע  ַרְמַכּנֶ
 It is even prohibited to call another by a derogatory :ַלֲחֵביהֹו
name that he is accustomed to, if the intent is to humiliate 
him ( h l an r kh, Ĥoshen ish at 228:5).
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Likewise, if donkey drivers are asking to purchase grain from 
someone, and he has none, he may not say to them: Go to so-
and-so, as he sells grain, if he knows about him that he never 
sold grain at all. e thereby causes the donkey drivers and the 
would-be seller anguish. Rabbi Yehuda says: One may not even 
cast his eyes on the merchandise for sale, creating the impression 
that he is interested, at a time when he does not have money to 
purchase it. erbal mistreatment is not typically obvious, and it is 
di cult to ascertain the intent of the o ender, as the matter is 
given to the heart of each individual, as only he knows what his 
intention was when he spoke. nd with regard to any matter 
given to the heart, it is stated: “And you shall fear your God” 
Leviticus : , as God is privy to the intent of the heart.

Rabbi Yoĥanan says in the name of Rabbi Shimon ben Yoĥai: 
Greater is the transgression of verbal mistreatmentN than the 
transgression of monetary exploitation, as with regard to this, 
verbal mistreatment, it is stated: “And you shall fear your God.” 
But with regard to that, monetary e ploitation, it is not stated: 

“And you shall fear your God.” And Rabbi Elazar said this  
e planation: This, verbal mistreatment, a ects one’s body; but 
that, monetary e ploitation, a ects one’s money. Rabbi Shmuel 
bar aĥmani says: This, monetary e ploitation, is given to  
restitution; but that, verbal mistreatment, is not given to 
restitution.

The Gemara relates that the a a who recited i a t and 
barait t in the study hall taught a baraita before Rav aĥman  
bar Yitzĥak: nyone who humiliates another in public, it is as 
though he were spilling blood. Rav aĥman bar Yitzĥak said to 
him: You have spoken well, as we see that after the humiliated 
person blushes, the red leaves his face and pallor comes in its 
place, which is tantamount to spilling his blood. Abaye said to Rav 
Dimi: In the West, i.e., Eretz Yisrael, with regard to what mitzva 
are they particularly vigilant?N Rav Dimi said to him: They are 
vigilant in refraining from humiliating others, as Rabbi anina 
says: Everyone descends to Gehenna except for three.

he Gemara asks: Does it enter your mind that everyone 
descends to Gehenna  Rather, say: Anyone who descends to 
Gehenna ultimately ascends, except for three who descendN  
and do not ascend, and these are they: One who engages in 
intercourse with a married woman, as this transgression is a 
serious o ense against both God and a person; and one who 
humiliates another in public;H and one who calls another a 
derogatory name.H The Gemara asks with regard to one who  
calls another a derogatory name: That is identical to one who 
shames him; why are they listed separately  The Gemara answers: 
Although the victim grew accustomed to being called that name 
in place of his name, and he is no longer humiliated by being called 
that name, since the intent was to insult him, the perpetrator s 
punishment is severe.

Rabba bar bar ana says that Rabbi Yoĥanan says: 

ּנּו,  בּוָאר ִמּמֶ ין ּתְ ׁשִ ִהי ְמַבּ ְ ִא ָריּו ַחּמָ

רּוא  לֹוִני ׁשֶ לא יאַמה ָלֶר ְלכּו ֵאֶצל ּ׳ְ

ָמַכה  ּלא  ׁשֶ ּבֹו  ְויֹוֵדַע   – בּוָאר  ּתְ מֹוֵכה 

לא  ַאס  אֹוֵמהד  ְירּוָדר  י  ַהּבִ  . ֵמעֹוָל

ֵאין  ׁשֶ ָער  ׁשָ ּבְ ח  ָ ּ ַרּמִ ַעל  ֵעיָניו  ִיְתֶלר 

ב, ְוָכל  ָבה ָמףּוה ַלּלֵ ֲרֵהי ַרּדָ , ׁשֶ ִמי לֹו ּדָ

ְוָיֵהאָת  ּבֹו  ֶנאַמה  ב  ַלּלֵ ףּוה  ַרּמָ ָבה  ּדָ

ֵמאלֶריָך

ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּו  ִמּשׁ יֹוָחָנן  י  ַהּבִ ָאַמה 

ֵמאֹוָנַאת  ָבִהי  ּדְ אֹוָנַאת  דֹול  ּגָ יֹוַחאיד 

ְוָיֵהאָת ֵמאלֶריָך  ֶּזר ֶנאַמה ּבֹו  ָממֹון, ׁשֶ

 . ֵמאלֶריָך ְוָיֵהאָת  ּבֹו  ֶנאַמה  לא  ְוֶזר 

ְוֶזר  גּו׳ֹו  ּבְ ֶזר  אֹוֵמהד  ֶאְלָעָזה  י  ְוַהּבִ

ַנְחָמִני ָאַמהד  ה  ּבַ מּוֵאל  י ׁשְ ַהּבִ ָממֹונֹו.  ּבְ

ן  ִניּתָ לא   – ְוֶזר  בֹון,  ָ ְלִריּשׁ ן  ִניּתָ  – ֶזר 

בֹון. ָ ְלִריּשׁ

ִיְצָח ד  ה  ּבַ ַנְחָמן  ַהב  ּדְ יּר  ַ ּמֵ א  ּנָ ּתַ ֵני  ּתָ

ִאיּלּו  ּכְ י  ַהּבִ ּבָ ֲחֵביהֹו  ֵני  ּ׳ְ ין  ְלּבִ ַרּמַ ל  ּכָ

ָ א  יה  ּ׳ִ ׁשַ ֵליּרד  ֲאַמה   . ִמי ּדָ ׁשֹוֵ׳ְך 

ָ א  ףּוּמָ ָאֵזיל  ּדְ ֵליּר  ָחֵזיָנא  ּדְ  , ָאְמַהּתְ

ְלַהב  ֵיי  ַאּבַ ֵליּר  ֲאַמה  וָהא.  ִחּוָ ְוָאֵתי 

ֲאַמה  ְזִריֵהי?  ַמאי  ּבְ ַמַעְהָבא  ּבְ יִמיד  ּדִ

י ֲחִניָנאד  ָאַמה ַהּבִ י. ּדְ ַאְחוּוֵהי ַאּ׳ֵ ֵליּרד ּבְ

ר. לׁשָ ְ , חּו ִמּשׁ יִרָנ ַרּכל יֹוְהִדין ַלּגֵ

ל  ּכָ ֵאיָמאד  א  ֶאּלָ ֲעָתְך?  ּדַ ָףְלָ א  ַרּכל 

ר  לׁשָ ְ , חּו ִמּשׁ יִרָנ עֹוִלי ַרּיֹוְהִדין ַלּגֵ

א ַעל  ּיֹוְהִדין ְוֵאין עֹוִלין. ְוֵאּלּו ֵרןד ַרּבָ ׁשֶ

 , י ַהּבִ ֵני ֲחֵביהֹו ּבָ ין ּ׳ְ ְלּבִ ת ִאיׁש, ְוַרּמַ ֵאׁשֶ

ר ַרְיינּו  ר ׁשֵ ַהע ַלֲחֵביהֹו. ְמַכּנֶ ְוַרְמַכּנֶ

ֵמיּר. ׁשְ יּר ּבִ ָדׁש ּבֵ ב ּדְ ין ַאס ַעל ּגַ ַמְלּבִ

י יֹוָחָנןד ה ָחָנר ָאַמה ַהּבִ ה ּבַ ר ּבַ ָאַמה ַהּבָ

NOTES
Up to double their value – ֵמיֶר ֵדי ּדְ :ַעד ּכְ This is the halakha only in 
cases of animals and precious stones. According to this opinion, a
Torah scroll is not subject to the halakhot of exploitation at all (Torat 
Ĥayyim).

Because they have the capacity to preserve life – ֶנֶ׳ׁש ַחֵּיי ֶרן ּבָ ֵּיׁש :ׁשֶ
Some commentaries say the contrary: If one commits to pay an exor-
bitant sum for an item that has life-saving capacity, it is similar to a
transaction with inconclusive consent [asmakhta  (see 48b): He never 
intended to fulfill the commitment and made it only due to the exigent 
circumstances. Therefore, he can retract from the transaction entirely, 
and can certainly claim exploitation (Rabbi Moshe ordevero).

Just as there is exploitation in buying and selling – אֹוָנָאר ׁשֶ ׁשֵ ּכְ
ח ָּ ִמ :ּבְ The prohibition against exploitation in monetary matters is
stated explicitly in the Torah, whereas the prohibition against ver-
bal mistreatment is derived by inference from the verses. The tanna
therefore states that verbal mistreatment is also prohibited by Torah 
law ( a ).

One may not say: For how much are you selling this item – לא יאַמה
ֵחֶ׳ ר ַכּמָ  Beyond the anguish caused to the seller, this can result in :ּבְ

actual loss as well. A potential buyer observing this exchange might 
lose interest because he does not want to purchase an item coveted 
by another, and the seller will lose a customer (Rashi on Pesa im).

If he was a convert – ה ָרָיר ּגֵ  The tanna did not cite the example of :ִא
one reminding a convert of his actions as a gentile because they are no 
longer attributed to him after conversion (Maharsha). In that sense, it 
is as if a convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting foods and 
claim that it is inappropriate for him to engage in the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ The primary :אֹוָנַאת
element of verbal mistreatment is the anguish [ona’a] and pain that 
one causes another. The tanna first cites a case where the verbal mis-
treatment could involve monetary loss: One asks the seller: How much 
is this item, when he does not wish to purchase it. The tanna then lists 
cases where there is only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך ּכִ ִיְהָאְתָך :ֲרלא Job’s 
friends implied that he worshipped God only as long as it pleased

him and contributed to his success but was never a full-fledged God-
fearing individual.

Greater is the transgression of verbal mistreatment – אֹוָנַאת דֹול ּגָ
ָבִהי :ּדְ The Maharsha adds that one who verbally mistreats another

seeks to create the impression that he does not intend to cause the 
other pain. He fears the opprobrium of people more than that of God, 
and the Sages stated: Anyone who conducts himself in that manner 
receives a more severe punishment.

In the West with regard to what mitzva are they particularly vigi-
lant – ְזִריֵהי ַמאי ּבְ ַמַעְהָבא :ּבְ They were particularly vigilant about this 
matter in Eretz Yisrael because of the parallel drawn between one
who humiliates another in public and one who sheds blood. The Torah 
harshly condemned bloodshed in Eretz Yisrael, as it renders the Holy 
Land impure and brings calamity to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ :חּו ִמּשׁ The Meiri states 
that people tend to be less than diligent in repenting transgressions 
violated without awareness of the gravity of the transgression. Since 
one who humiliates another believes that he did not commit a seri-
ous transgression, he will not repent (see Rambam efer Ha adda,
Hilkhot Tesh va).

HALAKHA
Verbal mistreatment – ָבִהי ּדְ :אֹוָנַאת erbal mistreatment is especially 
severe, as it affects the person himself, not his belongings, and pay-
ment of restitution is impossible. Consequently, the prayers of one
who cries out to Heaven after being verbally mistreated are answered 
immediately. The Rema rules that the prohibition against verbal mis-
treatment of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases given: 
One who inquires about the price of an item although he has no intent 
to purchase it; one who sends donkey drivers to another who has no 
goods to sell them; one who reminds a penitent of his previous indis-
cretions; one who reminds a convert of his ancestors’behavior; and one 
who says to another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

One who humiliates another in public – י ַהּבִ ּבָ ֲחֵביהֹו ֵני ּ׳ְ ין ְלּבִ :ַרּמַ One 
who coins a derogatory name for another or uses a pre-existing derog-
atory name receives a place in the orld-to-Come only if he repents 
fully (Rambam efer Ha adda, Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ַהע ַלֲחֵביהֹו ר ׁשֵ :ַרְמַכּנֶ
It is even prohibited to call another by a derogatory name that he is 
accustomed to, if the intent is to humiliate him ( h l an r kh, Ĥoshen 

ish at 228:5).

BACKGROUND
Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses fall within 
this halakhic category. Specifically, it includes the carcasses of large
mammals, both kosher and non-kosher. Among kosher animals this 
includes an animal that died of natural causes or died as a result of an 
improperly performed act of ritual slaughter. It is prohibited to eat an 
unslaughtered animal carcass, and that carcass is a primary source of 
ritual impurity. Although it is prohibited to eat an unslaughtered kosher 
animal carcass, benefit from it is permitted. The legal status of animals 
with certain severe anatomical defects, e.g., a completely broken neck, 
is that of an unslaughtered animal carcass even while the animal with 
the defect is still alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that is suf-
fering from a condition that will cause it to die within twelve months. 
It is prohibited by Torah law to eat an animal with an injury or a disease 
of that nature, although the source for this prohibition is a matter of 
dispute. Some authorities cite the verse: You shall not eat any flesh 
that is torn of beasts in the field  (Exodus 22:30), while others cite the 
verse: You shall not eat of anything that dies of itself  ( euteronomy 
14:21). Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals [remasim] – 
י ּוְהָמׂשִ ִצי ָ :ׁשְ This phrase includes all non-kosher animals. Tosefot Yom 

Tov distinguishes between the two terms: hekat im refers to small sea 
and land creatures, as well as birds and insects categorized as shekat im
in the Torah. Remasim refers to worms and other creatures that infest 
produce and were believed to spontaneously generate.

LANGUAGE
Helmet [ i o :ַחִטיטֹו – [ From the Greek α α υ , katait , mean-
ing protective headgear or leather helmet.

Greater is the transgression of verbal mistreatment – דֹול  ּגָ
ָבִהי ּדְ -The Maharsha adds that one who verbally mis :אֹוָנַאת 

treats another seeks to create the impression that he does not 
intend to cause the other pain. He fears the opprobrium of 
people more than that of God, and the Sages stated: Anyone 
who conducts himself in that manner receives a more severe 
punishment.

In the West with regard to what mitzva are they particularly 
vigilant – ְזִריֵהי ַמאי  ַמַעְהָבא ּבְ  They were particularly vigilant :ּבְ
about this matter in Eretz Yisrael because of the parallel drawn 

between one who humiliates another in public and one who 
sheds blood. The Torah harshly condemned bloodshed in Eretz 
Yisrael, as it renders the Holy Land impure and brings calamity 
to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ  The Meiri :חּו ִמּשׁ
states that people tend to be less than diligent in repenting 
transgressions violated without awareness of the gravity of the 
transgression. Since one who humiliates another believes that 
he did not commit a serious transgression, he will not repent 
(see Rambam efer Ha adda, Hilkhot Tesh va).

NOTES

One who humiliates another in public – ֵני ֲחֵביהֹו ין ּ׳ְ ְלּבִ  ַרּמַ
י ַהּבִ  One who coins a derogatory name for another or uses :ּבָ

a preexisting derogatory name receives a place in the orld-
to-Come only if he repents fully (Rambam efer Ha adda, 
Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ר ׁשֵ ַהע  ַרְמַכּנֶ
 It is even prohibited to call another by a derogatory :ַלֲחֵביהֹו
name that he is accustomed to, if the intent is to humiliate 
him ( h l an r kh, Ĥoshen ish at 228:5).

HALAKHA

ֶק

ֶק
ֶק
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Part Three: A Talmudic Tale of Verbal Mistreatment

Text #5: Babylonian Talmud Bava Metzia 84a. English translation [bold text] and commentary [plain 
text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

  

       

134 Bava metzia . perek VII . 84a . .׳ה  זפ דס ׳ד  

The Gemara relates: ne day, Rabbi YoĥananP was bathing in the 
Jordan River. Reish LakishP saw him and jumped into the Jordan, 
pursuing him. At that time, Reish Lakish was the leader of a band 
of marauders. Rabbi Yoĥanan said to Reish Lakish: Your strength 
is fit for Torah study. Reish Lakish said to him: Your beauty is fit 
for women. Rabbi Yoĥanan said to him: If you return to the pursuit 
of orah, I will give you my sister in marriage, who is more beauti-
ful than I am. Reish Lakish accepted upon himself to study orah. 
Subse uently, Reish Lakish wanted to jump back out of the river to 
bring back his clothes, but he was unable to return, as he had lost 
his physical strength as soon as he accepted the responsibility to 
study orah upon himself.

Rabbi Yoĥanan taught Reish Lakish Bible, and taught him Mishna, 
and turned him into a great man. Eventually, Reish Lakish became 
one of the outstanding orah scholars of his generation. One day 
the Sages of the study hall were engaging in a dispute concerning 
the following baraita: With regard to the sword, the knife, the dag-
ger [ ha i ],L the spear, a hand sickle, and a harvest sickle, 
from when are they susceptible to ritual impurity?H The baraita 
answers: It is from the time of the completion of their manufacture, 
which is the halakha with regard to metal vessels in general.

These Sages in uired: And when is the completion of their manu-
facture? Rabbi Yoĥanan says: It is from when one res these items 
in the furnace. Reish Lakish said: It is from when one scours them 
in water, after they have been fired in the furnace. Rabbi Yoĥanan 
said to Reish Lakish: A bandit knows about his banditry,N i.e., you 
are an e pert in weaponry because you were a bandit in your youth. 
Reish Lakish said to Rabbi Yoĥanan: hat bene t did you provide 
me by bringing me close to orah  There, among the bandits, they 
called me: Leader of the bandits, and here, too, they call me: 
Leader of the bandits. Rabbi Yoĥanan said to him: I provided ben-
e t to you, as I brought you close to God, under the wings of the 
Divine resence.

As a result of the uarrel, Rabbi Yoĥanan was o ended, which in 
turn a ected Reish Lakish, who fell ill. Rabbi Yoĥanans sister, who 
was Reish Lakishs wife, came crying to Rabbi Yoĥanan, begging  
that he pray for Reish Lakishs recovery. She said to him: Do this for 
the sake of my children, so that they should have a father. Rabbi 
Yoĥanan said to her the verse: Leave your fatherless children, I 
will rear them  eremiah : , i.e., I will take care of them. She 
said to him: Do so for the sake of my widowhood. He said to her 
the rest of the verse: nd let your widows trust in e.

ltimately, Rabbi Shimon ben Lakish, Reish Lakish, died. Rabbi 
Yoĥanan was sorely pained over losing him. The Rabbis said: ho 
will go to calm Rabbi Yoĥanans mind and comfort him over his  
loss  They said: Let Rabbi Elazar ben PedatP go, as his statements 
are sharp, i.e., he is clever and will be able to serve as a substitute  
for Reish Lakish.

יֹוָחָנן  י  ַהּבִ ָףֵחי  ָ א  ֲרָור  ַחד  יֹוָמא 

ַווה  ּוׁשְ ָלִ יׁש  ֵהיׁש  ַחְזֵייּר  ָנא.  ַיְהּדְ ּבְ

ֵחיָלְך  ֵליּרד  ֲאַמה  ְתֵהיּר.  ַאּבַ ָנא  ְלַיְהּדְ

י  ְלאֹוַהְייָתא ֲאַמה ֵליּרד ׁשּוְ׳ָהְך ְלָנׁשֵ

ְך – ָיֵריְבָנא ָלְך  ֲאַמה ֵליּרד ִאי ָרְדַהּתְ ּבָ

יל ֲעֵליּר.  אי. ַ ּבֵ יָהא ִמיּנָ ּ׳ִ ׁשַ ֲאחֹוִתי, ּדְ

ְוָלא   – ָמאֵניּר  ַלֲאתּוֵיי  ְלֶמירַדה  ֵעי  ּבָ

ָמֵצי ָרַדה.

א.  ְבָהא ַהּבָ ְוֵייּר ּגַ ַאְ ִהֵייּר ְוַאְתִנֵּייּר, ְוׁשַ

אד  ִמְדָהׁשָ י  ּבֵ ְלִגי  ִמּ׳ַ ָרוּו  ַחד  יֹוָמא 

ל  ְגיֹון ְוָרהֹוַמח ּוַמּגַ ין ְוַרּ׳ִ ּכִ ִייס ְוַרּףַ ַרּףַ

ִלין  ְמַ ּבְ ֵמֵאיָמַתי  ָ ִציה  ל  ּוַמּגַ ָיד 

ן. ַמה ְמַלאְכּתָ ַעת ּגְ ְ טּוְמָאר? ִמּשׁ

יֹוָחָנן  י  ַהּבִ ן?  ְמַלאְכּתָ ַמה  ּגְ ּוֵמֵאיָמַתי 

ן. ֵהיׁש ָלִ יׁש  ְבׁשָ ּכִ ְּיָצְהֵ׳ ּבַ ֶ אֹוֵמהד ִמּשׁ

ֵליּרד  ֲאַמה   . ִי ּמַ ּבַ ְּיַצְחְצֵחן  ֶ ִמּשׁ ָאַמהד 

ִלְףִטּיּוֵתיּר ָיַדע ֲאַמה ֵליּרד  ִלְףָטָאר ּבְ

ִלי,  ָ הּו  י  ַהּבִ ָרָת  ִלי?  ַאֲרַנּתְ  ּוַמאי 

ַאֲרַנאי  ֵליּרד  ֲאַמה  ִלי.  ָ הּו  י  ַהּבִ ָרָכא 

ִכיָנר. ְ ְנֵ׳י ַרּשׁ ַחת ּכַ ַאְ ְהִביָנְך ּתַ ָלְך ּדְ

ֵהיׁש  י יֹוָחָנן, ֲחַלׁש  ַהּבִ ּדְ יּר  ְעּתֵ ּדַ ֲחַלׁש 

ְכָיא,  ּבָ ָ א  יּר  ַאְחּתֵ ֲאַתאי  ָלִ יׁש. 

ַני ֲאַמה  ּבָ ִביל  ׁשְ ּבִ ר  ֵליּרד ֲעׂשֵ ֲאַמָהר 

 . ֲאַחֶּיר ֲאִני  ְיתֶמיָך  ָעְזָבר  ָלּרד 

ָלּרד  ֲאַמה  ַאְלְמנּוִתי  ִביל  ׁשְ ּבִ ר  ֲעׂשֵ

. ְבָטחּו ְוַאְלְמנֹוֶתיָך ָעַלי ּתִ

ָלִ יׁש,  ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּדְ יּר  ַנְ׳ׁשֵ ָנח 

ְתֵהיּר  ּבַ יֹוָחָנן  י  ַהּבִ ִמְצַטֵעה  ָ א  ַוֲרָור 

ַנןד ַמאן ֵליִזיל ִליְתֵביּר  טּוָבא. ֲאַמהּו ַהּבָ

ָדת,  ן ּ׳ְ י ֶאְלָעָזה ּבֶ יּר? ֵניִזיל ַהּבִ ְלַדְעּתֵ

ֵתיּר. ַמְעּתָ ִדין ׁשְ ְמַחּדְ ּדִ

Rabbi Yoĥanan – י יֹוָחָנן  Rabbi Yoĥanan bar Nappaĥa :ַהּבִ
was one of the greatest amora’im, whose statements are 
fundamental components of both the Babylonian Talmud 
and the Jerusalem Talmud. He resided in Tiberias and lived 
to an advanced age. Rabbi Yoĥanan was orphaned at a 
young age, and although his family apparently owned con-
siderable property, he spent virtually all of his resources in 
his devotion to the study of Torah, eventually becoming 
impoverished. In his youth he had the privilege of studying 
under Rabbi Yehuda HaNasi, the redactor of the Mishna, but 
most of his Torah study was accomplished under Rabbi 
Yehuda HaNasi’s students: Ĥizkiyya ben Ĥiyya, Rabbi Oshaya, 
Rabbi Ĥanina, and Rabbi Yannai, who lavished praise upon 
him. In time, he became the head of the yeshiva in Tiberias, 
at which point his fame and influence increased greatly. For 
a long time Rabbi Yoĥanan was the leading rabbinic scholar 
in the Jewish world, not only in Eretz Yisrael but in Babylonia 
as well, where he was respected by the Babylonian Sages. 
Many of them emigrated to Eretz Yisrael in order to become 
his students.

Reish Lakish – ֵהיׁש ָלִ יׁש: Rabbi Shimon ben Lakish, often 
referred to as Reish Lakish, was among the greatest 
amora’im in Eretz Yisrael. He was the friend and brother-
in-law of Rabbi Yoĥanan. Reish Lakish led an extraordinary 
life. He studied Torah at a young age, but subsequently sold 
himself to a Roman circus as a gladiator, perhaps due to 
dire financial straits. Many stories in the Talmud attest to his 
great strength. Some time later, in the wake of an encounter 
with Rabbi Yoĥanan, as described here, he resumed his 
Torah study, first as a student of Rabbi Yoĥanan, then as a 
colleague. He married Rabbi Yoĥanan’s sister.

Many halakhic disputes are recorded between Reish 
Lakish and Rabbi Yoĥanan concerning central issues in 
the Talmud. His objective was not to disagree with Rabbi 
Yoĥanan but rather to help him sharpen his opinion 
through debate. Rabbi Yoĥanan referred to Reish Lakish 
with great respect, often saying: My peer disagrees with me. 
Reish Lakish was well known for his strict piety, to the extent 
that anyone with whom he was seen conversing in public 
was said to be able to borrow money without guarantors, as 
Reish Lakish associated only with people beyond reproach. 
When he died he was survived by his wife and son, who 
was a child prodigy (see Ta’anit 9a).

Rabbi Elazar ben Pedat – ָדת ן ּ׳ְ י ֶאְלָעָזה ּבֶ  ,In the Gemara :ַהּבִ
citations of Rabbi Elazar without a patronymic refer to Rabbi 
Elazar ben Pedat, a second-generation amora from Eretz 
Yisrael. He was born in Babylonia, where he was a student 
of both Rav and Shmuel. In his youth he immigrated to 
Eretz Yisrael, where he married and became the primary 
student of Rabbi Yoĥanan. The connection between Rabbi 
Elazar and Rabbi Yoĥanan was so close that at times the 
Gemara raises a contradiction between the statement of 
one and the statement of the other, under the assumption 
that it was unlikely that they would hold different opinions 
in matters of halakha.

PERSONALITIES

Dagger [pigyon] – ְגיֹון  From the Latin pugio, or pugionis :ּ׳ִ
in the genitive, meaning dagger.

LANGUAGE

The sword…from when are they susceptible to ritual impu-
rity – ִלין טּוְמָאר ִייס…ֵמֵאיָמַתי ְמַ ּבְ  Metal vessels are susceptible :ַרּףַ
to ritual impurity only when their manufacture is completed. 
What is considered complete in this regard? A sword is suscep-

tible to ritual impurity only when it is scoured in water, and a 
knife once it is sharpened. This halakha is in accordance with 
the mishna in Kelim (14:4), and not the Gemara here (Rambam 
Sefer Tahara, Hilkhot Kelim 8:2).

HALAKHA

A bandit knows about his banditry – ִלְףִטּיּוֵתיּר ָיַדע  :ִלְףָטָאר ּבְ
Many commentaries ask how Rabbi Yoĥanan could say this to 
Reish Lakish, as the Torah explicitly prohibits verbal mistreat-
ment of others (see Leviticus 25:17). Some explain that a principal 
teacher is allowed to berate his pupil for a constructive purpose 
(Ein Yehosef; Maharshal). According to this interpretation, Reish 
Lakish replied that he had studied Torah prior to encountering 
Rabbi Yoĥanan. Consequently, Rabbi Yoĥanan could not be 

considered his principal teacher and therefore he had no right 
to berate him. Others suggest that Rabbi Yoĥanan spoke in a 
jocular fashion as a way of piquing the attention of the other 
Sages. He wanted them to listen to the opinion of Reish Lakish, 
who was an expert in the matter at hand. Reish Lakish mis-
construed Rabbi Yoĥanan’s intent and was upset by his remark 
(Ein Yehosef ).

NOTES
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Part Four: Intent and Word Choice

Text #6: Babylonian Talmud Bava Metzia 84a. English translation [bold text] and commentary [plain 
text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

  

       

134 Bava metzia . perek VII . 84a . .׳ה  זפ דס ׳ד  

The Gemara relates: ne day, Rabbi YoĥananP was bathing in the 
Jordan River. Reish LakishP saw him and jumped into the Jordan, 
pursuing him. At that time, Reish Lakish was the leader of a band 
of marauders. Rabbi Yoĥanan said to Reish Lakish: Your strength 
is fit for Torah study. Reish Lakish said to him: Your beauty is fit 
for women. Rabbi Yoĥanan said to him: If you return to the pursuit 
of orah, I will give you my sister in marriage, who is more beauti-
ful than I am. Reish Lakish accepted upon himself to study orah. 
Subse uently, Reish Lakish wanted to jump back out of the river to 
bring back his clothes, but he was unable to return, as he had lost 
his physical strength as soon as he accepted the responsibility to 
study orah upon himself.

Rabbi Yoĥanan taught Reish Lakish Bible, and taught him Mishna, 
and turned him into a great man. Eventually, Reish Lakish became 
one of the outstanding orah scholars of his generation. One day 
the Sages of the study hall were engaging in a dispute concerning 
the following baraita: With regard to the sword, the knife, the dag-
ger [ ha i ],L the spear, a hand sickle, and a harvest sickle, 
from when are they susceptible to ritual impurity?H The baraita 
answers: It is from the time of the completion of their manufacture, 
which is the halakha with regard to metal vessels in general.

These Sages in uired: And when is the completion of their manu-
facture? Rabbi Yoĥanan says: It is from when one res these items 
in the furnace. Reish Lakish said: It is from when one scours them 
in water, after they have been fired in the furnace. Rabbi Yoĥanan 
said to Reish Lakish: A bandit knows about his banditry,N i.e., you 
are an e pert in weaponry because you were a bandit in your youth. 
Reish Lakish said to Rabbi Yoĥanan: hat bene t did you provide 
me by bringing me close to orah  There, among the bandits, they 
called me: Leader of the bandits, and here, too, they call me: 
Leader of the bandits. Rabbi Yoĥanan said to him: I provided ben-
e t to you, as I brought you close to God, under the wings of the 
Divine resence.

As a result of the uarrel, Rabbi Yoĥanan was o ended, which in 
turn a ected Reish Lakish, who fell ill. Rabbi Yoĥanans sister, who 
was Reish Lakishs wife, came crying to Rabbi Yoĥanan, begging  
that he pray for Reish Lakishs recovery. She said to him: Do this for 
the sake of my children, so that they should have a father. Rabbi 
Yoĥanan said to her the verse: Leave your fatherless children, I 
will rear them  eremiah : , i.e., I will take care of them. She 
said to him: Do so for the sake of my widowhood. He said to her 
the rest of the verse: nd let your widows trust in e.

ltimately, Rabbi Shimon ben Lakish, Reish Lakish, died. Rabbi 
Yoĥanan was sorely pained over losing him. The Rabbis said: ho 
will go to calm Rabbi Yoĥanans mind and comfort him over his  
loss  They said: Let Rabbi Elazar ben PedatP go, as his statements 
are sharp, i.e., he is clever and will be able to serve as a substitute  
for Reish Lakish.

יֹוָחָנן  י  ַהּבִ ָףֵחי  ָ א  ֲרָור  ַחד  יֹוָמא 

ַווה  ּוׁשְ ָלִ יׁש  ֵהיׁש  ַחְזֵייּר  ָנא.  ַיְהּדְ ּבְ

ֵחיָלְך  ֵליּרד  ֲאַמה  ְתֵהיּר.  ַאּבַ ָנא  ְלַיְהּדְ

י  ְלאֹוַהְייָתא ֲאַמה ֵליּרד ׁשּוְ׳ָהְך ְלָנׁשֵ

ְך – ָיֵריְבָנא ָלְך  ֲאַמה ֵליּרד ִאי ָרְדַהּתְ ּבָ

יל ֲעֵליּר.  אי. ַ ּבֵ יָהא ִמיּנָ ּ׳ִ ׁשַ ֲאחֹוִתי, ּדְ

ְוָלא   – ָמאֵניּר  ַלֲאתּוֵיי  ְלֶמירַדה  ֵעי  ּבָ

ָמֵצי ָרַדה.

א.  ְבָהא ַהּבָ ְוֵייּר ּגַ ַאְ ִהֵייּר ְוַאְתִנֵּייּר, ְוׁשַ

אד  ִמְדָהׁשָ י  ּבֵ ְלִגי  ִמּ׳ַ ָרוּו  ַחד  יֹוָמא 

ל  ְגיֹון ְוָרהֹוַמח ּוַמּגַ ין ְוַרּ׳ִ ּכִ ִייס ְוַרּףַ ַרּףַ

ִלין  ְמַ ּבְ ֵמֵאיָמַתי  ָ ִציה  ל  ּוַמּגַ ָיד 

ן. ַמה ְמַלאְכּתָ ַעת ּגְ ְ טּוְמָאר? ִמּשׁ

יֹוָחָנן  י  ַהּבִ ן?  ְמַלאְכּתָ ַמה  ּגְ ּוֵמֵאיָמַתי 

ן. ֵהיׁש ָלִ יׁש  ְבׁשָ ּכִ ְּיָצְהֵ׳ ּבַ ֶ אֹוֵמהד ִמּשׁ

ֵליּרד  ֲאַמה   . ִי ּמַ ּבַ ְּיַצְחְצֵחן  ֶ ִמּשׁ ָאַמהד 

ִלְףִטּיּוֵתיּר ָיַדע ֲאַמה ֵליּרד  ִלְףָטָאר ּבְ

ִלי,  ָ הּו  י  ַהּבִ ָרָת  ִלי?  ַאֲרַנּתְ  ּוַמאי 

ַאֲרַנאי  ֵליּרד  ֲאַמה  ִלי.  ָ הּו  י  ַהּבִ ָרָכא 

ִכיָנר. ְ ְנֵ׳י ַרּשׁ ַחת ּכַ ַאְ ְהִביָנְך ּתַ ָלְך ּדְ

ֵהיׁש  י יֹוָחָנן, ֲחַלׁש  ַהּבִ ּדְ יּר  ְעּתֵ ּדַ ֲחַלׁש 

ְכָיא,  ּבָ ָ א  יּר  ַאְחּתֵ ֲאַתאי  ָלִ יׁש. 

ַני ֲאַמה  ּבָ ִביל  ׁשְ ּבִ ר  ֵליּרד ֲעׂשֵ ֲאַמָהר 

 . ֲאַחֶּיר ֲאִני  ְיתֶמיָך  ָעְזָבר  ָלּרד 

ָלּרד  ֲאַמה  ַאְלְמנּוִתי  ִביל  ׁשְ ּבִ ר  ֲעׂשֵ

. ְבָטחּו ְוַאְלְמנֹוֶתיָך ָעַלי ּתִ

ָלִ יׁש,  ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּדְ יּר  ַנְ׳ׁשֵ ָנח 

ְתֵהיּר  ּבַ יֹוָחָנן  י  ַהּבִ ִמְצַטֵעה  ָ א  ַוֲרָור 

ַנןד ַמאן ֵליִזיל ִליְתֵביּר  טּוָבא. ֲאַמהּו ַהּבָ

ָדת,  ן ּ׳ְ י ֶאְלָעָזה ּבֶ יּר? ֵניִזיל ַהּבִ ְלַדְעּתֵ

ֵתיּר. ַמְעּתָ ִדין ׁשְ ְמַחּדְ ּדִ

Rabbi Yoĥanan – י יֹוָחָנן  Rabbi Yoĥanan bar Nappaĥa :ַהּבִ
was one of the greatest amora’im, whose statements are 
fundamental components of both the Babylonian Talmud 
and the Jerusalem Talmud. He resided in Tiberias and lived 
to an advanced age. Rabbi Yoĥanan was orphaned at a 
young age, and although his family apparently owned con-
siderable property, he spent virtually all of his resources in 
his devotion to the study of Torah, eventually becoming 
impoverished. In his youth he had the privilege of studying 
under Rabbi Yehuda HaNasi, the redactor of the Mishna, but 
most of his Torah study was accomplished under Rabbi 
Yehuda HaNasi’s students: Ĥizkiyya ben Ĥiyya, Rabbi Oshaya, 
Rabbi Ĥanina, and Rabbi Yannai, who lavished praise upon 
him. In time, he became the head of the yeshiva in Tiberias, 
at which point his fame and influence increased greatly. For 
a long time Rabbi Yoĥanan was the leading rabbinic scholar 
in the Jewish world, not only in Eretz Yisrael but in Babylonia 
as well, where he was respected by the Babylonian Sages. 
Many of them emigrated to Eretz Yisrael in order to become 
his students.

Reish Lakish – ֵהיׁש ָלִ יׁש: Rabbi Shimon ben Lakish, often 
referred to as Reish Lakish, was among the greatest 
amora’im in Eretz Yisrael. He was the friend and brother-
in-law of Rabbi Yoĥanan. Reish Lakish led an extraordinary 
life. He studied Torah at a young age, but subsequently sold 
himself to a Roman circus as a gladiator, perhaps due to 
dire financial straits. Many stories in the Talmud attest to his 
great strength. Some time later, in the wake of an encounter 
with Rabbi Yoĥanan, as described here, he resumed his 
Torah study, first as a student of Rabbi Yoĥanan, then as a 
colleague. He married Rabbi Yoĥanan’s sister.

Many halakhic disputes are recorded between Reish 
Lakish and Rabbi Yoĥanan concerning central issues in 
the Talmud. His objective was not to disagree with Rabbi 
Yoĥanan but rather to help him sharpen his opinion 
through debate. Rabbi Yoĥanan referred to Reish Lakish 
with great respect, often saying: My peer disagrees with me. 
Reish Lakish was well known for his strict piety, to the extent 
that anyone with whom he was seen conversing in public 
was said to be able to borrow money without guarantors, as 
Reish Lakish associated only with people beyond reproach. 
When he died he was survived by his wife and son, who 
was a child prodigy (see Ta’anit 9a).

Rabbi Elazar ben Pedat – ָדת ן ּ׳ְ י ֶאְלָעָזה ּבֶ  ,In the Gemara :ַהּבִ
citations of Rabbi Elazar without a patronymic refer to Rabbi 
Elazar ben Pedat, a second-generation amora from Eretz 
Yisrael. He was born in Babylonia, where he was a student 
of both Rav and Shmuel. In his youth he immigrated to 
Eretz Yisrael, where he married and became the primary 
student of Rabbi Yoĥanan. The connection between Rabbi 
Elazar and Rabbi Yoĥanan was so close that at times the 
Gemara raises a contradiction between the statement of 
one and the statement of the other, under the assumption 
that it was unlikely that they would hold different opinions 
in matters of halakha.

PERSONALITIES

Dagger [pigyon] – ְגיֹון  From the Latin pugio, or pugionis :ּ׳ִ
in the genitive, meaning dagger.

LANGUAGE

The sword…from when are they susceptible to ritual impu-
rity – ִלין טּוְמָאר ִייס…ֵמֵאיָמַתי ְמַ ּבְ  Metal vessels are susceptible :ַרּףַ
to ritual impurity only when their manufacture is completed. 
What is considered complete in this regard? A sword is suscep-

tible to ritual impurity only when it is scoured in water, and a 
knife once it is sharpened. This halakha is in accordance with 
the mishna in Kelim (14:4), and not the Gemara here (Rambam 
Sefer Tahara, Hilkhot Kelim 8:2).

HALAKHA

A bandit knows about his banditry – ִלְףִטּיּוֵתיּר ָיַדע  :ִלְףָטָאר ּבְ
Many commentaries ask how Rabbi Yoĥanan could say this to 
Reish Lakish, as the Torah explicitly prohibits verbal mistreat-
ment of others (see Leviticus 25:17). Some explain that a principal 
teacher is allowed to berate his pupil for a constructive purpose 
(Ein Yehosef; Maharshal). According to this interpretation, Reish 
Lakish replied that he had studied Torah prior to encountering 
Rabbi Yoĥanan. Consequently, Rabbi Yoĥanan could not be 

considered his principal teacher and therefore he had no right 
to berate him. Others suggest that Rabbi Yoĥanan spoke in a 
jocular fashion as a way of piquing the attention of the other 
Sages. He wanted them to listen to the opinion of Reish Lakish, 
who was an expert in the matter at hand. Reish Lakish mis-
construed Rabbi Yoĥanan’s intent and was upset by his remark 
(Ein Yehosef ).

NOTES

Text #7: Shulḥan Arukh. Hoshen Mishpat 228:5.

יזהר שלא לכנות שם רע לחבירו אע”פ שהוא רגיל באותו כנוי אם כוונתו לביישו אסור:

Be careful not to call a person by a distasteful nickname, even if this is a nickname that he is commonly called, if your 
intention is to embarrass him.

Text #8: Rabbi Steinsaltz. “Reish Lakish,” Talmudic Images. Koren Publishers Jerusalem, 2010.

“Reish Lakish” was a nickname; but unlike the nicknames of other sages, which were usually mere abbreviations of their 
names, his had additional significance. The name Rabbi Shimon was shortened to the initials ReiSh, and Lakish was his 
father’s name. But this nickname “Reish” (which, in Aramaic, means “head” or “leader”) no doubt hinted to his role as 
head and leader of a group, and not necessarily of yeshiva students or Torah sages. The name expressed the general 
esteem towards Reish Lakish as a great man with a history as a leader of ruffians. Thus, although Reish Lakish was 
indeed well respected and his resolute personality elicited awe, this combination of associations — of his early past on 
the one hand, and his current scholarly image on the other — made for the unique composite of “Reish Lakish”.

For more lessons and resources from Rabbi Alex Israel, visit his website www.alexisrael.org.
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By Dr. Tammy Jacobowitz

Facilitator’s Note: This unit is presented as a 75-minute session. For a 60-minute session, choose a few of the texts 
within Part Two for your focus.

Introduction (5 minutes)

Welcome to the Global Day of Jewish Learning!

Today we will look more closely at how the Jewish text tradition of midrash (rabbinic interpretation) opens up phrases 
and ideas in the Bible to a variety of possible meanings. We’ll read different interpretations side by side and consider 
how each one can shape our understanding of the source text.

Let’s begin with a thought from Rabbi Adin Even-Israel Steinsaltz on how the Jewish text tradition is sustained by 
generations of readers and thinkers who continually wrestle with the sources. One of the leading scholars of this 
century, Rabbi Steinsaltz is best known for his commentaries on the Bible and Talmud, and for his work on Jewish 
mysticism.

o Read Text #1 aloud. 

Text #1: Rabbi Adin Even-Israel Steinsaltz. Interview in Parabola Magazine, 1989.

The Jewish tradition is full and complete — not because it relies only on an ancient single source, the Bible, but 
because it is open to additions. All the accumulated oral traditions are considered part of the original written Torah. 
Even details of the oral Torah, obviously belonging to a much later period, are considered to be continuations 
of the original revelation. It is all the same revelation, written or oral, and includes the ancient text and the ever-
changing unwritten social form and custom.

o Ask:

1.  What does it mean for a text like the Bible to be “open to additions”? 
2.  Can you think of any examples of art or literature that are based on or responding to earlier works? 

(e.g. novels, plays, songs, movies, essays...) . In what ways could they be continuations or extensions 
 of the original? 

3.  What might it mean to consider interpretations of the Bible to be continuations of the original revelation?

When we consume media or art that reacts to an older source, such as historical events, musical traditions, or a 
canonical work of literature, we engage with both the source material and the work of interpretation. That engagement 
can range from having a debate with friends over whether we like or dislike an interpretation, to creating entirely new 
works of art in order to express our newfound understanding. While our individual opinions are part of keeping the 
canon relevant, creating new works that affect others’ interpretations more broadly is a way of adding to the canon.

How might such a process of interpretation and re-interpretation also apply to how we read the Bible?

Not One Empty Word
www.theglobalday.com

FACILITATOR’S GUIDE
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Part One: The Source Text (10 minutes)

 Let’s do a close reading together of the Bible’s description of the creation of humankind. 

o Read Text #2 aloud.
 
Text #2: Genesis 1:26–27. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash, 
Koren Publishers Jerusalem. 

א ֱאֹלִקים ׀ ֶאת־ֽהָָאָד֙ם ְּבַצְל֔מֹו  ׂש ַעל־ָהָאֶֽרץ׃ ַוּיְִבָר֨ ֶמׂש ֽהָרֵֹמ֥ ֶרץ ּוְבָכל־ָהֶר֖ יִם ּוַבְּבֵהָמ֙ה ּוְבָכל־ָהָא֔ ם ּוְב֣עֹוף ַהָּׁשַמ֗ ת ַהּיָ֜ נּו ְויְִרּדּ֩ו ִבְדגַ֨ נּו ִּכְדמּוֵת֑ ם ְּבַצְלֵמ֖ ה ָאָד֛ אֶמר ֱאֹלִקים ַנֲֽעֶׂש֥ ֹ֣ ַוּי
א אָֹתֽם׃ ה ָּבָר֥ א אֹ֑תֹו זָָכ֥ר ּונְֵקָב֖ ֶלם ֱאֹלִקים ָּבָר֣ ְּבֶצ֥

26 God said: Let Us make Man in Our image, in Our likeness. And let them dominate over the fish of the sea, and 
over the birds of the heavens, and over the animals, and over all the earth, and over every crawling creature that 
crawls upon the earth. 27 God created man in His own image, in the image of God He created him: Male and 
female He created them.  

o Ask:

1.  What are some of the verbs used to describe the way Man is created? Are there any other unusual linguistic or 
literary devices?

2.  What are the ways that human beings are connected to animals? What are the ways that the verses set up a 
relationship of difference?

3.  How are human beings expected to relate to each other? How are we expected to relate to God?

In Genesis 1:26, humans are the only ones who are described as being created B’tselem Elokim, translated here as  
“in the image of God”. But what does that mean, and why is it important to know the meaning? And who is it who 
does the interpreting?

The Sages — generations of rabbis who have discussed, written about and commented on the core Jewish texts 
for thousands of years — invite us into a kind of reading experience that widens our attention span for words, their 
meanings, and possible interpretations. These discussions and commentaries are each known as a midrash, and are 
collectively referred to as The Midrash.

For the rabbis, readers activate the Bible, draw latent meaning from it, apply it, personalize it, connect with it. This 
does not mean that anything goes, or that there are no rules to interpretation. There are rules. And the rabbis of the 
Midrash regularly contest each other’s interpretations. But their claim is this: the words of the Bible are not meant to be 
read once, explained, and put away. 

Let’s look more closely at the phrase B’tselem Elokim, through the works of scholars and commentators. As we 
explore, think about how you would interpret the meaning of “in the image of God.”
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Part Two : Reading into B’tselem Elokim (40 minutes)

We begin with the Mishna, which here addresses the question of why the human population began with one person. 
The Mishna is the written collection of the Jewish oral law, edited in the 3rd century CE. 

Text #3: Mishna Sanhedrin 4:5. English translation [bold text] and commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in the Koren Talmud Bavli, Sanhedrin 37a.

  

       

sanhedrin . Perek IV . 37b 239 . ׳ה  דפ דס לזד   

The mishna cites another reason Adam the first man was created 
alone: And this was done due to the importance of maintaining 
peace among people, so that one person will not say to another: 
My father, i.e., progenitor, is greater than your father. And it was 
also so that the heretics who believe in multiple gods will not 
say: There are many authorities in Heaven, and each created a 
di erent person.

And this serves to tell of the greatness of the Holy One, Blessed 
be He, as when a person stamps several coins with one seal, 
they are all similar to each other. ut the supreme ing of 
kings, the Holy One, Blessed be He, stamped all people with 
the seal of dam the rst man, as all of them are his o spring, 
and not one of them is similar to another. Therefore, since all 
humanity descends from one person, each and every person is 
obligated to say: The world was created for me,N as one person 
can be the source of all humanity, and recognize the significance 
of his actions.

The court says to the witnesses: And perhaps you will say: 

Why would we want this trouble? Perhaps it would be better not 
to testify at all. But be aware, as is it not already stated: “And he 
being a witness, whether he has seen or known, if he does not 
utter it, then he shall bear his ini uity  Leviticus :  It is a 
transgression not to testify when one can do so. And perhaps 
you will say: Why would we want to be responsibleN for the 
blood of this person  But be aware, as is it not already stated: 

“When the wicked perish, there is song” Proverbs :

gemara The Sages taught in a baraita: How does 
the court describe testimony based on 

conjecture? The court says to the witnesses: Perhaps you saw 
this man about whom you are testifying pursuing another into 
a ruin, and you pursued him and found a sword in his hand, 
dripping with blood, and the one who was ultimately killed was 
convulsing. If you saw only this, it is as if you saw nothing, and 
you cannot testify to the murder.

It is taught in a baraita that Rabbi Shimon ben Shataĥ said as 
an oath: I will not see the consolation of Israel if I did not once 
see one person pursue another into a ruin, and I pursued him 
and saw a sword in his hand, dripping with blood, and the one 
who was ultimately killed was convulsing. nd I said to him: 
Wicked person, who has killed this man? Either you or I. ut 
what can I do, since your blood is not given over to me,N as the 
Torah states: “At the mouth of two witnesses, or three witnesses, 
shall he that is to die be put to death” euteronomy : , and 
I did not witness you killing him. The ne ho knows one s 
thoughtsN shall punish this man who killed another. The Sages 
said: They did not move from thereN before a snake came and 
bit the murderer, and he died.

The Gemara uestions this account: But was this murderer t to 
die by being bitten by a snake? ut doesn t Rav Yosef say, and 
so the school of izkiyya also taught: From the day that the 
Temple was destroyed,N although the Sanhedrin ceased to be 
e tant, the four types of court-imposed capital punishment have 
not ceased. The Gemara asks: Have they really not ceased? But 
they have ceased, as court-imposed capital punishment is no 
longer given. Rather, the intention is that the halakha of the four 
types of court-imposed capital punishment has not ceased to 
be applicable.

ּלא יאַמה ָאָד  ִהּיֹות, ׁשֶ לֹו ַרּבְ ֵני ׁשְ ּוִמּ׳ְ

ּלא  ְוׁשֶ  , ֵמָאִביָך דֹול  ּגָ א  ַאּבָ ַלֲחֵביהֹוד 

ְהׁשּויֹות  ר  ַרְהּבֵ ד  אֹוְמִהי יִני  ַרּמִ ְירּו 

. ַמִי ָ ּשׁ ּבַ

הּוְך רּוא,  ּבָ דֹוׁש  ַרּ ָ ל  ׁשֶ תֹו  דּוּלָ ּגְ יד  ּוְלַרּגִ

חֹוָת  ּבְ עֹות  ַמְטּבְ ר  ּמָ ּכַ טֹוֵבַע  ָאָד  ׁשֶ

ַמְלֵכי  ּוֶמֶלְך  ָלֶזר.  ֶזר  ּדֹוִמין  ן  ּכּוּלָ ֶאָחד, 

ל  ּכָ ָטַבע  רּוא  הּוְך  ּבָ דֹוׁש  ַרּ ָ ַרְמָלִכי 

ְוֵאין  ָרִהאׁשֹון,  ָאָד  ל  ׁשֶ חֹוָתמֹו  ּבְ ָאָד 

ל  ּכָ ְלִ׳יָכְך  ַלֲחֵביהֹו.  ּדֹוֶמר  ֵמֶרן  ֶאָחד 

ִנְבָהא  ִביִלי  ׁשְ ּבִ לֹוַמהד  ַחָּייב  ְוֶאָחד  ֶאָחד 

. ָרעֹוָל

א ּתאְמהּוד ּמָ ְוׁשֶ

NOTES
And three rows – לׁש ׁשּוהֹות  Although it would have sufficed to :ְוׁשָ
have forty-eight Torah scholars present, as their function was to be 
available in case a court of twenty-three needed to add judges until it 
would reach the number of seventy-one (see 40a), they did not want 
to have two rows of twenty-four, as it is improper for a row of students 
to outnumber the actual court (Meiri; Ramah). These rows of Torah 
scholars were added only before a court of twenty-three judges. In the 
Great Sanhedrin of seventy-one, no judges were ever added, and they 
would deliberate until they reached a verdict (Meiri).

From where are these matters derived – י  The mishna :ְמָנא ָרֵני ִמיּלֵ
provides a rationale for the halakha, while the Gemara adduces a 
source from a verse (see ar aliyyot HaYam).

In the navel of the world – ל עֹוָל ׁשֶ ִטיּבּוהֹו   Just as the navel is :ּבְ
somewhat above the midpoint of the body, Eretz Yisrael is located 
somewhat north of the equator. The Torat Ĥayyim explains that just 
as a fetus grows by receiving sustenance through its navel, so too the 
world receives its spiritual sustenance, as it were, from Eretz Yisrael.

That the Sanhedrin is similar to the moon – ַרה ִריא ּדֹוָמר ַלּףַ  Most :ׁשֶ
of the month the moon is not a full circle (Maharsha).

A fence made of lilies – י ּנִ ֹוׁשַ ּשׁ  Not only is such a fence not a :ףּוָגר ּבַ
true barrier, but it even attracts people to draw near, to smell or pick 
the flowers (Ramah).

Based on conjecture or based on a rumor, etc. – מּוָער וכופ ְ  :ֵמאֹוֶמד ּוִמּשׁ
In each of these cases, there is a reason why the witness may consider 
it sufficient grounds to testify. In the case of conjecture, the witness 
forms an opinion of what occurred based on his own firsthand, albeit 
incomplete, knowledge. In the case of a rumor, a matter that is public 
knowledge is generally considered to be true. In the case of hearsay 
testimony, hearing another witness testify to the matter in court would 
certainly lead one to consider it true. In the case of hearing it from a 

trusted person, this is also the case. Therefore, the court has to raise 
each of the possibilities (Ramah).

Alternatively, etc. – ָבה ַאֵחה וכופ -There is a dispute among the com :ּדָ
mentaries as to whether these interpretations of the verses were said 
to the witnesses as well (see Meiri and Tosefot Yom Tov).

The world was created for me – ִביִלי ִנְבָהא ָרעֹוָל ׁשְ  Some explain :ּבִ
that this will lead the witness to consider that just as the world was 
created for him, so too, it was created for the person concerning whom 
he is testifying (Meiri).

HALAKHA
And three rows of learned scholars sit before the judges – לׁש  ְוׁשָ
ִבין ִלְ׳ֵניֶרן ְלִמיֵדי ֲחָכִמי יֹוׁשְ ּתַ ל   ,Three rows of learned scholars :ׁשּוהֹות ׁשֶ
twenty-three people in each row, are seated before a court of twenty-
three judges. They are seated according to their level of scholarship 
(Rambam Sefer Shofetim, Hilkhot Sanhedrin 1:7).

When the court must ordain, etc. – רּוְצְהכּו ִלְףמֹוְך וכופ: If the court can-
not reach a decision by a decisive majority and must ordain additional 
judges to help them arrive at a verdict, the court ordains the greatest 
Torah scholar in the first row seated before them. The greatest in the 
second row joins the first row, the greatest in the third row joins the 
second row, and they add a Torah scholar to the third row (Rambam 
Sefer Shofetim, Hilkhot Sanhedrin 1:8).

They see if there are twenty-three – ר לׁשָ ּוׁשְ ִהי  ֵיׁש ֶעׂשְ  In :הֹוִאין ִא 
the Sanhedrin of seventy-one that sits in the Chamber of Hewn Stone, 
twenty-three judges must always be present, even when they are not 
judging. If one of them must leave, he looks to see if twenty-three will 
remain. If twenty-three will remain he may leave, but if not, he must 
remain (Rambam Sefer Shofetim, Hilkhot Sanhedrin 3:2).

How does the court intimidate the witnesses in testimony for cases 
of capital law – יַצד ְמַאְּייִמין ֶאת ָרֵעִדי ַעל ֵעיֵדי ְנָ׳ׁשֹות  When the court :ּכֵ
intimidates witnesses testifying in cases of capital law, the judges warn 

them not to testify based on conjecture, hearsay testimony, or what 
they have heard from a trusted person. The court informs the witnesses 
that they will be examined with inquiries and interrogations. The court 
explains to the witnesses the gravity of testimony in cases of capital 
law and emphasizes the sanctity of human life (Rambam Sefer Shofetim, 
Hilkhot Sanhedrin 12:3).

LANGUAGE
Hooligan [biryon] – ְהיֹון  The source of this word is unclear. Some :ּבִ
suggest that it may be a shortened and altered form of praetoriani, 
the Roman emperor’s guards, and was extended to mean menacing 
figures with no obedience to authority.

PERSONALITIES
Rabbi Zeira – ֵזיָהא י   Rabbi eira, a prominent third-generation :ַהּבִ
amora, was originally from Babylonia, where he studied principally 
under the disciples of Rav and Shmuel. After a period of time he 
ascended to Eretz Yisrael, where he studied under Rabbi Yoĥanan, 
and was then a disciple-colleague of Rabbi Yoĥanan’s greater disciples. 
He was so impressed with the method of study employed in Eretz 
Yisrael that he decided to accept it in its entirety, to the extent that 
he fasted for a hundred days in order to forget what he had learned 
in Babylonia.

The Gemara reports that he would employ a test to see if the fires of 
Gehenna would harm him, by sitting in a lit oven, and it once occurred 
that his legs were singed (see ava et ia 85a). After this incident he 
was nicknamed the short one with singed legs.

Rabbi eira was famous for his great righteousness, humility, and 
congeniality, and was loved and honored by all in his generation. He 
had many disciples in both Babylonia and Eretz Yisrael, and many of 
his statements are recorded in both the Babylonian Talmud and the 
Jerusalem Talmud. He had a son named Ahava, who was a Torah scholar.לזד

Perek IV
Daf 37 Amud b

ָבה ֶנאַמהד  ָהר ַרּזאת? ַוֲרלא ּכְ נּו ְוַלּצָ ַמר ּלָ

יד  ְורּוא ֵעד אֹו ָהָאר אֹו ָיָדע ִא לֹוא ַיּגִ

ָדמֹו  נּו ָלחֹוב ּבְ א ּתאְמהּוד ַמר ּלָ ּמָ וגופ. ְוׁשֶ

ִעי  ֲאבד ְהׁשָ ּבַ ָבה ֶנאַמה  ל ֶזר? ַוֲרלא ּכְ ׁשֶ

. ר ִהּנָ

אֹוֵמה  ֵמאֹוֶמד?  יַצד  ּכֵ ַנןד  ַהּבָ נּו  ּתָ גמפ 
ָה ַאַחה ֲחֵביהֹו  ד ׁשֶ ְך ְהִאיֶת א ּכָ ּמָ ָלֶרןד פׁשֶ

ר, ְוַהְצּתֶ ַאֲחָהיו, ּוְמָצאֶת ַףִייס  ְלחּוְהּבָ

ְך  ה. ִא ּכָ ָידֹו ְוָדמֹו ְמַטְ׳ֵטס, ְוָרהּוג ְמַ׳ְהּ׳ֵ ּבְ

. פ לּו , לא ְהִאיֶת ּכְ ְהִאיֶת

ַטחד ֶאְהֶאר  ן ׁשָ ְמעֹון ּבֶ י ׁשִ ָאַמה ַהּבִ ְנָיאד  ּתַ

ָה ַאַחה  ֶנָחָמר ִא לא ָהִאיִתי ֶאָחד ׁשֶ ּבְ

ְוָהִאיִתי  ַאֲחָהיו,  י  ְוַהְצּתִ ר,  ְלחּוְהּבָ ֲחֵביהֹו 

ה,  ְמַ׳ְהּ׳ֵ ְוָרהּוג  ְמַטְ׳ֵטס  ְוָדמֹו  ָידֹו  ּבְ ַףִייס 

אֹו  ָלֶזר?  ֲרָהגֹו  ִמי  ע,  ָהׁשָ לֹו.  י  ְוָאַמְהּתִ

ֵאין  ׁשֶ ר  ֶאעׂשֶ ָמר  ֲאָבל  ר.  ַאּתָ אֹו  ֲאִני 

ּתֹוָהרד  ָאְמָהר  ֲרֵהי  ׁשֶ ָיִדי,  ּבְ ָמףּוה  ְמָך  ּדָ

ַרּיֹוֵדַע   . ת ַרּמֵ יּוַמת  ֵעִדי  ַנִי  ׁשְ י  ּ׳ִ פַעל 

ָרַהג ֶאת  ַהע ֵמאֹותֹו ָרִאיׁש ׁשֶ בֹות ִיּ׳ָ ַמֲחׁשָ

א  ּבָ ׁשֶ ַעד   ָ ִמּשׁ ָזזּו  לא  ָאְמהּוד  ֲחֵביהֹופ. 

. יׁשֹו, ָוֵמת ָנָחׁש ְוִרּכִ

יֹוֵףס,  ַהב  ְוָרָאַמה  רּוא?  ָנָחׁש  ה  ּבַ ְוַראי 

ית  ּבֵ ָחַהב  ׁשֶ ִמּיֹו  ִחְזִ ָּירד  ֵבי  ּדְ ֵני  ּתָ ְוֵכן 

ַףְנֶרְדִהי,  ְטָלר  ּבָ ׁשֶ י  ּ׳ִ ַעל  ַאס  ׁש,  ְ ּדָ ַרּמִ

ְטלּו?  ּבָ לא   . ְטלּו ּבָ לא  ִמיתֹות  ע  ַאְהּבַ

ִמיתֹות  ע  ַאְהּבַ ין  ּדִ אד  ֶאּלָ ְטלּו  ּבָ ְוָרא 

ְטלּו. לא ּבָ

The world was created for me – ִביִלי ִנְבָהא ָרעֹוָל ׁשְ  Some :ּבִ
explain that this will lead the witness to consider that just as 
the world was created for him, so too, it was created for the 
person concerning whom he is testifying (Meiri).

NOTES

Why would we want this trouble…why would we want 
to be responsible, etc. – נּו ָלחֹוב ּלָ ָהר ַרּזאת…ַמר  ְוַלּצָ נּו  ּלָ  ַמר 
 ,Rabbi Meir Arak suggests that the second concern :וכופ
being responsible for the blood of the accused, alludes to 
the halakha that in cases of capital law, it is the witnesses 
themselves who perform the execution.

Since your blood is not given over to me – ְמָך ָמףּוה ֵאין ּדָ  ׁשֶ
ָיִדי  By saying: To me, Rabbi Shimon ben Shataĥ alludes to :ּבְ
the fact that a court may not impose capital punishment 
based on conjecture, but a king may ( r kh a er).

The One Who knows one’s thoughts – בֹות  :ַרּיֹוֵדַע ַמֲחׁשָ
Since Rabbi Shimon ben Shataĥ did not forewarn the killer, 
only God knows if that man killed intentionally (Maharsha).

They did not move from there – ָ ִמּשׁ ָזזּו   Not only :לא 
was the murderer killed by the snake, but he was killed 
immediately (see Tosafot).

From the day that the Temple was destroyed – ִמּיֹו 
ׁש ְ ּדָ ית ַרּמִ ּבֵ ָחַהב   God would exact punishment on one :ׁשֶ
otherwise liable to receive court-imposed capital punish-
ment, even while the Temple was standing, in the event that 
there were no witnesses to the transgression, or there was 
another cause for the transgressor to be exempt by human 
law. The novelty of this statement is that even when there 
was no longer court-imposed capital punishment at all, God 
would still punish one deserving of death (Ran).

NOTES

o Ask:

1.  If humans are stamped with the seal of Adam, who was created “in the image of God”, then in whose  
image do you think humans are made — God’s or Adam’s? Why?

2.  Whether created in the image of God or in the image of Adam, what does the Mishna say about how the 
descendants of Adam should view themselves? Does that change if you make a distinction between God’s 
image and Adam’s image? Why or why not?

In Text #3, the idea of man being created as one (as opposed to in a community) is combined with B’tselem Elokim 
to suggest that each person is unique and fundamentally equal to every other human being.  The Mishna presents a 
metaphor of a seal used to stamp a coin, and offers two ways to interpret that metaphor: that each human is stamped 
with the same seal of God, or that each human is stamped with the seal of Adam, who was the one made in the image 
of God. 

What makes the stamped image B’tselem Elokim is that God makes every human being totally different from every 
other one — and at the same time, we each come from the same place, have the same value. Each of us is, in effect, 
the entire world. 

Let’s examine three commentaries with different perspectives and approaches, and compare their interpretations of 
B’tselem Elokim. 
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Our first commentary is from Maimonides (also known as Rambam), who lived in Spain and Egypt in the 12th century. 
He was a physician and philosopher whose extensive works have been an essential influence within Judaism. The 
second commentary comes from the Meshekh Hokhma, a philosophical commentary on the Torah by Rabbi Meir 
Simcha HaKohen (1843–1926). A Lithuanian scholar who became the chief rabbi of Dvinsk, he was renowned for his 
knowledge of the Talmud. The third commentary is from Rabbi Steinsaltz.

o Ask participants to read and discuss Texts #4, #5 and #6  in chavruta, and discuss the questions that follow. 

Chavruta is partnered learning. Learning with a friend or two allows you to share ideas and insights with one another as 
you read and discuss texts together. 

Text #4: Maimonides. Guide for the Perplexed 1:1. English translation by Michael Friedländer, 1881.

Some have been of the opinion that by the Hebrew ẓelem, the shape and figure of a thing is to be understood, and 
this explanation led men to believe in the corporeality [of the Divine Being]: for they thought that the words “Let us 
make man in our ẓelem” (Genesis 1:26), implied that God had the form of a human being, i.e., that He had figure 
and shape, and that, consequently, He was corporeal...

As man’s distinction consists in a property which no other creature on earth possesses, viz., intellectual 
perception, in the exercise of which he does not employ his senses, nor move his hand or his foot, this perception 
has been compared — though only apparently, not in truth — to the Divine perception, which requires no corporeal 
organ. On this account, i.e., on account of the Divine intellect with which man has been endowed, he is said to 
have been made in the form and likeness of the Almighty, but far from it be the notion that the Supreme Being is 
corporeal, having a material form.

Text #5: Rabbi Meir Simcha HaKohen. Meshekh Hokhma, Bereshit 7.

נעשה אדם בצלמנו: הצלם האלקי הוא הבחירה החפשית בלי טבע מכריח רק מרצון ושכל חפשי... והנה אם כי אין ביכולת בנו להבין איך היא כי אילו ידעתיו 
הייתיו רק זאת אנו יודעים של הבחירה החפשית הוא מצמצום האלקות שהשי”ת מניח מקום לברואיו לעשות כפי מה שיבחרו ...ולכן אמר אל לבו’ נעשה אדם 
בצלמנו’. פירוש שהתורה מדברת בלשון בני אדם שאמר נניח מקום לבחירת האדם שלא יהא מוכרח במפעליו ומחויב במחשבותיו ויהיה בחירי חפשי לעשות 

טוב או רע כאשר יחפוץ נפשו ויוכל לעשות דברים נגד מזגי טבעו ונגד הישר בעיני ד’.

Let us make man in our image: The image of God refers to man’s ability to choose freely without his nature 
coercing him, to act out of free will and intellect.. It is this alone that we know, that free will results from divine 
constriction, that God, may He be blessed, leaves room for His creatures to act in the manner of their choosing… 
He therefore said to Himself, “Let us make man in Our image,” that is to say, the Torah speaks in the language of 
men, for He said, “Let us leave room for man to choose, that he not be forced in his actions and obligated in his 
thoughts, and that he have the free will to do good or evil as he desires, and that he be able to do things against 
his nature and against what is regarded as upright in the eyes of God.
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Text #6: Rabbi Adin Even-Israel Steinsaltz. Commentary on Genesis 1:26. 

Let Us make man: Many explanations have been offered for the verse’s use of the plural form “Us.” One 
explanation is that in addition to man’s living soul, which gives him his will, the creation of man introduced a new 
concept into the universe, namely, the ability to choose freely and affect the world. Creation, which until this point 
was a delicately balanced ecosystem, was suddenly exposed to a free, independent being, man. In considering 
the introduction of this foreign element, whose unique character will be revealed later, the Midrash suggests that 
God sought the advice of His angels, as it were, and asked their opinion with regard to the creation of man (see 
Bereshit Rabba 17:19). A more poetic explanation appears in an early midrash: God turned to the entire world 
and said: Let us all make man. Since man incorporates all of Creation, all creatures have some connection to him. 
For the creation of man, the lion donated some of its might, the fox gave part of its cunning, the snake its poison, 
the lamb its innocence, and the butterfly its flight. According to this midrash, man was created in the image and 
likeness of all the creatures of the world (see Zohar 3:238b; Yalkut Shimoni, Bereshit 13).

In Our image, in Our likeness Although in a physiological sense man is very similar to other living creatures, he is 
nevertheless a category of being to himself. Unlike other creations, man was fashioned in the image of God, not in 
terms of his appearance, but in terms of his essence. Aside from man’s superior intelligence, this likeness is expressed 
principally in man’s freedom to choose. This quality is unique to man and God. The rest of creation moves within its 
respective circles, always subject to a long chain of cause and effect. Humans are not bound by these chains.

o Ask in chavruta:

1.  What does each text give as the meaning of B’tselem Elokim? Do they say what B’tselem Elokim is not?
2.  How are these commentaries similar and different? Does one particularly resonate with you?
3.  How does it change how you originally understood the phrase B’tselem Elokim when you read Text #2?
4.  What is the impact of their interpretation on your understanding of humankind? How does it capture the 

essence of being a human?

o Bring the group back together and ask some pairs to share their thoughts.

Maimonides rejects the literal interpretation of “tselem”: that if people were created in the image of God, then God 
must then have a human form. Instead, according to Maimonides, human beings are in the image of God because we 
are endowed with an intellect that resembles the Divine. Humans have a level of intellectual perception that has some 
resemblance to Divine perception; this intellectual likeness includes the ability to perceive and abstract. Humankind’s 
“likeness” is not physical but intellectual – our abilities are in the likeness of God, not our faces or bodies.

The Meshekh Hokhma interprets “the image of God” as having free will — the ability to choose — an ability given by 
God to humankind. Because God also has free will, this is a way in which human beings resemble God.

Maimonides and Rabbi HaKohen agree that B’tselem Elokim is incorporeal. Maimonides is talking about intelligence, 
Rabbi HaKohen about acting with free will. Rabbi Steinsaltz connects these two things by saying that free will is an 
expression of that intelligence. All of creation is represented in our personalities, in these collective likenesses. 

Our next text is from Rabbi Joseph Ber Soleveitchik (1903–1993), who was an American Talmudist, scholar and 
philosopher. He is best known for his works synthesizing Jewish law and modern thought. In this text, Rabbi 
Soleveitchik considers what it means for humans to be creative.
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Text #7: Rabbi Joseph B. Soloveitchik. Yemei Zikaron, page 86. English edition, translated by 
Moshe Kroneh, WZO, Jerusalem 1986.

The Torah describes the creation at length in order to teach us a very important lesson – “to walk in all His  
ways” — and to instruct man to imitate his Creator and be himself a creator. A person should not shake his 
head saying that this demand of man is impossible, for he cannot imitate his Creator in creativity...The Torah, 
nevertheless, demands of man and commands him to tirelessly exert himself to cling to the traits of the Holy  
One, blessed be He, and be a creator.

o Ask:

1.  How does the human trait of creativity inform your understanding of B’tselem Elokim? 
2.  Does this text change or enhance your reading of the previous texts or the process of midrash? How and why?

Part Three: Not One Empty Word (10 minutes)

Now that we’ve looked at the act of interpretation, how does this fit with our understanding of the tradition, and where 
we fit into that timeline? How does midrash connect to our lives? 

Let’s read what Moses says to the People of Israel when he completes giving all the words and teachings to them and 
what Rashi derives from it. Rashi lived in France in the 11th century. He is an important commentator on the Bible and 
Talmud, and one of the most famous scholars in Jewish history.

o Read Texts #8 and #9 aloud.

Text #8: Deuteronomy 32:45–47. English translation [bold text] and abridged commentary [plain text] by 
Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

ר  ֹ֣ ם ִלְׁשמ ְּתַצֻּו֙ם ֶאת־ְּבנֵיֶכ֔ ר  ֲאֶׁש֤ ַהּ֑יֹום  ם  ָּבֶכ֖ יד  ֵמִע֥ י  ר ָאנִֹכ֛ ים ֲאֶׁש֧ ם ְלָכל־ַהְּדָבִר֔ ְלַבְבֶכ֔ ימּו  ִׂש֣ ֲאֵלֶה֙ם  אֶמר  ֹ֤ ַוּי ֶּלה ֶאל־ָּכל־יְִׂשָרֵאֽל׃  ָהֵא֖ ים  ר ֶאת־ָּכל־ַהְּדָבִר֥ ְלַדֵּב֛ ה  ל מֶֹׁש֗ ַויְַכ֣
ָּמה ְלִרְׁשָּתּֽה׃  ן ָׁש֖ ים ֶאת־ַהּיְַרֵּד֛ ם עְֹבִר֧ ר ַאֶּת֜ ה ֲאֶׁש֨ ֲאָדָמ֔ יכּו יִָמי֙ם ַעל־ָה֣ ה ַּתֲאִר֤ ר ַהּזֶ֗ ם ּוַבָּדָב֣ ם ִּכי־֖הּוא ַחּיֵיֶכ֑ ק הּו֙א ִמֶּכ֔ ר ֵר֥ י ֹֽלא־ָדָב֨ ה ַהּזֹֽאת׃ ִּכ֠ י ַהּתֹוָר֥ ַלֲעׂ֔שֹות ֶאת־ָּכל־ִּדְבֵר֖

45 Moses finished speaking all these matters to all Israel. 46 He, Moses, again said to them: Set your 
heart to all the matters that I attest to you today. Diligently observe these matters, and ensure that you will 
command them to your children, to take care to perform all the words of this Torah in the future...47 For it is 
not an empty thing for you, as it is your life. And through this matter you will extend your days on the land 
that you are crossing the Jordan to take possession of it.
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Text #9: Rashi. Commentary on Deuteronomy 32: 45–47. English Translation by M. Rosenbaum and 
A.M. Silbermann.

כי לא דבר רק הוא מכם. ֹלא ְלִחנָּם ַאֶתּם יְגִֵעים ָבּּה, ִכּי ַהְרֵבּה ָשָׂכר ָתּלּוי ָבּּה, כי הוא חייכם; ָדּ”ַא – ֵאין ְלָך ָדָבר ֵריָקן ַבּּתֹוָרה ֶשִׁאם ִתְּדְרֶשּׁנּו ֶשֵׁאין ּבֹו ַמַתּן ָשָׂכר...

FOR IT IS NOT A VAIN [EMPTY] THING FOR YOU – it is not for nothing that you are to occupy yourselves laboriously 
with it, because much reward depends on it, כי הוא חייכם FOR IT IS YOUR LIFE (life is the reward). Another explanation: 
There is not one empty (ריק i.e., apparently superfluous) word in the Torah that, if you properly expound it, has not a 
grant of reward attached to it for doing so. 

o Ask:

1.  Rashi offers two reasons why the words of the Torah are not “empty.” Which resonates with you more? Why?
2.  Does Rashi’s interpretation of the reader’s role change how you perceive the texts we’ve looked at together? Do 

the commentaries we’ve read on B’tselem Elokim influence how you interpret Rashi’s statement? How so? 

Rashi interprets the command in Deuteronomy as more than just “obey the law”. For Rashi, the labor of personally 
struggling with the Torah is a long and necessary process, because the reward is so great. On the other hand, the 
task of reading and interpreting the Torah is rewarding because there is so much meaning in every single word of the 
Torah, just waiting for you to explore. “Not one empty word” means that each and every word in the Torah has room for 
discovery and new understandings.

Conclusion (10 minutes)

o Ask:

1.  After today’s experience of exploring the commentaries on a single line of text, what insights have you gained 
into the way you excavate meaning from the layers of text? How has the idea of “not one empty word” changed 
or enhanced the way you approach reading?

2.  In what ways does Bible study require the creativity Rabbi Soloveitchik describes? As a reader, what is your 
responsibility in the process of generating meaning? 

3.  Think back to our first text by Rabbi Steinsaltz. Having experienced this process of midrashic reading, what 
might “continuations of the original revelation” mean to you now? 

Thinking back to what Rabbi Soleveitchik wrote, reading the Bible — striving to do so, and studying it yourself — is a 
holy act. Its holiness is reflected in the creativity it takes to find the meanings within each word. As Rashi reminds us, 
they are anything but “empty”. We can read, and speak to each other, and ask questions. When we say we are created 
B’tselem Elokim, it is not to say that our faces look like God’s own face, but that our minds are capable of the creativity 
shown by God. Therefore, we are given that same responsibility: that we actively engage with our texts, and bring to 
them our very selves. The volumes of text are full of words that each speak volumes — each word, each idea of the 
Bible generates even more interpretations of meaning and significance. 
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Title

Introduction 

Text #1: Rabbi Adin Even-Israel Steinsaltz. Interview in Parabola Magazine, 1989.

The Jewish tradition is full and complete — not because it relies only on an ancient single source, the Bible, but 
because it is open to additions. All the accumulated oral traditions are considered part of the original written Torah. 
Even details of the oral Torah, obviously belonging to a much later period, are considered to be continuations of the 
original revelation. It is all the same revelation, written or oral, and includes the ancient text and the ever-changing 
unwritten social form and custom.

Part One: The Source Text 

Text #2: Genesis 1:26-27. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash, 
Koren Publishers Jerusalem. 

א ֱאֹלִקים ׀ ֶאת־ֽהָָאָד֙ם ְּבַצְל֔מֹו  ׂש ַעל־ָהָאֶֽרץ׃ ַוּיְִבָר֨ ֶמׂש ֽהָרֵֹמ֥ ֶרץ ּוְבָכל־ָהֶר֖ יִם ּוַבְּבֵהָמ֙ה ּוְבָכל־ָהָא֔ ם ּוְב֣עֹוף ַהָּׁשַמ֗ ת ַהּיָ֜ נּו ְויְִרּדּ֩ו ִבְדגַ֨ נּו ִּכְדמּוֵת֑ ם ְּבַצְלֵמ֖ ה ָאָד֛ אֶמר ֱאֹלִקים ַנֲֽעֶׂש֥ ֹ֣ ַוּי
א אָֹתֽם׃ ה ָּבָר֥ א אֹ֑תֹו זָָכ֥ר ּונְֵקָב֖ ֶלם ֱאֹלִקים ָּבָר֣ ְּבֶצ֥

26 God said: Let Us make Man in Our image, in Our likeness. And let them dominate over the fish of the sea, and over 
the birds of the heavens, and over the animals, and over all the earth, and over every crawling creature that crawls upon 
the earth. 27 God created man in His own image, in the image of God He created him: Male and female He created them.  

Part Two : Reading into B’tselem Elokim 

Text #3: Mishna Sanhedrin 4:5. English translation [bold text] and commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in the Koren Talmud Bavli, Sanhedrin 37a.

  

       

sanhedrin . Perek IV . 37b 239 . ׳ה  דפ דס לזד   

The mishna cites another reason Adam the first man was created 
alone: And this was done due to the importance of maintaining 
peace among people, so that one person will not say to another: 
My father, i.e., progenitor, is greater than your father. And it was 
also so that the heretics who believe in multiple gods will not 
say: There are many authorities in Heaven, and each created a 
di erent person.

And this serves to tell of the greatness of the Holy One, Blessed 
be He, as when a person stamps several coins with one seal, 
they are all similar to each other. ut the supreme ing of 
kings, the Holy One, Blessed be He, stamped all people with 
the seal of dam the rst man, as all of them are his o spring, 
and not one of them is similar to another. Therefore, since all 
humanity descends from one person, each and every person is 
obligated to say: The world was created for me,N as one person 
can be the source of all humanity, and recognize the significance 
of his actions.

The court says to the witnesses: And perhaps you will say: 

Why would we want this trouble? Perhaps it would be better not 
to testify at all. But be aware, as is it not already stated: “And he 
being a witness, whether he has seen or known, if he does not 
utter it, then he shall bear his ini uity  Leviticus :  It is a 
transgression not to testify when one can do so. And perhaps 
you will say: Why would we want to be responsibleN for the 
blood of this person  But be aware, as is it not already stated: 

“When the wicked perish, there is song” Proverbs :

gemara The Sages taught in a baraita: How does 
the court describe testimony based on 

conjecture? The court says to the witnesses: Perhaps you saw 
this man about whom you are testifying pursuing another into 
a ruin, and you pursued him and found a sword in his hand, 
dripping with blood, and the one who was ultimately killed was 
convulsing. If you saw only this, it is as if you saw nothing, and 
you cannot testify to the murder.

It is taught in a baraita that Rabbi Shimon ben Shataĥ said as 
an oath: I will not see the consolation of Israel if I did not once 
see one person pursue another into a ruin, and I pursued him 
and saw a sword in his hand, dripping with blood, and the one 
who was ultimately killed was convulsing. nd I said to him: 
Wicked person, who has killed this man? Either you or I. ut 
what can I do, since your blood is not given over to me,N as the 
Torah states: “At the mouth of two witnesses, or three witnesses, 
shall he that is to die be put to death” euteronomy : , and 
I did not witness you killing him. The ne ho knows one s 
thoughtsN shall punish this man who killed another. The Sages 
said: They did not move from thereN before a snake came and 
bit the murderer, and he died.

The Gemara uestions this account: But was this murderer t to 
die by being bitten by a snake? ut doesn t Rav Yosef say, and 
so the school of izkiyya also taught: From the day that the 
Temple was destroyed,N although the Sanhedrin ceased to be 
e tant, the four types of court-imposed capital punishment have 
not ceased. The Gemara asks: Have they really not ceased? But 
they have ceased, as court-imposed capital punishment is no 
longer given. Rather, the intention is that the halakha of the four 
types of court-imposed capital punishment has not ceased to 
be applicable.

ּלא יאַמה ָאָד  ִהּיֹות, ׁשֶ לֹו ַרּבְ ֵני ׁשְ ּוִמּ׳ְ

ּלא  ְוׁשֶ  , ֵמָאִביָך דֹול  ּגָ א  ַאּבָ ַלֲחֵביהֹוד 

ְהׁשּויֹות  ר  ַרְהּבֵ ד  אֹוְמִהי יִני  ַרּמִ ְירּו 

. ַמִי ָ ּשׁ ּבַ

הּוְך רּוא,  ּבָ דֹוׁש  ַרּ ָ ל  ׁשֶ תֹו  דּוּלָ ּגְ יד  ּוְלַרּגִ

חֹוָת  ּבְ עֹות  ַמְטּבְ ר  ּמָ ּכַ טֹוֵבַע  ָאָד  ׁשֶ

ַמְלֵכי  ּוֶמֶלְך  ָלֶזר.  ֶזר  ּדֹוִמין  ן  ּכּוּלָ ֶאָחד, 

ל  ּכָ ָטַבע  רּוא  הּוְך  ּבָ דֹוׁש  ַרּ ָ ַרְמָלִכי 

ְוֵאין  ָרִהאׁשֹון,  ָאָד  ל  ׁשֶ חֹוָתמֹו  ּבְ ָאָד 

ל  ּכָ ְלִ׳יָכְך  ַלֲחֵביהֹו.  ּדֹוֶמר  ֵמֶרן  ֶאָחד 

ִנְבָהא  ִביִלי  ׁשְ ּבִ לֹוַמהד  ַחָּייב  ְוֶאָחד  ֶאָחד 

. ָרעֹוָל

א ּתאְמהּוד ּמָ ְוׁשֶ

NOTES
And three rows – לׁש ׁשּוהֹות  Although it would have sufficed to :ְוׁשָ
have forty-eight Torah scholars present, as their function was to be 
available in case a court of twenty-three needed to add judges until it 
would reach the number of seventy-one (see 40a), they did not want 
to have two rows of twenty-four, as it is improper for a row of students 
to outnumber the actual court (Meiri; Ramah). These rows of Torah 
scholars were added only before a court of twenty-three judges. In the 
Great Sanhedrin of seventy-one, no judges were ever added, and they 
would deliberate until they reached a verdict (Meiri).

From where are these matters derived – י  The mishna :ְמָנא ָרֵני ִמיּלֵ
provides a rationale for the halakha, while the Gemara adduces a 
source from a verse (see ar aliyyot HaYam).

In the navel of the world – ל עֹוָל ׁשֶ ִטיּבּוהֹו   Just as the navel is :ּבְ
somewhat above the midpoint of the body, Eretz Yisrael is located 
somewhat north of the equator. The Torat Ĥayyim explains that just 
as a fetus grows by receiving sustenance through its navel, so too the 
world receives its spiritual sustenance, as it were, from Eretz Yisrael.

That the Sanhedrin is similar to the moon – ַרה ִריא ּדֹוָמר ַלּףַ  Most :ׁשֶ
of the month the moon is not a full circle (Maharsha).

A fence made of lilies – י ּנִ ֹוׁשַ ּשׁ  Not only is such a fence not a :ףּוָגר ּבַ
true barrier, but it even attracts people to draw near, to smell or pick 
the flowers (Ramah).

Based on conjecture or based on a rumor, etc. – מּוָער וכופ ְ  :ֵמאֹוֶמד ּוִמּשׁ
In each of these cases, there is a reason why the witness may consider 
it sufficient grounds to testify. In the case of conjecture, the witness 
forms an opinion of what occurred based on his own firsthand, albeit 
incomplete, knowledge. In the case of a rumor, a matter that is public 
knowledge is generally considered to be true. In the case of hearsay 
testimony, hearing another witness testify to the matter in court would 
certainly lead one to consider it true. In the case of hearing it from a 

trusted person, this is also the case. Therefore, the court has to raise 
each of the possibilities (Ramah).

Alternatively, etc. – ָבה ַאֵחה וכופ -There is a dispute among the com :ּדָ
mentaries as to whether these interpretations of the verses were said 
to the witnesses as well (see Meiri and Tosefot Yom Tov).

The world was created for me – ִביִלי ִנְבָהא ָרעֹוָל ׁשְ  Some explain :ּבִ
that this will lead the witness to consider that just as the world was 
created for him, so too, it was created for the person concerning whom 
he is testifying (Meiri).

HALAKHA
And three rows of learned scholars sit before the judges – לׁש  ְוׁשָ
ִבין ִלְ׳ֵניֶרן ְלִמיֵדי ֲחָכִמי יֹוׁשְ ּתַ ל   ,Three rows of learned scholars :ׁשּוהֹות ׁשֶ
twenty-three people in each row, are seated before a court of twenty-
three judges. They are seated according to their level of scholarship 
(Rambam Sefer Shofetim, Hilkhot Sanhedrin 1:7).

When the court must ordain, etc. – רּוְצְהכּו ִלְףמֹוְך וכופ: If the court can-
not reach a decision by a decisive majority and must ordain additional 
judges to help them arrive at a verdict, the court ordains the greatest 
Torah scholar in the first row seated before them. The greatest in the 
second row joins the first row, the greatest in the third row joins the 
second row, and they add a Torah scholar to the third row (Rambam 
Sefer Shofetim, Hilkhot Sanhedrin 1:8).

They see if there are twenty-three – ר לׁשָ ּוׁשְ ִהי  ֵיׁש ֶעׂשְ  In :הֹוִאין ִא 
the Sanhedrin of seventy-one that sits in the Chamber of Hewn Stone, 
twenty-three judges must always be present, even when they are not 
judging. If one of them must leave, he looks to see if twenty-three will 
remain. If twenty-three will remain he may leave, but if not, he must 
remain (Rambam Sefer Shofetim, Hilkhot Sanhedrin 3:2).

How does the court intimidate the witnesses in testimony for cases 
of capital law – יַצד ְמַאְּייִמין ֶאת ָרֵעִדי ַעל ֵעיֵדי ְנָ׳ׁשֹות  When the court :ּכֵ
intimidates witnesses testifying in cases of capital law, the judges warn 

them not to testify based on conjecture, hearsay testimony, or what 
they have heard from a trusted person. The court informs the witnesses 
that they will be examined with inquiries and interrogations. The court 
explains to the witnesses the gravity of testimony in cases of capital 
law and emphasizes the sanctity of human life (Rambam Sefer Shofetim, 
Hilkhot Sanhedrin 12:3).

LANGUAGE
Hooligan [biryon] – ְהיֹון  The source of this word is unclear. Some :ּבִ
suggest that it may be a shortened and altered form of praetoriani, 
the Roman emperor’s guards, and was extended to mean menacing 
figures with no obedience to authority.

PERSONALITIES
Rabbi Zeira – ֵזיָהא י   Rabbi eira, a prominent third-generation :ַהּבִ
amora, was originally from Babylonia, where he studied principally 
under the disciples of Rav and Shmuel. After a period of time he 
ascended to Eretz Yisrael, where he studied under Rabbi Yoĥanan, 
and was then a disciple-colleague of Rabbi Yoĥanan’s greater disciples. 
He was so impressed with the method of study employed in Eretz 
Yisrael that he decided to accept it in its entirety, to the extent that 
he fasted for a hundred days in order to forget what he had learned 
in Babylonia.

The Gemara reports that he would employ a test to see if the fires of 
Gehenna would harm him, by sitting in a lit oven, and it once occurred 
that his legs were singed (see ava et ia 85a). After this incident he 
was nicknamed the short one with singed legs.

Rabbi eira was famous for his great righteousness, humility, and 
congeniality, and was loved and honored by all in his generation. He 
had many disciples in both Babylonia and Eretz Yisrael, and many of 
his statements are recorded in both the Babylonian Talmud and the 
Jerusalem Talmud. He had a son named Ahava, who was a Torah scholar.לזד

Perek IV
Daf 37 Amud b

ָבה ֶנאַמהד  ָהר ַרּזאת? ַוֲרלא ּכְ נּו ְוַלּצָ ַמר ּלָ

יד  ְורּוא ֵעד אֹו ָהָאר אֹו ָיָדע ִא לֹוא ַיּגִ

ָדמֹו  נּו ָלחֹוב ּבְ א ּתאְמהּוד ַמר ּלָ ּמָ וגופ. ְוׁשֶ

ִעי  ֲאבד ְהׁשָ ּבַ ָבה ֶנאַמה  ל ֶזר? ַוֲרלא ּכְ ׁשֶ

. ר ִהּנָ

אֹוֵמה  ֵמאֹוֶמד?  יַצד  ּכֵ ַנןד  ַהּבָ נּו  ּתָ גמפ 
ָה ַאַחה ֲחֵביהֹו  ד ׁשֶ ְך ְהִאיֶת א ּכָ ּמָ ָלֶרןד פׁשֶ

ר, ְוַהְצּתֶ ַאֲחָהיו, ּוְמָצאֶת ַףִייס  ְלחּוְהּבָ

ְך  ה. ִא ּכָ ָידֹו ְוָדמֹו ְמַטְ׳ֵטס, ְוָרהּוג ְמַ׳ְהּ׳ֵ ּבְ

. פ לּו , לא ְהִאיֶת ּכְ ְהִאיֶת

ַטחד ֶאְהֶאר  ן ׁשָ ְמעֹון ּבֶ י ׁשִ ָאַמה ַהּבִ ְנָיאד  ּתַ

ָה ַאַחה  ֶנָחָמר ִא לא ָהִאיִתי ֶאָחד ׁשֶ ּבְ

ְוָהִאיִתי  ַאֲחָהיו,  י  ְוַהְצּתִ ר,  ְלחּוְהּבָ ֲחֵביהֹו 

ה,  ְמַ׳ְהּ׳ֵ ְוָרהּוג  ְמַטְ׳ֵטס  ְוָדמֹו  ָידֹו  ּבְ ַףִייס 

אֹו  ָלֶזר?  ֲרָהגֹו  ִמי  ע,  ָהׁשָ לֹו.  י  ְוָאַמְהּתִ

ֵאין  ׁשֶ ר  ֶאעׂשֶ ָמר  ֲאָבל  ר.  ַאּתָ אֹו  ֲאִני 

ּתֹוָהרד  ָאְמָהר  ֲרֵהי  ׁשֶ ָיִדי,  ּבְ ָמףּוה  ְמָך  ּדָ

ַרּיֹוֵדַע   . ת ַרּמֵ יּוַמת  ֵעִדי  ַנִי  ׁשְ י  ּ׳ִ פַעל 

ָרַהג ֶאת  ַהע ֵמאֹותֹו ָרִאיׁש ׁשֶ בֹות ִיּ׳ָ ַמֲחׁשָ

א  ּבָ ׁשֶ ַעד   ָ ִמּשׁ ָזזּו  לא  ָאְמהּוד  ֲחֵביהֹופ. 

. יׁשֹו, ָוֵמת ָנָחׁש ְוִרּכִ

יֹוֵףס,  ַהב  ְוָרָאַמה  רּוא?  ָנָחׁש  ה  ּבַ ְוַראי 

ית  ּבֵ ָחַהב  ׁשֶ ִמּיֹו  ִחְזִ ָּירד  ֵבי  ּדְ ֵני  ּתָ ְוֵכן 

ַףְנֶרְדִהי,  ְטָלר  ּבָ ׁשֶ י  ּ׳ִ ַעל  ַאס  ׁש,  ְ ּדָ ַרּמִ

ְטלּו?  ּבָ לא   . ְטלּו ּבָ לא  ִמיתֹות  ע  ַאְהּבַ

ִמיתֹות  ע  ַאְהּבַ ין  ּדִ אד  ֶאּלָ ְטלּו  ּבָ ְוָרא 

ְטלּו. לא ּבָ

The world was created for me – ִביִלי ִנְבָהא ָרעֹוָל ׁשְ  Some :ּבִ
explain that this will lead the witness to consider that just as 
the world was created for him, so too, it was created for the 
person concerning whom he is testifying (Meiri).

NOTES

Why would we want this trouble…why would we want 
to be responsible, etc. – נּו ָלחֹוב ּלָ ָהר ַרּזאת…ַמר  ְוַלּצָ נּו  ּלָ  ַמר 
 ,Rabbi Meir Arak suggests that the second concern :וכופ
being responsible for the blood of the accused, alludes to 
the halakha that in cases of capital law, it is the witnesses 
themselves who perform the execution.

Since your blood is not given over to me – ְמָך ָמףּוה ֵאין ּדָ  ׁשֶ
ָיִדי  By saying: To me, Rabbi Shimon ben Shataĥ alludes to :ּבְ
the fact that a court may not impose capital punishment 
based on conjecture, but a king may ( r kh a er).

The One Who knows one’s thoughts – בֹות  :ַרּיֹוֵדַע ַמֲחׁשָ
Since Rabbi Shimon ben Shataĥ did not forewarn the killer, 
only God knows if that man killed intentionally (Maharsha).

They did not move from there – ָ ִמּשׁ ָזזּו   Not only :לא 
was the murderer killed by the snake, but he was killed 
immediately (see Tosafot).

From the day that the Temple was destroyed – ִמּיֹו 
ׁש ְ ּדָ ית ַרּמִ ּבֵ ָחַהב   God would exact punishment on one :ׁשֶ
otherwise liable to receive court-imposed capital punish-
ment, even while the Temple was standing, in the event that 
there were no witnesses to the transgression, or there was 
another cause for the transgressor to be exempt by human 
law. The novelty of this statement is that even when there 
was no longer court-imposed capital punishment at all, God 
would still punish one deserving of death (Ran).

NOTES
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Text #4: Maimonides. Guide for the Perplexed 1:1. English translation by Michael Friedländer, 1881.

Some have been of the opinion that by the Hebrew ẓelem, the shape and figure of a thing is to be understood, and this 
explanation led men to believe in the corporeality [of the Divine Being]: for they thought that the words “Let us make 
man in our ẓelem” (Genesis 1:26), implied that God had the form of a human being, i.e., that He had figure and shape, 
and that, consequently, He was corporeal...

As man’s distinction consists in a property which no other creature on earth possesses, viz., intellectual perception, 
in the exercise of which he does not employ his senses, nor move his hand or his foot, this perception has been 
compared — though only apparently, not in truth — to the Divine perception, which requires no corporeal organ. On 
this account, i.e., on account of the Divine intellect with which man has been endowed, he is said to have been made 
in the form and likeness of the Almighty, but far from it be the notion that the Supreme Being is corporeal, having a 
material form.

Text #5: Rabbi Meir Simcha HaKohen. Meshekh Hokhma, Bereshit 7.

נעשה אדם בצלמנו: הצלם האלקי הוא הבחירה החפשית בלי טבע מכריח רק מרצון ושכל חפשי... והנה אם כי אין ביכולת בנו להבין איך היא כי אילו ידעתיו 
הייתיו רק זאת אנו יודעים של הבחירה החפשית הוא מצמצום האלקות שהשי”ת מניח מקום לברואיו לעשות כפי מה שיבחרו ...ולכן אמר אל לבו’ נעשה אדם 

בצלמנו’. פירוש שהתורה מדברת בלשון בני אדם שאמר נניח מקום לבחירת האדם שלא יהא מוכרח במפעליו ומחויב במחשבותיו ויהיה בחירי חפשי לעשות טוב 
או רע כאשר יחפוץ נפשו ויוכל לעשות דברים נגד מזגי טבעו ונגד הישר בעיני ד’.

Let us make man in our image: The image of God refers to man’s ability to choose freely without his nature coercing 
him, to act out of free will and intellect.. It is this alone that we know, that free will results from divine constriction, that 
God, may He be blessed, leaves room for His creatures to act in the manner of their choosing… He therefore said to 
Himself, “Let us make man in Our image,” that is to say, the Torah speaks in the language of men, for He said, “Let 
us leave room for man to choose, that he not be forced in his actions and obligated in his thoughts, and that he have 
the free will to do good or evil as he desires, and that he be able to do things against his nature and against what is 
regarded as upright in the eyes of God.

Text #6: Rabbi Adin Even-Israel Steinsaltz. Commentary on Genesis 1:26.

Let Us make man: Many explanations have been offered for the verse’s use of the plural form “Us.” One explanation 
is that in addition to man’s living soul, which gives him his will, the creation of man introduced a new concept into 
the universe, namely, the ability to choose freely and affect the world. Creation, which until this point was a delicately 
balanced ecosystem, was suddenly exposed to a free, independent being, man. In considering the introduction of this 
foreign element, whose unique character will be revealed later, the Midrash suggests that God sought the advice of 
His angels, as it were, and asked their opinion with regard to the creation of man (see Bereshit Rabba 17:19). A more 
poetic explanation appears in an early midrash: God turned to the entire world and said: Let us all make man. Since 
man incorporates all of Creation, all creatures have some connection to him. For the creation of man, the lion donated 
some of its might, the fox gave part of its cunning, the snake its poison, the lamb its innocence, and the butterfly its 
flight. According to this midrash, man was created in the image and likeness of all the creatures of the world (see 
Zohar 3:238b; Yalkut Shimoni, Bereshit 13).

In Our image, in Our likeness Although in a physiological sense man is very similar to other living creatures, he is 
nevertheless a category of being to himself. Unlike other creations, man was fashioned in the image of God, not in 
terms of his appearance, but in terms of his essence. Aside from man’s superior intelligence, this likeness is expressed 
principally in man’s freedom to choose. This quality is unique to man and God. The rest of creation moves within its 
respective circles, always subject to a long chain of cause and effect. Humans are not bound by these chains. 
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Text #7: Rabbi Joseph B. Soloveitchik. Yemei Zikaron, page 86. English edition, translated by 
Moshe Kroneh, WZO, Jerusalem 1986.

The Torah describes the creation at length in order to teach us a very important lesson — “to walk in all His ways” — 
and to instruct man to imitate his Creator and be himself a creator. A person should not shake his head saying that this 
demand of man is impossible, for he cannot imitate his Creator in creativity...The Torah, nevertheless, demands of man 
and commands him to tirelessly exert himself to cling to the traits of the Holy One, blessed be He, and be a creator.

Part Three: Not One Empty Word 

Text #8: Deuteronomy 32:45-47. English translation [bold text] and abridged commentary [plain text] by 
Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

ר ַלֲעׂ֔שֹות  ֹ֣ ם ִלְׁשמ ר ְּתַצֻּו֙ם ֶאת־ְּבנֵיֶכ֔ ם ַהּ֑יֹום ֲאֶׁש֤ יד ָּבֶכ֖ י ֵמִע֥ ר ָאנִֹכ֛ ים ֲאֶׁש֧ ם ְלָכל־ַהְּדָבִר֔ ימּו ְלַבְבֶכ֔ אֶמר ֲאֵלֶה֙ם ִׂש֣ ֹ֤ ֶּלה ֶאל־ָּכל־יְִׂשָרֵאֽל׃ ַוּי ים ָהֵא֖ ר ֶאת־ָּכל־ַהְּדָבִר֥ ה ְלַדֵּב֛ ל מֶֹׁש֗ ַויְַכ֣
ָּמה ְלִרְׁשָּתּֽה: ן ָׁש֖ ים ֶאת־ַהּיְַרֵּד֛ ם עְֹבִר֧ ר ַאֶּת֜ ה ֲאֶׁש֨ ֲאָדָמ֔ יכּו יִָמי֙ם ַעל־ָה֣ ה ַּתֲאִר֤ ר ַהּזֶ֗ ם ּוַבָּדָב֣ ם ִּכי־֖הּוא ַחּיֵיֶכ֑ ק הּו֙א ִמֶּכ֔ ר ֵר֥ י ֹֽלא־ָדָב֨ ה ַהּזֹֽאת׃ ִּכ֠ י ַהּתֹוָר֥ ֶאת־ָּכל־ִּדְבֵר֖

45 Moses finished speaking all these matters to all Israel. 46 He, Moses, again said to them: Set your heart to all 
the matters that I attest to you today. Diligently observe these matters, and ensure that you will command them 
to your children, to take care to perform all the words of this Torah in the future...47 For it is not an empty thing 
for you, as it is your life. And through this matter you will extend your days on the land that you are crossing the 
Jordan to take possession of it.

Text #9: Rashi. Commentary on Deuteronomy 32: 45–47. English Translation by M. Rosenbaum and 
A.M. Silbermann.

כי לא דבר רק הוא מכם. ֹלא ְלִחנָּם ַאֶתּם יְגִֵעים ָבּּה, ִכּי ַהְרֵבּה ָשָׂכר ָתּלּוי ָבּּה, כי הוא חייכם; ָדּ”ַא – ֵאין ְלָך ָדָבר ֵריָקן ַבּּתֹוָרה ֶשִׁאם ִתְּדְרֶשּׁנּו ֶשֵׁאין ּבֹו ַמַתּן ָשָׂכר...

FOR IT IS NOT A VAIN [EMPTY] THING FOR YOU – it is not for nothing that you are to occupy yourselves laboriously 
with it, because much reward depends on it, כי הוא חייכם FOR IT IS YOUR LIFE (life is the reward). Another explanation: 
There is not one empty (ריק i.e., apparently superfluous) word in the Torah that, if you properly expound it, has not a 
grant of reward attached to it for doing so. 
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The Names We Call Each Other  
(Middle School)

www.theglobalday.com

FACILITATOR’S GUIDE

Facilitator’s Note: This unit can be used to open up a discussion with students about bullying.The unit is focused on 
the ways words can hurt, and looks at the role of intent behind our words, but does not address bullying directly.

Introduction (8 minutes)

Welcome to the Global Day of Jewish Learning!

Names are words we use to identify ourselves and each other. In life we have more than just the names our parents 
give us — we acquire other names through the relationships we build. What someone calls us can define or even 
change how we view ourselves. Sometimes the words and names we choose to use can push the boundaries of  
those relationships.

Today we’ll look closely at how our names, what we call each other, and the intentions behind our words are 
connected to the relationships we have with people around us. What do the names we use say about our 
relationships? How can words hurt? Do our intentions matter when we speak? And what do Jewish texts have  
to say about all of this?

ACTIVITY #1: WHAT’S MY NAME?

Let’s begin by looking at our own names. Names are outward-facing, and we use them to distinguish ourselves from 
others, or be distinguished by others. 

o  Hand out the Activity Sheet (included at the end of this unit) for students to complete. When they have 
finished, ask a few students to share their answers.

Names can have an impact on us, and different names can change how we feel in the moment. Names can have 
meanings that change, depending on who says the name. 

o Ask the group:

1. Who calls you by your full name? When does that happen? How does that make you feel? 
2. What do you call your parents? Your teachers? How do those names reflect your relationship with them? 
3. Do you act differently when people call you by different names? How?
4. Do you have different nicknames for your friends? When do you switch between names?

Keep these names and ideas in mind as we explore the significance of names and words in our relationships.

Part One: A Talmudic Tale of Two Best Friends (30 minutes)

Two central figures in the Talmud are Rabbi Yoḥanan and Rabbi Shimon ben Lakish, who is also called Reish Lakish. 
They appear throughout the Talmud, usually in the middle of a disagreement, but they are great friends nonetheless. In 
fact they’re family: Reish Lakish is married to Rabbi Yoḥanan’s sister. Their good-natured arguments are always in the 
context of studying, and because they disagree they push each other to be better scholars. They question each other 
constantly, which forces them both to clarify and think again about what they say. 
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The Talmud relates debates between Rabbi Yoḥanan and Reish Lakish to demonstrate how Jewish laws were decided, 
or even to show why there’s still no agreement on what a line of Torah might mean. Let’s read from the Talmud to see 
how Rabbi Yoḥanan and Reish Lakish met.

Facilitator’s Note: This story from the Talmud is included in-full at the end of the curriculum, accompanied by 
biographical information about the main characters, and notes on the language used. Feel free to share the resource 
with your students in its entirety, or adapt the supplemental information to suit your students’ comprehension levels. 
The information in the supplement has been incorporated into the discussion questions and activity guides that follow.

For a quick summary of the biographies of the two main characters, use the following paragraphs.

Rabbi Yoḥanan bar Nappaḥa was one of the greatest scholars in the Talmud. He lived in the 2nd and 3rd centuries 
CE, in Tiberias. Throughout his life, Rabbi Yoḥanan was famous for being extremely handsome, with many stories 
in the Talmud recounting his physical beauty. Rabbi Yoḥanan studied under the leading teachers of the yeshiva in 
Tiberias, where he eventually became the head of the school. For a long time Rabbi Yoḥanan was the foremost 
rabbinic scholar in the Jewish world, not only in Eretz Yisrael but in Babylonia as well, and many Babylonian 
scholars emigrated to Eretz Yisrael to study with him.

Rabbi Shimon ben Lakish, often referred to as Reish Lakish, was among the greatest scholars in Eretz Yisrael. He 
led an extraordinary life: his childhood was one of poverty under Roman occupation; too poor to continue his 
Torah study, he sold himself to a circus as a gladiator, where he gained some fame for his incredible strength, and 
also was the leader of a gang of highway robbers. He resumed his Torah study under his friend Rabbi Yoḥanan, 
and later taught with him as a colleague. Reish Lakish was well known for his strict piety. He married Rabbi 
Yoḥanan’s sister, who was said to be even more beautiful than her brother. 

o  Read Text #1 aloud.

Text #1: Babylonian Talmud Bava Metzia 84a. English translation [bold text] and commentary [plain 
text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

       

134 Bava metzia . perek VII . 84a . .׳ה  זפ דס ׳ד  

The Gemara relates: ne day, Rabbi YoĥananP was bathing in the 
Jordan River. Reish LakishP saw him and jumped into the Jordan, 
pursuing him. At that time, Reish Lakish was the leader of a band 
of marauders. Rabbi Yoĥanan said to Reish Lakish: Your strength 
is fit for Torah study. Reish Lakish said to him: Your beauty is fit 
for women. Rabbi Yoĥanan said to him: If you return to the pursuit 
of orah, I will give you my sister in marriage, who is more beauti-
ful than I am. Reish Lakish accepted upon himself to study orah. 
Subse uently, Reish Lakish wanted to jump back out of the river to 
bring back his clothes, but he was unable to return, as he had lost 
his physical strength as soon as he accepted the responsibility to 
study orah upon himself.

Rabbi Yoĥanan taught Reish Lakish Bible, and taught him Mishna, 
and turned him into a great man. Eventually, Reish Lakish became 
one of the outstanding orah scholars of his generation. One day 
the Sages of the study hall were engaging in a dispute concerning 
the following baraita: With regard to the sword, the knife, the dag-
ger [ ha i ],L the spear, a hand sickle, and a harvest sickle, 
from when are they susceptible to ritual impurity?H The baraita 
answers: It is from the time of the completion of their manufacture, 
which is the halakha with regard to metal vessels in general.

These Sages in uired: And when is the completion of their manu-
facture? Rabbi Yoĥanan says: It is from when one res these items 
in the furnace. Reish Lakish said: It is from when one scours them 
in water, after they have been fired in the furnace. Rabbi Yoĥanan 
said to Reish Lakish: A bandit knows about his banditry,N i.e., you 
are an e pert in weaponry because you were a bandit in your youth. 
Reish Lakish said to Rabbi Yoĥanan: hat bene t did you provide 
me by bringing me close to orah  There, among the bandits, they 
called me: Leader of the bandits, and here, too, they call me: 
Leader of the bandits. Rabbi Yoĥanan said to him: I provided ben-
e t to you, as I brought you close to God, under the wings of the 
Divine resence.

As a result of the uarrel, Rabbi Yoĥanan was o ended, which in 
turn a ected Reish Lakish, who fell ill. Rabbi Yoĥanans sister, who 
was Reish Lakishs wife, came crying to Rabbi Yoĥanan, begging  
that he pray for Reish Lakishs recovery. She said to him: Do this for 
the sake of my children, so that they should have a father. Rabbi 
Yoĥanan said to her the verse: Leave your fatherless children, I 
will rear them  eremiah : , i.e., I will take care of them. She 
said to him: Do so for the sake of my widowhood. He said to her 
the rest of the verse: nd let your widows trust in e.

ltimately, Rabbi Shimon ben Lakish, Reish Lakish, died. Rabbi 
Yoĥanan was sorely pained over losing him. The Rabbis said: ho 
will go to calm Rabbi Yoĥanans mind and comfort him over his  
loss  They said: Let Rabbi Elazar ben PedatP go, as his statements 
are sharp, i.e., he is clever and will be able to serve as a substitute  
for Reish Lakish.

יֹוָחָנן  י  ַהּבִ ָףֵחי  ָ א  ֲרָור  ַחד  יֹוָמא 

ַווה  ּוׁשְ ָלִ יׁש  ֵהיׁש  ַחְזֵייּר  ָנא.  ַיְהּדְ ּבְ

ֵחיָלְך  ֵליּרד  ֲאַמה  ְתֵהיּר.  ַאּבַ ָנא  ְלַיְהּדְ

י  ְלאֹוַהְייָתא ֲאַמה ֵליּרד ׁשּוְ׳ָהְך ְלָנׁשֵ

ְך – ָיֵריְבָנא ָלְך  ֲאַמה ֵליּרד ִאי ָרְדַהּתְ ּבָ

יל ֲעֵליּר.  אי. ַ ּבֵ יָהא ִמיּנָ ּ׳ִ ׁשַ ֲאחֹוִתי, ּדְ

ְוָלא   – ָמאֵניּר  ַלֲאתּוֵיי  ְלֶמירַדה  ֵעי  ּבָ

ָמֵצי ָרַדה.

א.  ְבָהא ַהּבָ ְוֵייּר ּגַ ַאְ ִהֵייּר ְוַאְתִנֵּייּר, ְוׁשַ

אד  ִמְדָהׁשָ י  ּבֵ ְלִגי  ִמּ׳ַ ָרוּו  ַחד  יֹוָמא 

ל  ְגיֹון ְוָרהֹוַמח ּוַמּגַ ין ְוַרּ׳ִ ּכִ ִייס ְוַרּףַ ַרּףַ

ִלין  ְמַ ּבְ ֵמֵאיָמַתי  ָ ִציה  ל  ּוַמּגַ ָיד 

ן. ַמה ְמַלאְכּתָ ַעת ּגְ ְ טּוְמָאר? ִמּשׁ

יֹוָחָנן  י  ַהּבִ ן?  ְמַלאְכּתָ ַמה  ּגְ ּוֵמֵאיָמַתי 

ן. ֵהיׁש ָלִ יׁש  ְבׁשָ ּכִ ְּיָצְהֵ׳ ּבַ ֶ אֹוֵמהד ִמּשׁ

ֵליּרד  ֲאַמה   . ִי ּמַ ּבַ ְּיַצְחְצֵחן  ֶ ִמּשׁ ָאַמהד 

ִלְףִטּיּוֵתיּר ָיַדע ֲאַמה ֵליּרד  ִלְףָטָאר ּבְ

ִלי,  ָ הּו  י  ַהּבִ ָרָת  ִלי?  ַאֲרַנּתְ  ּוַמאי 

ַאֲרַנאי  ֵליּרד  ֲאַמה  ִלי.  ָ הּו  י  ַהּבִ ָרָכא 

ִכיָנר. ְ ְנֵ׳י ַרּשׁ ַחת ּכַ ַאְ ְהִביָנְך ּתַ ָלְך ּדְ

ֵהיׁש  י יֹוָחָנן, ֲחַלׁש  ַהּבִ ּדְ יּר  ְעּתֵ ּדַ ֲחַלׁש 

ְכָיא,  ּבָ ָ א  יּר  ַאְחּתֵ ֲאַתאי  ָלִ יׁש. 

ַני ֲאַמה  ּבָ ִביל  ׁשְ ּבִ ר  ֵליּרד ֲעׂשֵ ֲאַמָהר 

 . ֲאַחֶּיר ֲאִני  ְיתֶמיָך  ָעְזָבר  ָלּרד 

ָלּרד  ֲאַמה  ַאְלְמנּוִתי  ִביל  ׁשְ ּבִ ר  ֲעׂשֵ

. ְבָטחּו ְוַאְלְמנֹוֶתיָך ָעַלי ּתִ

ָלִ יׁש,  ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּדְ יּר  ַנְ׳ׁשֵ ָנח 

ְתֵהיּר  ּבַ יֹוָחָנן  י  ַהּבִ ִמְצַטֵעה  ָ א  ַוֲרָור 

ַנןד ַמאן ֵליִזיל ִליְתֵביּר  טּוָבא. ֲאַמהּו ַהּבָ

ָדת,  ן ּ׳ְ י ֶאְלָעָזה ּבֶ יּר? ֵניִזיל ַהּבִ ְלַדְעּתֵ

ֵתיּר. ַמְעּתָ ִדין ׁשְ ְמַחּדְ ּדִ

Rabbi Yoĥanan – י יֹוָחָנן  Rabbi Yoĥanan bar Nappaĥa :ַהּבִ
was one of the greatest amora’im, whose statements are 
fundamental components of both the Babylonian Talmud 
and the Jerusalem Talmud. He resided in Tiberias and lived 
to an advanced age. Rabbi Yoĥanan was orphaned at a 
young age, and although his family apparently owned con-
siderable property, he spent virtually all of his resources in 
his devotion to the study of Torah, eventually becoming 
impoverished. In his youth he had the privilege of studying 
under Rabbi Yehuda HaNasi, the redactor of the Mishna, but 
most of his Torah study was accomplished under Rabbi 
Yehuda HaNasi’s students: Ĥizkiyya ben Ĥiyya, Rabbi Oshaya, 
Rabbi Ĥanina, and Rabbi Yannai, who lavished praise upon 
him. In time, he became the head of the yeshiva in Tiberias, 
at which point his fame and influence increased greatly. For 
a long time Rabbi Yoĥanan was the leading rabbinic scholar 
in the Jewish world, not only in Eretz Yisrael but in Babylonia 
as well, where he was respected by the Babylonian Sages. 
Many of them emigrated to Eretz Yisrael in order to become 
his students.

Reish Lakish – ֵהיׁש ָלִ יׁש: Rabbi Shimon ben Lakish, often 
referred to as Reish Lakish, was among the greatest 
amora’im in Eretz Yisrael. He was the friend and brother-
in-law of Rabbi Yoĥanan. Reish Lakish led an extraordinary 
life. He studied Torah at a young age, but subsequently sold 
himself to a Roman circus as a gladiator, perhaps due to 
dire financial straits. Many stories in the Talmud attest to his 
great strength. Some time later, in the wake of an encounter 
with Rabbi Yoĥanan, as described here, he resumed his 
Torah study, first as a student of Rabbi Yoĥanan, then as a 
colleague. He married Rabbi Yoĥanan’s sister.

Many halakhic disputes are recorded between Reish 
Lakish and Rabbi Yoĥanan concerning central issues in 
the Talmud. His objective was not to disagree with Rabbi 
Yoĥanan but rather to help him sharpen his opinion 
through debate. Rabbi Yoĥanan referred to Reish Lakish 
with great respect, often saying: My peer disagrees with me. 
Reish Lakish was well known for his strict piety, to the extent 
that anyone with whom he was seen conversing in public 
was said to be able to borrow money without guarantors, as 
Reish Lakish associated only with people beyond reproach. 
When he died he was survived by his wife and son, who 
was a child prodigy (see Ta’anit 9a).

Rabbi Elazar ben Pedat – ָדת ן ּ׳ְ י ֶאְלָעָזה ּבֶ  ,In the Gemara :ַהּבִ
citations of Rabbi Elazar without a patronymic refer to Rabbi 
Elazar ben Pedat, a second-generation amora from Eretz 
Yisrael. He was born in Babylonia, where he was a student 
of both Rav and Shmuel. In his youth he immigrated to 
Eretz Yisrael, where he married and became the primary 
student of Rabbi Yoĥanan. The connection between Rabbi 
Elazar and Rabbi Yoĥanan was so close that at times the 
Gemara raises a contradiction between the statement of 
one and the statement of the other, under the assumption 
that it was unlikely that they would hold different opinions 
in matters of halakha.

PERSONALITIES

Dagger [pigyon] – ְגיֹון  From the Latin pugio, or pugionis :ּ׳ִ
in the genitive, meaning dagger.

LANGUAGE

The sword…from when are they susceptible to ritual impu-
rity – ִלין טּוְמָאר ִייס…ֵמֵאיָמַתי ְמַ ּבְ  Metal vessels are susceptible :ַרּףַ
to ritual impurity only when their manufacture is completed. 
What is considered complete in this regard? A sword is suscep-

tible to ritual impurity only when it is scoured in water, and a 
knife once it is sharpened. This halakha is in accordance with 
the mishna in Kelim (14:4), and not the Gemara here (Rambam 
Sefer Tahara, Hilkhot Kelim 8:2).

HALAKHA

A bandit knows about his banditry – ִלְףִטּיּוֵתיּר ָיַדע  :ִלְףָטָאר ּבְ
Many commentaries ask how Rabbi Yoĥanan could say this to 
Reish Lakish, as the Torah explicitly prohibits verbal mistreat-
ment of others (see Leviticus 25:17). Some explain that a principal 
teacher is allowed to berate his pupil for a constructive purpose 
(Ein Yehosef; Maharshal). According to this interpretation, Reish 
Lakish replied that he had studied Torah prior to encountering 
Rabbi Yoĥanan. Consequently, Rabbi Yoĥanan could not be 

considered his principal teacher and therefore he had no right 
to berate him. Others suggest that Rabbi Yoĥanan spoke in a 
jocular fashion as a way of piquing the attention of the other 
Sages. He wanted them to listen to the opinion of Reish Lakish, 
who was an expert in the matter at hand. Reish Lakish mis-
construed Rabbi Yoĥanan’s intent and was upset by his remark 
(Ein Yehosef ).

NOTES

Reish Lakish, who was a robber at the time, might have mistaken the famously-beautiful Rabbi Yoḥanan for a woman. 
Imagine his surprise at finding that it was a rabbi!

Reish Lakish was known for his physical strength. Rabbi Yoḥanan tells him that if he applied the same energy in 
physical training into Torah study, then Reish Lakish could be a great scholar. Rabbi Yoḥanan offers to teach Reish 
Lakish, and also introduces his new friend to his sister. Reish Lakish does indeed turn his full effort to Torah study and 
becomes a brilliant rabbi in his own right.
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o Ask:

1.   Why do you think Reish Lakish jumped into the river to follow Rabbi Yoḥanan? What might Reish Lakish mean 
when he says, “Your beauty is fit for women”?

2.  Rabbi Yoḥanan was surprised to meet a famous robber. What do you think he meant by “Your strength is fit for 
Torah study”?

3.  How would you describe the way Reish Lakish and Rabbi Yoḥanan speak to each other? (e.g. teasing, insulting, 
joking, etc...)

Facilitator’s Note: Depending on the time available to you and the engagement level of your participants, the following 
section has several options. You may choose to do Activity #2, in which participants will adapt the story into a play, or 
choose to adapt it yourself for them to perform. Alternatively, participants can read the text itself and discuss it in 
chavruta. 

Chavruta is partnered learning. Learning with a friend or two allows you to share ideas and insights with one another 
as you read and discuss texts together. 

ACTIVITY #2: A TALMUDIC TALE, ON STAGE!

Depending on the number of participants and the amount of time you have, split the participants into groups of about 
6, or into two groups. As a group, ask them to read Text #2 (on the next page) and adapt the story into a short play of 
about 5 minutes. Participants should assign themselves roles such as directors, script writers and actors. They can 
add modern language or extra dialogue to help them communicate their ideas.

You will need:

o Copies of the text to hand out (see the source sheet at the end of this unit)
o Notepads or lined paper on which to write the scripts out, or type and print out the scripts
o An area of the room to call the “stage”
o An area of the room to call the “audience”
o (Optional) Costume elements such as false beards, plain sheets to stand in for togas or prayer shawls
o (Optional) Prop elements such as a fake sword or spear

Ask participants to assign themselves roles in their groups. There can be more than one of each of these 
suggestions, and each student can fill more than one role:

o Script writer
o Director
o Costume/set designer
o Narrator
o Rabbi Yoḥanan
o Reish Lakish
o Yeshiva students/other sages

Steps:

1. Read Text #2 as a group and use the discussion questions to help each other understand the story.
2.  Remember what you thought of Rabbi Yoḥanan and Reish Lakish after discussing Text #1. When you read Text #2, 

think about how their history together influences the way they speak to each other.
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3.  Adapt the story into a short scene of a play that shows how Rabbi Yoḥanan and Reish Lakish got into this 
argument. Use some of the answers to the discussion questions to help you figure out what’s going on.

4. Show how you understand their relationship and the argument by adding some additional dialogue or action.
5.  In writing the script and performing it, give some thought to directions about how loud or soft to say certain lines, or 

about what tone to use when saying them.

Performing the plays:

If time allows, invite the groups to each perform their scenes. If time is constrained, ask one or two groups to volunteer 
to perform. Ask participants in the audience to make note of how each different staging interprets the friendship, 
argument and falling out between the two main characters. How is it different from their own interpretations?

Text #2: Babylonian Talmud Bava Metzia 84a. English translation [bold text] and commentary [plain 
text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

       

134 Bava metzia . perek VII . 84a . .׳ה  זפ דס ׳ד  

The Gemara relates: ne day, Rabbi YoĥananP was bathing in the 
Jordan River. Reish LakishP saw him and jumped into the Jordan, 
pursuing him. At that time, Reish Lakish was the leader of a band 
of marauders. Rabbi Yoĥanan said to Reish Lakish: Your strength 
is fit for Torah study. Reish Lakish said to him: Your beauty is fit 
for women. Rabbi Yoĥanan said to him: If you return to the pursuit 
of orah, I will give you my sister in marriage, who is more beauti-
ful than I am. Reish Lakish accepted upon himself to study orah. 
Subse uently, Reish Lakish wanted to jump back out of the river to 
bring back his clothes, but he was unable to return, as he had lost 
his physical strength as soon as he accepted the responsibility to 
study orah upon himself.

Rabbi Yoĥanan taught Reish Lakish Bible, and taught him Mishna, 
and turned him into a great man. Eventually, Reish Lakish became 
one of the outstanding orah scholars of his generation. One day 
the Sages of the study hall were engaging in a dispute concerning 
the following baraita: With regard to the sword, the knife, the dag-
ger [ ha i ],L the spear, a hand sickle, and a harvest sickle, 
from when are they susceptible to ritual impurity?H The baraita 
answers: It is from the time of the completion of their manufacture, 
which is the halakha with regard to metal vessels in general.

These Sages in uired: And when is the completion of their manu-
facture? Rabbi Yoĥanan says: It is from when one res these items 
in the furnace. Reish Lakish said: It is from when one scours them 
in water, after they have been fired in the furnace. Rabbi Yoĥanan 
said to Reish Lakish: A bandit knows about his banditry,N i.e., you 
are an e pert in weaponry because you were a bandit in your youth. 
Reish Lakish said to Rabbi Yoĥanan: hat bene t did you provide 
me by bringing me close to orah  There, among the bandits, they 
called me: Leader of the bandits, and here, too, they call me: 
Leader of the bandits. Rabbi Yoĥanan said to him: I provided ben-
e t to you, as I brought you close to God, under the wings of the 
Divine resence.

As a result of the uarrel, Rabbi Yoĥanan was o ended, which in 
turn a ected Reish Lakish, who fell ill. Rabbi Yoĥanans sister, who 
was Reish Lakishs wife, came crying to Rabbi Yoĥanan, begging  
that he pray for Reish Lakishs recovery. She said to him: Do this for 
the sake of my children, so that they should have a father. Rabbi 
Yoĥanan said to her the verse: Leave your fatherless children, I 
will rear them  eremiah : , i.e., I will take care of them. She 
said to him: Do so for the sake of my widowhood. He said to her 
the rest of the verse: nd let your widows trust in e.

ltimately, Rabbi Shimon ben Lakish, Reish Lakish, died. Rabbi 
Yoĥanan was sorely pained over losing him. The Rabbis said: ho 
will go to calm Rabbi Yoĥanans mind and comfort him over his  
loss  They said: Let Rabbi Elazar ben PedatP go, as his statements 
are sharp, i.e., he is clever and will be able to serve as a substitute  
for Reish Lakish.

יֹוָחָנן  י  ַהּבִ ָףֵחי  ָ א  ֲרָור  ַחד  יֹוָמא 

ַווה  ּוׁשְ ָלִ יׁש  ֵהיׁש  ַחְזֵייּר  ָנא.  ַיְהּדְ ּבְ

ֵחיָלְך  ֵליּרד  ֲאַמה  ְתֵהיּר.  ַאּבַ ָנא  ְלַיְהּדְ

י  ְלאֹוַהְייָתא ֲאַמה ֵליּרד ׁשּוְ׳ָהְך ְלָנׁשֵ

ְך – ָיֵריְבָנא ָלְך  ֲאַמה ֵליּרד ִאי ָרְדַהּתְ ּבָ

יל ֲעֵליּר.  אי. ַ ּבֵ יָהא ִמיּנָ ּ׳ִ ׁשַ ֲאחֹוִתי, ּדְ

ְוָלא   – ָמאֵניּר  ַלֲאתּוֵיי  ְלֶמירַדה  ֵעי  ּבָ

ָמֵצי ָרַדה.

א.  ְבָהא ַהּבָ ְוֵייּר ּגַ ַאְ ִהֵייּר ְוַאְתִנֵּייּר, ְוׁשַ

אד  ִמְדָהׁשָ י  ּבֵ ְלִגי  ִמּ׳ַ ָרוּו  ַחד  יֹוָמא 

ל  ְגיֹון ְוָרהֹוַמח ּוַמּגַ ין ְוַרּ׳ִ ּכִ ִייס ְוַרּףַ ַרּףַ

ִלין  ְמַ ּבְ ֵמֵאיָמַתי  ָ ִציה  ל  ּוַמּגַ ָיד 

ן. ַמה ְמַלאְכּתָ ַעת ּגְ ְ טּוְמָאר? ִמּשׁ

יֹוָחָנן  י  ַהּבִ ן?  ְמַלאְכּתָ ַמה  ּגְ ּוֵמֵאיָמַתי 

ן. ֵהיׁש ָלִ יׁש  ְבׁשָ ּכִ ְּיָצְהֵ׳ ּבַ ֶ אֹוֵמהד ִמּשׁ

ֵליּרד  ֲאַמה   . ִי ּמַ ּבַ ְּיַצְחְצֵחן  ֶ ִמּשׁ ָאַמהד 

ִלְףִטּיּוֵתיּר ָיַדע ֲאַמה ֵליּרד  ִלְףָטָאר ּבְ

ִלי,  ָ הּו  י  ַהּבִ ָרָת  ִלי?  ַאֲרַנּתְ  ּוַמאי 

ַאֲרַנאי  ֵליּרד  ֲאַמה  ִלי.  ָ הּו  י  ַהּבִ ָרָכא 

ִכיָנר. ְ ְנֵ׳י ַרּשׁ ַחת ּכַ ַאְ ְהִביָנְך ּתַ ָלְך ּדְ

ֵהיׁש  י יֹוָחָנן, ֲחַלׁש  ַהּבִ ּדְ יּר  ְעּתֵ ּדַ ֲחַלׁש 

ְכָיא,  ּבָ ָ א  יּר  ַאְחּתֵ ֲאַתאי  ָלִ יׁש. 

ַני ֲאַמה  ּבָ ִביל  ׁשְ ּבִ ר  ֵליּרד ֲעׂשֵ ֲאַמָהר 

 . ֲאַחֶּיר ֲאִני  ְיתֶמיָך  ָעְזָבר  ָלּרד 

ָלּרד  ֲאַמה  ַאְלְמנּוִתי  ִביל  ׁשְ ּבִ ר  ֲעׂשֵ

. ְבָטחּו ְוַאְלְמנֹוֶתיָך ָעַלי ּתִ

ָלִ יׁש,  ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּדְ יּר  ַנְ׳ׁשֵ ָנח 

ְתֵהיּר  ּבַ יֹוָחָנן  י  ַהּבִ ִמְצַטֵעה  ָ א  ַוֲרָור 

ַנןד ַמאן ֵליִזיל ִליְתֵביּר  טּוָבא. ֲאַמהּו ַהּבָ

ָדת,  ן ּ׳ְ י ֶאְלָעָזה ּבֶ יּר? ֵניִזיל ַהּבִ ְלַדְעּתֵ

ֵתיּר. ַמְעּתָ ִדין ׁשְ ְמַחּדְ ּדִ

Rabbi Yoĥanan – י יֹוָחָנן  Rabbi Yoĥanan bar Nappaĥa :ַהּבִ
was one of the greatest amora’im, whose statements are 
fundamental components of both the Babylonian Talmud 
and the Jerusalem Talmud. He resided in Tiberias and lived 
to an advanced age. Rabbi Yoĥanan was orphaned at a 
young age, and although his family apparently owned con-
siderable property, he spent virtually all of his resources in 
his devotion to the study of Torah, eventually becoming 
impoverished. In his youth he had the privilege of studying 
under Rabbi Yehuda HaNasi, the redactor of the Mishna, but 
most of his Torah study was accomplished under Rabbi 
Yehuda HaNasi’s students: Ĥizkiyya ben Ĥiyya, Rabbi Oshaya, 
Rabbi Ĥanina, and Rabbi Yannai, who lavished praise upon 
him. In time, he became the head of the yeshiva in Tiberias, 
at which point his fame and influence increased greatly. For 
a long time Rabbi Yoĥanan was the leading rabbinic scholar 
in the Jewish world, not only in Eretz Yisrael but in Babylonia 
as well, where he was respected by the Babylonian Sages. 
Many of them emigrated to Eretz Yisrael in order to become 
his students.

Reish Lakish – ֵהיׁש ָלִ יׁש: Rabbi Shimon ben Lakish, often 
referred to as Reish Lakish, was among the greatest 
amora’im in Eretz Yisrael. He was the friend and brother-
in-law of Rabbi Yoĥanan. Reish Lakish led an extraordinary 
life. He studied Torah at a young age, but subsequently sold 
himself to a Roman circus as a gladiator, perhaps due to 
dire financial straits. Many stories in the Talmud attest to his 
great strength. Some time later, in the wake of an encounter 
with Rabbi Yoĥanan, as described here, he resumed his 
Torah study, first as a student of Rabbi Yoĥanan, then as a 
colleague. He married Rabbi Yoĥanan’s sister.

Many halakhic disputes are recorded between Reish 
Lakish and Rabbi Yoĥanan concerning central issues in 
the Talmud. His objective was not to disagree with Rabbi 
Yoĥanan but rather to help him sharpen his opinion 
through debate. Rabbi Yoĥanan referred to Reish Lakish 
with great respect, often saying: My peer disagrees with me. 
Reish Lakish was well known for his strict piety, to the extent 
that anyone with whom he was seen conversing in public 
was said to be able to borrow money without guarantors, as 
Reish Lakish associated only with people beyond reproach. 
When he died he was survived by his wife and son, who 
was a child prodigy (see Ta’anit 9a).

Rabbi Elazar ben Pedat – ָדת ן ּ׳ְ י ֶאְלָעָזה ּבֶ  ,In the Gemara :ַהּבִ
citations of Rabbi Elazar without a patronymic refer to Rabbi 
Elazar ben Pedat, a second-generation amora from Eretz 
Yisrael. He was born in Babylonia, where he was a student 
of both Rav and Shmuel. In his youth he immigrated to 
Eretz Yisrael, where he married and became the primary 
student of Rabbi Yoĥanan. The connection between Rabbi 
Elazar and Rabbi Yoĥanan was so close that at times the 
Gemara raises a contradiction between the statement of 
one and the statement of the other, under the assumption 
that it was unlikely that they would hold different opinions 
in matters of halakha.

PERSONALITIES

Dagger [pigyon] – ְגיֹון  From the Latin pugio, or pugionis :ּ׳ִ
in the genitive, meaning dagger.

LANGUAGE

The sword…from when are they susceptible to ritual impu-
rity – ִלין טּוְמָאר ִייס…ֵמֵאיָמַתי ְמַ ּבְ  Metal vessels are susceptible :ַרּףַ
to ritual impurity only when their manufacture is completed. 
What is considered complete in this regard? A sword is suscep-

tible to ritual impurity only when it is scoured in water, and a 
knife once it is sharpened. This halakha is in accordance with 
the mishna in Kelim (14:4), and not the Gemara here (Rambam 
Sefer Tahara, Hilkhot Kelim 8:2).

HALAKHA

A bandit knows about his banditry – ִלְףִטּיּוֵתיּר ָיַדע  :ִלְףָטָאר ּבְ
Many commentaries ask how Rabbi Yoĥanan could say this to 
Reish Lakish, as the Torah explicitly prohibits verbal mistreat-
ment of others (see Leviticus 25:17). Some explain that a principal 
teacher is allowed to berate his pupil for a constructive purpose 
(Ein Yehosef; Maharshal). According to this interpretation, Reish 
Lakish replied that he had studied Torah prior to encountering 
Rabbi Yoĥanan. Consequently, Rabbi Yoĥanan could not be 

considered his principal teacher and therefore he had no right 
to berate him. Others suggest that Rabbi Yoĥanan spoke in a 
jocular fashion as a way of piquing the attention of the other 
Sages. He wanted them to listen to the opinion of Reish Lakish, 
who was an expert in the matter at hand. Reish Lakish mis-
construed Rabbi Yoĥanan’s intent and was upset by his remark 
(Ein Yehosef ).

NOTES

o Discuss as a group or chavruta:

1. Briefly summarize this story. What is the chain of events?
2. How would you describe what Rabbi Yoḥanan says to Reish Lakish? What was the context?
3. What is the difference between what was said and what was heard?
4. How would you describe the way Reish Lakish responds? How does his personal history connect to that?
5. What do you think “A bandit knows about his banditry” means? 
6. Do you think Rabbi Yoḥanan meant to hurt Reish Lakish’s feelings? 
7.  Why does Reish Lakish get sick after the argument? Do you think either of the friends is responsible?  

Why or why not?
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o  After the performances, group discussion, or chavruta, bring the class back together and share  
some of the responses.

When you read the story to yourself, you hear Rabbi Yoḥanan’s voice a certain way. The tone and way in which Rabbi 
Yoḥanan says, “A bandit knows about his banditry,” changes how we interpret his intentions, and how we understand 
the way Reish Lakish reacted to those words.

Because this happened so long ago, and all we have is this story to tell us that there was an argument like this one, we 
can’t know for sure what Rabbi Yoḥanan’s intention was, and what Reish Lakish really thought. What we do know is 
that the words caused harm. Even if Rabbi Yoḥanan didn’t mean to hurt his friend’s feelings, or if he was only joking, or 
if he thought Reish Lakish wouldn’t mind the reference, Reish Lakish still interpreted the words as being a reference to 
his personal history. Then, Reish Lakish said that what Rabbi Yoḥanan did for him wasn’t special, which Rabbi 
Yoḥanan felt offended by. Reish Lakish felt so bad about offending his friend that he was heartbroken and sick about it.

o Ask:

1.  What is the difference between reading dialogue and hearing it out loud? How does tone affect the  
way we understand the real meaning of what a person says?

2.  What are some situations where you are expressing a thought with written words that could be 
 misunderstood if your tone isn’t clear?

3.  Have you ever misunderstood another person’s words because you couldn’t tell what their tone was?  
What happened?

4.  When we communicate through text messages or post online, what are some ways we can be more  
clear about the “real” meaning of what we’re saying?

Part Two: Watching Our Words (20 minutes)

Why is it important not to hurt each other with our words? Can we make up for that harm? What happens if we didn’t 
mean to cause harm? Let’s look more closely at “verbal mistreatment” and whether or not intent matters.  

o Read Texts #3 and #4 aloud.

Text #3: Babylonian Talmud Bava Metzia 58b. English translation [bold text] and commentary [plain 
text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

       

320 Bava metzia . perek IV . 58b . ׳ה  דפ דס נחד  

Likewise, if donkey drivers are asking to purchase grain from 
someone, and he has none, he may not say to them: Go to so-
and-so, as he sells grain, if he knows about him that he never 
sold grain at all. e thereby causes the donkey drivers and the 
would-be seller anguish. Rabbi Yehuda says: One may not even 
cast his eyes on the merchandise for sale, creating the impression 
that he is interested, at a time when he does not have money to 
purchase it. erbal mistreatment is not typically obvious, and it is 
di cult to ascertain the intent of the o ender, as the matter is 
given to the heart of each individual, as only he knows what his 
intention was when he spoke. nd with regard to any matter 
given to the heart, it is stated: “And you shall fear your God” 
Leviticus : , as God is privy to the intent of the heart.

Rabbi Yoĥanan says in the name of Rabbi Shimon ben Yoĥai: 
Greater is the transgression of verbal mistreatmentN than the 
transgression of monetary exploitation, as with regard to this, 
verbal mistreatment, it is stated: “And you shall fear your God.” 
But with regard to that, monetary e ploitation, it is not stated: 

“And you shall fear your God.” And Rabbi Elazar said this  
e planation: This, verbal mistreatment, a ects one’s body; but 
that, monetary e ploitation, a ects one’s money. Rabbi Shmuel 
bar aĥmani says: This, monetary e ploitation, is given to  
restitution; but that, verbal mistreatment, is not given to 
restitution.

The Gemara relates that the a a who recited i a t and 
barait t in the study hall taught a baraita before Rav aĥman  
bar Yitzĥak: nyone who humiliates another in public, it is as 
though he were spilling blood. Rav aĥman bar Yitzĥak said to 
him: You have spoken well, as we see that after the humiliated 
person blushes, the red leaves his face and pallor comes in its 
place, which is tantamount to spilling his blood. Abaye said to Rav 
Dimi: In the West, i.e., Eretz Yisrael, with regard to what mitzva 
are they particularly vigilant?N Rav Dimi said to him: They are 
vigilant in refraining from humiliating others, as Rabbi anina 
says: Everyone descends to Gehenna except for three.

he Gemara asks: Does it enter your mind that everyone 
descends to Gehenna  Rather, say: Anyone who descends to 
Gehenna ultimately ascends, except for three who descendN  
and do not ascend, and these are they: One who engages in 
intercourse with a married woman, as this transgression is a 
serious o ense against both God and a person; and one who 
humiliates another in public;H and one who calls another a 
derogatory name.H The Gemara asks with regard to one who  
calls another a derogatory name: That is identical to one who 
shames him; why are they listed separately  The Gemara answers: 
Although the victim grew accustomed to being called that name 
in place of his name, and he is no longer humiliated by being called 
that name, since the intent was to insult him, the perpetrator s 
punishment is severe.

Rabba bar bar ana says that Rabbi Yoĥanan says: 

ּנּו,  בּוָאר ִמּמֶ ין ּתְ ׁשִ ִהי ְמַבּ ְ ִא ָריּו ַחּמָ

רּוא  לֹוִני ׁשֶ לא יאַמה ָלֶר ְלכּו ֵאֶצל ּ׳ְ

ָמַכה  ּלא  ׁשֶ ּבֹו  ְויֹוֵדַע   – בּוָאר  ּתְ מֹוֵכה 

לא  ַאס  אֹוֵמהד  ְירּוָדר  י  ַהּבִ  . ֵמעֹוָל

ֵאין  ׁשֶ ָער  ׁשָ ּבְ ח  ָ ּ ַרּמִ ַעל  ֵעיָניו  ִיְתֶלר 

ב, ְוָכל  ָבה ָמףּוה ַלּלֵ ֲרֵהי ַרּדָ , ׁשֶ ִמי לֹו ּדָ

ְוָיֵהאָת  ּבֹו  ֶנאַמה  ב  ַלּלֵ ףּוה  ַרּמָ ָבה  ּדָ

ֵמאלֶריָך

ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּו  ִמּשׁ יֹוָחָנן  י  ַהּבִ ָאַמה 

ֵמאֹוָנַאת  ָבִהי  ּדְ אֹוָנַאת  דֹול  ּגָ יֹוַחאיד 

ְוָיֵהאָת ֵמאלֶריָך  ֶּזר ֶנאַמה ּבֹו  ָממֹון, ׁשֶ

 . ֵמאלֶריָך ְוָיֵהאָת  ּבֹו  ֶנאַמה  לא  ְוֶזר 

ְוֶזר  גּו׳ֹו  ּבְ ֶזר  אֹוֵמהד  ֶאְלָעָזה  י  ְוַהּבִ

ַנְחָמִני ָאַמהד  ה  ּבַ מּוֵאל  י ׁשְ ַהּבִ ָממֹונֹו.  ּבְ

ן  ִניּתָ לא   – ְוֶזר  בֹון,  ָ ְלִריּשׁ ן  ִניּתָ  – ֶזר 

בֹון. ָ ְלִריּשׁ

ִיְצָח ד  ה  ּבַ ַנְחָמן  ַהב  ּדְ יּר  ַ ּמֵ א  ּנָ ּתַ ֵני  ּתָ

ִאיּלּו  ּכְ י  ַהּבִ ּבָ ֲחֵביהֹו  ֵני  ּ׳ְ ין  ְלּבִ ַרּמַ ל  ּכָ

ָ א  יה  ּ׳ִ ׁשַ ֵליּרד  ֲאַמה   . ִמי ּדָ ׁשֹוֵ׳ְך 

ָ א  ףּוּמָ ָאֵזיל  ּדְ ֵליּר  ָחֵזיָנא  ּדְ  , ָאְמַהּתְ

ְלַהב  ֵיי  ַאּבַ ֵליּר  ֲאַמה  וָהא.  ִחּוָ ְוָאֵתי 

ֲאַמה  ְזִריֵהי?  ַמאי  ּבְ ַמַעְהָבא  ּבְ יִמיד  ּדִ

י ֲחִניָנאד  ָאַמה ַהּבִ י. ּדְ ַאְחוּוֵהי ַאּ׳ֵ ֵליּרד ּבְ

ר. לׁשָ ְ , חּו ִמּשׁ יִרָנ ַרּכל יֹוְהִדין ַלּגֵ

ל  ּכָ ֵאיָמאד  א  ֶאּלָ ֲעָתְך?  ּדַ ָףְלָ א  ַרּכל 

ר  לׁשָ ְ , חּו ִמּשׁ יִרָנ עֹוִלי ַרּיֹוְהִדין ַלּגֵ

א ַעל  ּיֹוְהִדין ְוֵאין עֹוִלין. ְוֵאּלּו ֵרןד ַרּבָ ׁשֶ

 , י ַהּבִ ֵני ֲחֵביהֹו ּבָ ין ּ׳ְ ְלּבִ ת ִאיׁש, ְוַרּמַ ֵאׁשֶ

ר ַרְיינּו  ר ׁשֵ ַהע ַלֲחֵביהֹו. ְמַכּנֶ ְוַרְמַכּנֶ

ֵמיּר. ׁשְ יּר ּבִ ָדׁש ּבֵ ב ּדְ ין ַאס ַעל ּגַ ַמְלּבִ

י יֹוָחָנןד ה ָחָנר ָאַמה ַהּבִ ה ּבַ ר ּבַ ָאַמה ַהּבָ

NOTES
Up to double their value – ֵמיֶר ֵדי ּדְ :ַעד ּכְ This is the halakha only in 
cases of animals and precious stones. According to this opinion, a
Torah scroll is not subject to the halakhot of exploitation at all (Torat 
Ĥayyim).

Because they have the capacity to preserve life – ֶנֶ׳ׁש ַחֵּיי ֶרן ּבָ ֵּיׁש :ׁשֶ
Some commentaries say the contrary: If one commits to pay an exor-
bitant sum for an item that has life-saving capacity, it is similar to a
transaction with inconclusive consent [asmakhta  (see 48b): He never 
intended to fulfill the commitment and made it only due to the exigent 
circumstances. Therefore, he can retract from the transaction entirely, 
and can certainly claim exploitation (Rabbi Moshe ordevero).

Just as there is exploitation in buying and selling – אֹוָנָאר ׁשֶ ׁשֵ ּכְ
ח ָּ ִמ :ּבְ The prohibition against exploitation in monetary matters is
stated explicitly in the Torah, whereas the prohibition against ver-
bal mistreatment is derived by inference from the verses. The tanna
therefore states that verbal mistreatment is also prohibited by Torah 
law ( a ).

One may not say: For how much are you selling this item – לא יאַמה
ֵחֶ׳ ר ַכּמָ  Beyond the anguish caused to the seller, this can result in :ּבְ

actual loss as well. A potential buyer observing this exchange might 
lose interest because he does not want to purchase an item coveted 
by another, and the seller will lose a customer (Rashi on Pesa im).

If he was a convert – ה ָרָיר ּגֵ  The tanna did not cite the example of :ִא
one reminding a convert of his actions as a gentile because they are no 
longer attributed to him after conversion (Maharsha). In that sense, it 
is as if a convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting foods and 
claim that it is inappropriate for him to engage in the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ The primary :אֹוָנַאת
element of verbal mistreatment is the anguish [ona’a] and pain that 
one causes another. The tanna first cites a case where the verbal mis-
treatment could involve monetary loss: One asks the seller: How much 
is this item, when he does not wish to purchase it. The tanna then lists 
cases where there is only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך ּכִ ִיְהָאְתָך :ֲרלא Job’s 
friends implied that he worshipped God only as long as it pleased

him and contributed to his success but was never a full-fledged God-
fearing individual.

Greater is the transgression of verbal mistreatment – אֹוָנַאת דֹול ּגָ
ָבִהי :ּדְ The Maharsha adds that one who verbally mistreats another

seeks to create the impression that he does not intend to cause the 
other pain. He fears the opprobrium of people more than that of God, 
and the Sages stated: Anyone who conducts himself in that manner 
receives a more severe punishment.

In the West with regard to what mitzva are they particularly vigi-
lant – ְזִריֵהי ַמאי ּבְ ַמַעְהָבא :ּבְ They were particularly vigilant about this 
matter in Eretz Yisrael because of the parallel drawn between one
who humiliates another in public and one who sheds blood. The Torah 
harshly condemned bloodshed in Eretz Yisrael, as it renders the Holy 
Land impure and brings calamity to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ :חּו ִמּשׁ The Meiri states 
that people tend to be less than diligent in repenting transgressions 
violated without awareness of the gravity of the transgression. Since 
one who humiliates another believes that he did not commit a seri-
ous transgression, he will not repent (see Rambam efer Ha adda,
Hilkhot Tesh va).

HALAKHA
Verbal mistreatment – ָבִהי ּדְ :אֹוָנַאת erbal mistreatment is especially 
severe, as it affects the person himself, not his belongings, and pay-
ment of restitution is impossible. Consequently, the prayers of one
who cries out to Heaven after being verbally mistreated are answered 
immediately. The Rema rules that the prohibition against verbal mis-
treatment of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases given: 
One who inquires about the price of an item although he has no intent 
to purchase it; one who sends donkey drivers to another who has no 
goods to sell them; one who reminds a penitent of his previous indis-
cretions; one who reminds a convert of his ancestors’behavior; and one 
who says to another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

One who humiliates another in public – י ַהּבִ ּבָ ֲחֵביהֹו ֵני ּ׳ְ ין ְלּבִ :ַרּמַ One 
who coins a derogatory name for another or uses a pre-existing derog-
atory name receives a place in the orld-to-Come only if he repents 
fully (Rambam efer Ha adda, Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ַהע ַלֲחֵביהֹו ר ׁשֵ :ַרְמַכּנֶ
It is even prohibited to call another by a derogatory name that he is 
accustomed to, if the intent is to humiliate him ( h l an r kh, Ĥoshen 

ish at 228:5).

BACKGROUND
Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses fall within 
this halakhic category. Specifically, it includes the carcasses of large
mammals, both kosher and non-kosher. Among kosher animals this 
includes an animal that died of natural causes or died as a result of an 
improperly performed act of ritual slaughter. It is prohibited to eat an 
unslaughtered animal carcass, and that carcass is a primary source of 
ritual impurity. Although it is prohibited to eat an unslaughtered kosher 
animal carcass, benefit from it is permitted. The legal status of animals 
with certain severe anatomical defects, e.g., a completely broken neck, 
is that of an unslaughtered animal carcass even while the animal with 
the defect is still alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that is suf-
fering from a condition that will cause it to die within twelve months. 
It is prohibited by Torah law to eat an animal with an injury or a disease 
of that nature, although the source for this prohibition is a matter of 
dispute. Some authorities cite the verse: You shall not eat any flesh 
that is torn of beasts in the field  (Exodus 22:30), while others cite the 
verse: You shall not eat of anything that dies of itself  ( euteronomy 
14:21). Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals [remasim] – 
י ּוְהָמׂשִ ִצי ָ :ׁשְ This phrase includes all non-kosher animals. Tosefot Yom 

Tov distinguishes between the two terms: hekat im refers to small sea 
and land creatures, as well as birds and insects categorized as shekat im
in the Torah. Remasim refers to worms and other creatures that infest 
produce and were believed to spontaneously generate.

LANGUAGE
Helmet [ i o :ַחִטיטֹו – [ From the Greek α α υ , katait , mean-
ing protective headgear or leather helmet.

Greater is the transgression of verbal mistreatment – דֹול  ּגָ
ָבִהי ּדְ -The Maharsha adds that one who verbally mis :אֹוָנַאת 

treats another seeks to create the impression that he does not 
intend to cause the other pain. He fears the opprobrium of 
people more than that of God, and the Sages stated: Anyone 
who conducts himself in that manner receives a more severe 
punishment.

In the West with regard to what mitzva are they particularly 
vigilant – ְזִריֵהי ַמאי  ַמַעְהָבא ּבְ  They were particularly vigilant :ּבְ
about this matter in Eretz Yisrael because of the parallel drawn 

between one who humiliates another in public and one who 
sheds blood. The Torah harshly condemned bloodshed in Eretz 
Yisrael, as it renders the Holy Land impure and brings calamity 
to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ  The Meiri :חּו ִמּשׁ
states that people tend to be less than diligent in repenting 
transgressions violated without awareness of the gravity of the 
transgression. Since one who humiliates another believes that 
he did not commit a serious transgression, he will not repent 
(see Rambam efer Ha adda, Hilkhot Tesh va).

NOTES

One who humiliates another in public – ֵני ֲחֵביהֹו ין ּ׳ְ ְלּבִ  ַרּמַ
י ַהּבִ  One who coins a derogatory name for another or uses :ּבָ

a preexisting derogatory name receives a place in the orld-
to-Come only if he repents fully (Rambam efer Ha adda, 
Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ר ׁשֵ ַהע  ַרְמַכּנֶ
 It is even prohibited to call another by a derogatory :ַלֲחֵביהֹו
name that he is accustomed to, if the intent is to humiliate 
him ( h l an r kh, Ĥoshen ish at 228:5).

HALAKHA
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Text #4: Babylonian Talmud Bava Metzia 58b. English translation [bold text] and commentary [plain 
text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

       

Bava metzia . Perek IV . 58b 319 . ׳ה  דפ דס נחד   

It is taught in a baraita that Rabbi Yehuda ben Beteira says: 
Even in the case one who sells a horse, or a sword, or a helmet 

a i ]L during wartime, these items are not sub ect to the 
a a t of exploitation, because they then have the capacity 

to preserve life,N and a person is willing to pay any price for them.

mishna Just as there is a prohibition against 
exploitation a a] in buying and 

selling,N so is there aa in statements, i.e., verbal mistreatment. 
The mishna proceeds to cite e amples of verbal mistreatment. 
One may not say to a seller: For how much are you selling  
this item,N if he does not wish to purchase it. e thereby  
upsets the seller when the deal fails to materialize. The mishna 
lists other e amples: If one is a penitent, another may not say 
to him: Remember your earlier deeds. If one is the child of 
converts,N another may not say to him: Remember the deeds 
of your ancestors, as it is stated: “And a convert shall you 
neither mistreat, nor shall you oppress him” E odus : .

gemara The Sages taught: It is written: “And you 
shall not mistreat ] one man his 

colleague; and you shall fear your God, for I am the Lord your 
God  Leviticus : . The ta a e plains: The verse is speak-
ing with regard to verbal mistreatment. The baraita proceeds: 
Do you say that it is speaking of verbal mistreatment aa  
d a i ],N or perhaps it is speaking only with regard to mon-
etary exploitation aa  a ]? When it says in a 
previous verse: “And if you sell to your colleague an item that 
is sold, or acquire from your colleague’s hand, you shall not 
e ploit t  his brother  Leviticus : , monetary exploita-
tion is e plicitly stated. How then do I realize the meaning of 
the verse: “And you shall not mistreat one man his colleague”? 
It is with regard to verbal mistreatment.H

How so? If one is a penitent, another may not say to him: 
Remember your earlier deeds. If one is the child of converts, 
another may not say to him: Remember the deed of your 
ancestors. If one is a convert and he came to study Torah, one 
may not say to him: Does the mouth that ate unslaughtered 
carcassesB and animals that had wounds that would have 
caused them to die within twelve months if ],B and 
repugnant creatures, and creeping animals,B comes to study 
Torah that was stated from the mouth of the Almighty?

If torments are afflicting a person, if illnesses are afflicting  
him, or if he is burying his children, one may not speak to  
him in the manner that the friends of Job spoke to him: “Is  
not your fear of od your con dence,N and your hope the 
integrity of your ways? Remember, I beseech you, whoever 
perished, being innocent?” ob : . ertainly you sinned, 
as otherwise you would not have su ered misfortune.

ֵתיָהא אֹוֵמהד ַאס  ן ּבְ י ְירּוָדר ּבֶ ְנָיא, ַהּבִ ּתַ

ְלָחָמר  ּמִ ּבַ ְוַחִטיטֹו  ְוַףִייס  ַרּמֹוֵכה ףּוף 

ַחֵּיי  ֶרן  ּבָ ֵּיׁש  ׁשֶ ֵני  ִמּ׳ְ אֹוָנָאר,  ָלֶר  ֵאין 

ֶנֶ׳ׁש.

ה  ח ּוִמְמּכָ ִמּ ָ אֹוָנָאר ּבְ ׁשֵ ׁשֶ מתניפ ּכְ
ר  ַכּמָ . לא יאַמה לֹו ּבְ ְדָבִהי ְך אֹוָנָאר ּבִ ּכָ

ֵחֶ׳ ֶזר ְורּוא ֵאינֹו הֹוֶצר ִליַ ח. ִא ָרָיר 

יָך  ׁשּוָבר לא יאַמה לֹו ְזכֹוה ַמֲעׁשֶ ַעל ּתְ ּבַ

ִהי לא יאַמה  ן ּגֵ , ִא רּוא ּבֶ ָרִהאׁשֹוִני

ְוֵגה  אַמהד  ּנֶ ר ֲאבֹוֶתיָך, ׁשֶ לֹו ְזכֹוה ַמֲעׂשֵ

. לא תֹוֶנר ְולא ִתְלָחֶצּנּו

ֶאת  ִאיׁש  תֹונּו  לא  ַנןד  ַהּבָ נּו  ּתָ גמפ 
תּוב  ַרּכָ ָבִהי  ּדְ אֹוָנַאת  ּבְ  – ֲעִמיתֹו 

 , ָבִהי ּדְ אֹוָנַאת  ּבְ אֹוֵמה  ר  ַאּתָ ה.  ְמַדּבֵ

רּוא  ׁשֶ אֹוָנַאת ָממֹון? ּכְ א ּבְ אֹו ֵאינֹו ֶאּלָ

ה ַלֲעִמיֶתָך אֹו  הּו ִמְמּכָ ְמּכְ ְוִכי ּתִ אֹוֵמהד 

ֲרֵהי אֹוָנַאת ָממֹון  ֲעִמיֶתָך –  ִמַּיד  ָ נר 

תֹונּו  לא  ד  ְמַ ֵּיי ֲאִני  ָמר  ָרא  ָאמּוה. 

. ָבִהי אֹוָנַאת ּדְ ִאיׁש ֶאת ֲעִמיתֹו – ּבְ

ַאל  ׁשּוָבר  ּתְ ַעל  ּבַ ָרָיר  ִא  יַצד?  ּכֵ ָרא 

יָך ָרִהאׁשֹוִני ִא  יאַמה לֹו ְזכֹוה ַמֲעׂשֶ

ר  ִהי ַאל יאַמה לֹו ְזכֹוה ַמֲעׂשֵ ן ּגֵ ָרָיר ּבֶ

ִלְלמֹוד  ּוָבא  ה  ּגֵ ָרָיר  ִא  ֲאבֹוֶתיָך 

ָאַכל ְנֵבילֹות  ר ׁשֶ ּ׳ֶ ּתֹוָהר ַאל יאַמה לֹו 

ִלְלמֹוד  א  ּבָ י  ּוְהָמׂשִ ָ ִצי  ׁשְ ּוְטֵהי׳ֹות, 

בּוָהר י ַרּגְ ֶאְמָהר ִמּ׳ִ ּנֶ ּתֹוָהר ׁשֶ

ָריּו  ִא  ָעָליו,  ִאין  ּבָ ִיּףּוִהין  ָריּו  ִא 

ה  ְמַ ּבֵ ָרָיר  ׁשֶ אֹו  ָעָליו,  ִאין  ּבָ חָלִאי 

ָאְמהּו  ׁשֶ ֶדֶהְך  ּכְ לֹו  יאַמה  ַאל  ָניו,  ּבָ ֶאת 

ְףָלֶתָך  ֲרלא ִיְהָאְתָך ּכִ לֹו ֲחֵביָהיו ְלִאּיֹובד 

ָהֶכיָך ְזָכה ָנא ִמי רּוא ָנִ י  ְ ָוְתָך ְות ּדְ ּתִ

. ָאָבד

Helmet [ i o From the Greek α :ַחִטיטֹו – [ α υ , kata-
it , meaning protective headgear or leather helmet.

LANGUAGE

Because they have the capacity to preserve life – ֵּיׁש ֵני ׁשֶ  ִמּ׳ְ
ֶנֶ׳ׁש ַחֵּיי  ֶרן   Some commentaries say the contrary: If one :ּבָ
commits to pay an exorbitant sum for an item that has life-
saving capacity, it is similar to a transaction with inconclusive 
consent [asmakhta  (see 48b): He never intended to fulfill 
the commitment and made it only due to the exigent cir-
cumstances. Therefore, he can retract from the transaction 
entirely, and can certainly claim exploitation (Rabbi Moshe 

ordevero).

Just as there is exploitation in buying and selling – ֵׁש  ּכְ
ה ח ּוִמְמּכָ ִמּ ָ אֹוָנָאר ּבְ  The prohibition against exploitation in :ׁשֶ
monetary matters is stated explicitly in the Torah, whereas 
the prohibition against verbal mistreatment is derived by 
inference from the verses. The tanna therefore states that 
verbal mistreatment is also prohibited by Torah law ( a ).

One may not say, For how much are you selling this item – 
ר ֵחֶ׳ ַכּמָ  ,Beyond the anguish caused to the seller :לא יאַמה ּבְ

this can result in actual loss as well. A potential buyer observ-
ing this exchange might lose interest because he does not 
want to purchase an item coveted by another, and the seller 
will lose a customer (Rashi on Pesa im).

If one is the child of a convert – ִהי ן ּגֵ  The tanna :ִא רּוא ּבֶ
did not cite the example of one reminding a convert of his 
actions as a gentile because they are no longer attributed 
to him after conversion (Maharsha). In that sense, it is as if a 
convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting 
foods and claim that it is inappropriate for him to engage in 
the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ  The :אֹוָנַאת 
primary element of verbal mistreatment is the anguish [ona’a] 
and pain that one causes another. The tanna first cites a case 
where the verbal mistreatment could involve monetary loss: 
One asks the seller: How much is this item, when he does not 
wish to purchase it. The tanna then lists cases where there is 
only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך  :ֲרלא ִיְהָאְתָך ּכִ
Job’s friends implied that he worshipped God only as long as 
it pleased him and contributed to his success but was never 
a full-fledged God-fearing individual.

NOTES

Verbal mistreatment – ָבִהי ּדְ  erbal mistreatment :אֹוָנַאת 
is especially severe, as it affects the person himself, not his 
belongings, and payment of restitution is impossible. Con-
sequently, the prayers of one who cries out to Heaven after 
being verbally mistreated are answered immediately. The 
Rema rules that the prohibition against verbal mistreatment 
of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases 
given: One who inquires about the price of an item although 
he has no intent to purchase it; one who sends donkey drivers 
to another who has no goods to sell them; one who reminds 
a penitent of his previous indiscretions; one who reminds 
a convert of his ancestors’ behavior; and one who says to 
another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

HALAKHA

Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses 
fall within this halakhic category. Specifically, it includes the 
carcasses of large mammals, both kosher and non-kosher. 
Among kosher animals this includes an animal that died of 
natural causes or died as a result of an improperly performed 
act of ritual slaughter. It is prohibited to eat an unslaughtered 
animal carcass, and that carcass is a primary source of ritual 
impurity. Although it is prohibited to eat an unslaughtered 
kosher animal carcass, benefit from it is permitted. The legal 
status of animals with certain severe anatomical defects,  
e.g., a completely broken neck, is that of an unslaughtered  
animal carcass even while the animal with the defect is still 
alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that 
is suffering from a condition that will cause it to die within 

twelve months. It is prohibited by Torah law to eat an animal 
with an injury or a disease of that nature, although the source 
for this prohibition is a matter of dispute. Some authorities cite 
the verse: You shall not eat any flesh that is torn of beasts in 
the field  (Exodus 22:30), while others cite the verse: You shall 
not eat of anything that dies of itself  ( euteronomy 14:21). 
Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals 
[remasim] – י ָ ִצי ּוְהָמׂשִ  This phrase includes all non-kosher :ׁשְ
animals. Tosefot Yom Tov distinguishes between the two terms: 

hekat im refers to small sea and land creatures, as well as birds 
and insects categorized as shekat im in the Torah. Remasim 
refers to worms and other creatures that infest produce and 
were believed to spontaneously generate.

BACKGROUND
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Likewise, if donkey drivers are asking to purchase grain from 
someone, and he has none, he may not say to them: Go to so-
and-so, as he sells grain, if he knows about him that he never 
sold grain at all. e thereby causes the donkey drivers and the 
would-be seller anguish. Rabbi Yehuda says: One may not even 
cast his eyes on the merchandise for sale, creating the impression 
that he is interested, at a time when he does not have money to 
purchase it. erbal mistreatment is not typically obvious, and it is 
di cult to ascertain the intent of the o ender, as the matter is 
given to the heart of each individual, as only he knows what his 
intention was when he spoke. nd with regard to any matter 
given to the heart, it is stated: “And you shall fear your God” 
Leviticus : , as God is privy to the intent of the heart.

Rabbi Yoĥanan says in the name of Rabbi Shimon ben Yoĥai: 
Greater is the transgression of verbal mistreatmentN than the 
transgression of monetary exploitation, as with regard to this, 
verbal mistreatment, it is stated: “And you shall fear your God.” 
But with regard to that, monetary e ploitation, it is not stated: 

“And you shall fear your God.” And Rabbi Elazar said this  
e planation: This, verbal mistreatment, a ects one’s body; but 
that, monetary e ploitation, a ects one’s money. Rabbi Shmuel 
bar aĥmani says: This, monetary e ploitation, is given to  
restitution; but that, verbal mistreatment, is not given to 
restitution.

The Gemara relates that the a a who recited i a t and 
barait t in the study hall taught a baraita before Rav aĥman  
bar Yitzĥak: nyone who humiliates another in public, it is as 
though he were spilling blood. Rav aĥman bar Yitzĥak said to 
him: You have spoken well, as we see that after the humiliated 
person blushes, the red leaves his face and pallor comes in its 
place, which is tantamount to spilling his blood. Abaye said to Rav 
Dimi: In the West, i.e., Eretz Yisrael, with regard to what mitzva 
are they particularly vigilant?N Rav Dimi said to him: They are 
vigilant in refraining from humiliating others, as Rabbi anina 
says: Everyone descends to Gehenna except for three.

he Gemara asks: Does it enter your mind that everyone 
descends to Gehenna  Rather, say: Anyone who descends to 
Gehenna ultimately ascends, except for three who descendN  
and do not ascend, and these are they: One who engages in 
intercourse with a married woman, as this transgression is a 
serious o ense against both God and a person; and one who 
humiliates another in public;H and one who calls another a 
derogatory name.H The Gemara asks with regard to one who  
calls another a derogatory name: That is identical to one who 
shames him; why are they listed separately  The Gemara answers: 
Although the victim grew accustomed to being called that name 
in place of his name, and he is no longer humiliated by being called 
that name, since the intent was to insult him, the perpetrator s 
punishment is severe.

Rabba bar bar ana says that Rabbi Yoĥanan says: 

ּנּו,  בּוָאר ִמּמֶ ין ּתְ ׁשִ ִהי ְמַבּ ְ ִא ָריּו ַחּמָ

רּוא  לֹוִני ׁשֶ לא יאַמה ָלֶר ְלכּו ֵאֶצל ּ׳ְ

ָמַכה  ּלא  ׁשֶ ּבֹו  ְויֹוֵדַע   – בּוָאר  ּתְ מֹוֵכה 

לא  ַאס  אֹוֵמהד  ְירּוָדר  י  ַהּבִ  . ֵמעֹוָל

ֵאין  ׁשֶ ָער  ׁשָ ּבְ ח  ָ ּ ַרּמִ ַעל  ֵעיָניו  ִיְתֶלר 

ב, ְוָכל  ָבה ָמףּוה ַלּלֵ ֲרֵהי ַרּדָ , ׁשֶ ִמי לֹו ּדָ

ְוָיֵהאָת  ּבֹו  ֶנאַמה  ב  ַלּלֵ ףּוה  ַרּמָ ָבה  ּדָ

ֵמאלֶריָך

ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּו  ִמּשׁ יֹוָחָנן  י  ַהּבִ ָאַמה 

ֵמאֹוָנַאת  ָבִהי  ּדְ אֹוָנַאת  דֹול  ּגָ יֹוַחאיד 

ְוָיֵהאָת ֵמאלֶריָך  ֶּזר ֶנאַמה ּבֹו  ָממֹון, ׁשֶ

 . ֵמאלֶריָך ְוָיֵהאָת  ּבֹו  ֶנאַמה  לא  ְוֶזר 

ְוֶזר  גּו׳ֹו  ּבְ ֶזר  אֹוֵמהד  ֶאְלָעָזה  י  ְוַהּבִ

ַנְחָמִני ָאַמהד  ה  ּבַ מּוֵאל  י ׁשְ ַהּבִ ָממֹונֹו.  ּבְ

ן  ִניּתָ לא   – ְוֶזר  בֹון,  ָ ְלִריּשׁ ן  ִניּתָ  – ֶזר 

בֹון. ָ ְלִריּשׁ

ִיְצָח ד  ה  ּבַ ַנְחָמן  ַהב  ּדְ יּר  ַ ּמֵ א  ּנָ ּתַ ֵני  ּתָ

ִאיּלּו  ּכְ י  ַהּבִ ּבָ ֲחֵביהֹו  ֵני  ּ׳ְ ין  ְלּבִ ַרּמַ ל  ּכָ

ָ א  יה  ּ׳ִ ׁשַ ֵליּרד  ֲאַמה   . ִמי ּדָ ׁשֹוֵ׳ְך 

ָ א  ףּוּמָ ָאֵזיל  ּדְ ֵליּר  ָחֵזיָנא  ּדְ  , ָאְמַהּתְ

ְלַהב  ֵיי  ַאּבַ ֵליּר  ֲאַמה  וָהא.  ִחּוָ ְוָאֵתי 

ֲאַמה  ְזִריֵהי?  ַמאי  ּבְ ַמַעְהָבא  ּבְ יִמיד  ּדִ

י ֲחִניָנאד  ָאַמה ַהּבִ י. ּדְ ַאְחוּוֵהי ַאּ׳ֵ ֵליּרד ּבְ

ר. לׁשָ ְ , חּו ִמּשׁ יִרָנ ַרּכל יֹוְהִדין ַלּגֵ

ל  ּכָ ֵאיָמאד  א  ֶאּלָ ֲעָתְך?  ּדַ ָףְלָ א  ַרּכל 

ר  לׁשָ ְ , חּו ִמּשׁ יִרָנ עֹוִלי ַרּיֹוְהִדין ַלּגֵ

א ַעל  ּיֹוְהִדין ְוֵאין עֹוִלין. ְוֵאּלּו ֵרןד ַרּבָ ׁשֶ

 , י ַהּבִ ֵני ֲחֵביהֹו ּבָ ין ּ׳ְ ְלּבִ ת ִאיׁש, ְוַרּמַ ֵאׁשֶ

ר ַרְיינּו  ר ׁשֵ ַהע ַלֲחֵביהֹו. ְמַכּנֶ ְוַרְמַכּנֶ

ֵמיּר. ׁשְ יּר ּבִ ָדׁש ּבֵ ב ּדְ ין ַאס ַעל ּגַ ַמְלּבִ

י יֹוָחָנןד ה ָחָנר ָאַמה ַהּבִ ה ּבַ ר ּבַ ָאַמה ַהּבָ

NOTES
Up to double their value – ֵמיֶר ֵדי ּדְ :ַעד ּכְ This is the halakha only in 
cases of animals and precious stones. According to this opinion, a
Torah scroll is not subject to the halakhot of exploitation at all (Torat 
Ĥayyim).

Because they have the capacity to preserve life – ֶנֶ׳ׁש ַחֵּיי ֶרן ּבָ ֵּיׁש :ׁשֶ
Some commentaries say the contrary: If one commits to pay an exor-
bitant sum for an item that has life-saving capacity, it is similar to a
transaction with inconclusive consent [asmakhta  (see 48b): He never 
intended to fulfill the commitment and made it only due to the exigent 
circumstances. Therefore, he can retract from the transaction entirely, 
and can certainly claim exploitation (Rabbi Moshe ordevero).

Just as there is exploitation in buying and selling – אֹוָנָאר ׁשֶ ׁשֵ ּכְ
ח ָּ ִמ :ּבְ The prohibition against exploitation in monetary matters is
stated explicitly in the Torah, whereas the prohibition against ver-
bal mistreatment is derived by inference from the verses. The tanna
therefore states that verbal mistreatment is also prohibited by Torah 
law ( a ).

One may not say: For how much are you selling this item – לא יאַמה
ֵחֶ׳ ר ַכּמָ  Beyond the anguish caused to the seller, this can result in :ּבְ

actual loss as well. A potential buyer observing this exchange might 
lose interest because he does not want to purchase an item coveted 
by another, and the seller will lose a customer (Rashi on Pesa im).

If he was a convert – ה ָרָיר ּגֵ  The tanna did not cite the example of :ִא
one reminding a convert of his actions as a gentile because they are no 
longer attributed to him after conversion (Maharsha). In that sense, it 
is as if a convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting foods and 
claim that it is inappropriate for him to engage in the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ The primary :אֹוָנַאת
element of verbal mistreatment is the anguish [ona’a] and pain that 
one causes another. The tanna first cites a case where the verbal mis-
treatment could involve monetary loss: One asks the seller: How much 
is this item, when he does not wish to purchase it. The tanna then lists 
cases where there is only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך ּכִ ִיְהָאְתָך :ֲרלא Job’s 
friends implied that he worshipped God only as long as it pleased

him and contributed to his success but was never a full-fledged God-
fearing individual.

Greater is the transgression of verbal mistreatment – אֹוָנַאת דֹול ּגָ
ָבִהי :ּדְ The Maharsha adds that one who verbally mistreats another

seeks to create the impression that he does not intend to cause the 
other pain. He fears the opprobrium of people more than that of God, 
and the Sages stated: Anyone who conducts himself in that manner 
receives a more severe punishment.

In the West with regard to what mitzva are they particularly vigi-
lant – ְזִריֵהי ַמאי ּבְ ַמַעְהָבא :ּבְ They were particularly vigilant about this 
matter in Eretz Yisrael because of the parallel drawn between one
who humiliates another in public and one who sheds blood. The Torah 
harshly condemned bloodshed in Eretz Yisrael, as it renders the Holy 
Land impure and brings calamity to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ :חּו ִמּשׁ The Meiri states 
that people tend to be less than diligent in repenting transgressions 
violated without awareness of the gravity of the transgression. Since 
one who humiliates another believes that he did not commit a seri-
ous transgression, he will not repent (see Rambam efer Ha adda,
Hilkhot Tesh va).

HALAKHA
Verbal mistreatment – ָבִהי ּדְ :אֹוָנַאת erbal mistreatment is especially 
severe, as it affects the person himself, not his belongings, and pay-
ment of restitution is impossible. Consequently, the prayers of one
who cries out to Heaven after being verbally mistreated are answered 
immediately. The Rema rules that the prohibition against verbal mis-
treatment of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases given: 
One who inquires about the price of an item although he has no intent 
to purchase it; one who sends donkey drivers to another who has no 
goods to sell them; one who reminds a penitent of his previous indis-
cretions; one who reminds a convert of his ancestors’behavior; and one 
who says to another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

One who humiliates another in public – י ַהּבִ ּבָ ֲחֵביהֹו ֵני ּ׳ְ ין ְלּבִ :ַרּמַ One 
who coins a derogatory name for another or uses a pre-existing derog-
atory name receives a place in the orld-to-Come only if he repents 
fully (Rambam efer Ha adda, Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ַהע ַלֲחֵביהֹו ר ׁשֵ :ַרְמַכּנֶ
It is even prohibited to call another by a derogatory name that he is 
accustomed to, if the intent is to humiliate him ( h l an r kh, Ĥoshen 

ish at 228:5).

BACKGROUND
Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses fall within 
this halakhic category. Specifically, it includes the carcasses of large
mammals, both kosher and non-kosher. Among kosher animals this 
includes an animal that died of natural causes or died as a result of an 
improperly performed act of ritual slaughter. It is prohibited to eat an 
unslaughtered animal carcass, and that carcass is a primary source of 
ritual impurity. Although it is prohibited to eat an unslaughtered kosher 
animal carcass, benefit from it is permitted. The legal status of animals 
with certain severe anatomical defects, e.g., a completely broken neck, 
is that of an unslaughtered animal carcass even while the animal with 
the defect is still alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that is suf-
fering from a condition that will cause it to die within twelve months. 
It is prohibited by Torah law to eat an animal with an injury or a disease 
of that nature, although the source for this prohibition is a matter of 
dispute. Some authorities cite the verse: You shall not eat any flesh 
that is torn of beasts in the field  (Exodus 22:30), while others cite the 
verse: You shall not eat of anything that dies of itself  ( euteronomy 
14:21). Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals [remasim] – 
י ּוְהָמׂשִ ִצי ָ :ׁשְ This phrase includes all non-kosher animals. Tosefot Yom 

Tov distinguishes between the two terms: hekat im refers to small sea 
and land creatures, as well as birds and insects categorized as shekat im
in the Torah. Remasim refers to worms and other creatures that infest 
produce and were believed to spontaneously generate.

LANGUAGE
Helmet [ i o :ַחִטיטֹו – [ From the Greek α α υ , katait , mean-
ing protective headgear or leather helmet.

Greater is the transgression of verbal mistreatment – דֹול  ּגָ
ָבִהי ּדְ -The Maharsha adds that one who verbally mis :אֹוָנַאת 

treats another seeks to create the impression that he does not 
intend to cause the other pain. He fears the opprobrium of 
people more than that of God, and the Sages stated: Anyone 
who conducts himself in that manner receives a more severe 
punishment.

In the West with regard to what mitzva are they particularly 
vigilant – ְזִריֵהי ַמאי  ַמַעְהָבא ּבְ  They were particularly vigilant :ּבְ
about this matter in Eretz Yisrael because of the parallel drawn 

between one who humiliates another in public and one who 
sheds blood. The Torah harshly condemned bloodshed in Eretz 
Yisrael, as it renders the Holy Land impure and brings calamity 
to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ  The Meiri :חּו ִמּשׁ
states that people tend to be less than diligent in repenting 
transgressions violated without awareness of the gravity of the 
transgression. Since one who humiliates another believes that 
he did not commit a serious transgression, he will not repent 
(see Rambam efer Ha adda, Hilkhot Tesh va).

NOTES

One who humiliates another in public – ֵני ֲחֵביהֹו ין ּ׳ְ ְלּבִ  ַרּמַ
י ַהּבִ  One who coins a derogatory name for another or uses :ּבָ

a preexisting derogatory name receives a place in the orld-
to-Come only if he repents fully (Rambam efer Ha adda, 
Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ר ׁשֵ ַהע  ַרְמַכּנֶ
 It is even prohibited to call another by a derogatory :ַלֲחֵביהֹו
name that he is accustomed to, if the intent is to humiliate 
him ( h l an r kh, Ĥoshen ish at 228:5).

HALAKHA

ֶק

ֶק
ֶק

320 Bava metzia . perek IV . 58b . ׳ה  דפ דס נחד  

Likewise, if donkey drivers are asking to purchase grain from 
someone, and he has none, he may not say to them: Go to so-
and-so, as he sells grain, if he knows about him that he never 
sold grain at all. e thereby causes the donkey drivers and the 
would-be seller anguish. Rabbi Yehuda says: One may not even 
cast his eyes on the merchandise for sale, creating the impression 
that he is interested, at a time when he does not have money to 
purchase it. erbal mistreatment is not typically obvious, and it is 
di cult to ascertain the intent of the o ender, as the matter is 
given to the heart of each individual, as only he knows what his 
intention was when he spoke. nd with regard to any matter 
given to the heart, it is stated: “And you shall fear your God” 
Leviticus : , as God is privy to the intent of the heart.

Rabbi Yoĥanan says in the name of Rabbi Shimon ben Yoĥai: 
Greater is the transgression of verbal mistreatmentN than the 
transgression of monetary exploitation, as with regard to this, 
verbal mistreatment, it is stated: “And you shall fear your God.” 
But with regard to that, monetary e ploitation, it is not stated: 

“And you shall fear your God.” And Rabbi Elazar said this  
e planation: This, verbal mistreatment, a ects one’s body; but 
that, monetary e ploitation, a ects one’s money. Rabbi Shmuel 
bar aĥmani says: This, monetary e ploitation, is given to  
restitution; but that, verbal mistreatment, is not given to 
restitution.

The Gemara relates that the a a who recited i a t and 
barait t in the study hall taught a baraita before Rav aĥman  
bar Yitzĥak: nyone who humiliates another in public, it is as 
though he were spilling blood. Rav aĥman bar Yitzĥak said to 
him: You have spoken well, as we see that after the humiliated 
person blushes, the red leaves his face and pallor comes in its 
place, which is tantamount to spilling his blood. Abaye said to Rav 
Dimi: In the West, i.e., Eretz Yisrael, with regard to what mitzva 
are they particularly vigilant?N Rav Dimi said to him: They are 
vigilant in refraining from humiliating others, as Rabbi anina 
says: Everyone descends to Gehenna except for three.

he Gemara asks: Does it enter your mind that everyone 
descends to Gehenna  Rather, say: Anyone who descends to 
Gehenna ultimately ascends, except for three who descendN  
and do not ascend, and these are they: One who engages in 
intercourse with a married woman, as this transgression is a 
serious o ense against both God and a person; and one who 
humiliates another in public;H and one who calls another a 
derogatory name.H The Gemara asks with regard to one who  
calls another a derogatory name: That is identical to one who 
shames him; why are they listed separately  The Gemara answers: 
Although the victim grew accustomed to being called that name 
in place of his name, and he is no longer humiliated by being called 
that name, since the intent was to insult him, the perpetrator s 
punishment is severe.

Rabba bar bar ana says that Rabbi Yoĥanan says: 

ּנּו,  בּוָאר ִמּמֶ ין ּתְ ׁשִ ִהי ְמַבּ ְ ִא ָריּו ַחּמָ

רּוא  לֹוִני ׁשֶ לא יאַמה ָלֶר ְלכּו ֵאֶצל ּ׳ְ

ָמַכה  ּלא  ׁשֶ ּבֹו  ְויֹוֵדַע   – בּוָאר  ּתְ מֹוֵכה 

לא  ַאס  אֹוֵמהד  ְירּוָדר  י  ַהּבִ  . ֵמעֹוָל

ֵאין  ׁשֶ ָער  ׁשָ ּבְ ח  ָ ּ ַרּמִ ַעל  ֵעיָניו  ִיְתֶלר 

ב, ְוָכל  ָבה ָמףּוה ַלּלֵ ֲרֵהי ַרּדָ , ׁשֶ ִמי לֹו ּדָ

ְוָיֵהאָת  ּבֹו  ֶנאַמה  ב  ַלּלֵ ףּוה  ַרּמָ ָבה  ּדָ

ֵמאלֶריָך

ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּו  ִמּשׁ יֹוָחָנן  י  ַהּבִ ָאַמה 

ֵמאֹוָנַאת  ָבִהי  ּדְ אֹוָנַאת  דֹול  ּגָ יֹוַחאיד 

ְוָיֵהאָת ֵמאלֶריָך  ֶּזר ֶנאַמה ּבֹו  ָממֹון, ׁשֶ

 . ֵמאלֶריָך ְוָיֵהאָת  ּבֹו  ֶנאַמה  לא  ְוֶזר 

ְוֶזר  גּו׳ֹו  ּבְ ֶזר  אֹוֵמהד  ֶאְלָעָזה  י  ְוַהּבִ

ַנְחָמִני ָאַמהד  ה  ּבַ מּוֵאל  י ׁשְ ַהּבִ ָממֹונֹו.  ּבְ

ן  ִניּתָ לא   – ְוֶזר  בֹון,  ָ ְלִריּשׁ ן  ִניּתָ  – ֶזר 

בֹון. ָ ְלִריּשׁ

ִיְצָח ד  ה  ּבַ ַנְחָמן  ַהב  ּדְ יּר  ַ ּמֵ א  ּנָ ּתַ ֵני  ּתָ

ִאיּלּו  ּכְ י  ַהּבִ ּבָ ֲחֵביהֹו  ֵני  ּ׳ְ ין  ְלּבִ ַרּמַ ל  ּכָ

ָ א  יה  ּ׳ִ ׁשַ ֵליּרד  ֲאַמה   . ִמי ּדָ ׁשֹוֵ׳ְך 

ָ א  ףּוּמָ ָאֵזיל  ּדְ ֵליּר  ָחֵזיָנא  ּדְ  , ָאְמַהּתְ

ְלַהב  ֵיי  ַאּבַ ֵליּר  ֲאַמה  וָהא.  ִחּוָ ְוָאֵתי 

ֲאַמה  ְזִריֵהי?  ַמאי  ּבְ ַמַעְהָבא  ּבְ יִמיד  ּדִ

י ֲחִניָנאד  ָאַמה ַהּבִ י. ּדְ ַאְחוּוֵהי ַאּ׳ֵ ֵליּרד ּבְ

ר. לׁשָ ְ , חּו ִמּשׁ יִרָנ ַרּכל יֹוְהִדין ַלּגֵ

ל  ּכָ ֵאיָמאד  א  ֶאּלָ ֲעָתְך?  ּדַ ָףְלָ א  ַרּכל 

ר  לׁשָ ְ , חּו ִמּשׁ יִרָנ עֹוִלי ַרּיֹוְהִדין ַלּגֵ

א ַעל  ּיֹוְהִדין ְוֵאין עֹוִלין. ְוֵאּלּו ֵרןד ַרּבָ ׁשֶ

 , י ַהּבִ ֵני ֲחֵביהֹו ּבָ ין ּ׳ְ ְלּבִ ת ִאיׁש, ְוַרּמַ ֵאׁשֶ

ר ַרְיינּו  ר ׁשֵ ַהע ַלֲחֵביהֹו. ְמַכּנֶ ְוַרְמַכּנֶ

ֵמיּר. ׁשְ יּר ּבִ ָדׁש ּבֵ ב ּדְ ין ַאס ַעל ּגַ ַמְלּבִ

י יֹוָחָנןד ה ָחָנר ָאַמה ַהּבִ ה ּבַ ר ּבַ ָאַמה ַהּבָ

NOTES
Up to double their value – ֵמיֶר ֵדי ּדְ :ַעד ּכְ This is the halakha only in 
cases of animals and precious stones. According to this opinion, a
Torah scroll is not subject to the halakhot of exploitation at all (Torat 
Ĥayyim).

Because they have the capacity to preserve life – ֶנֶ׳ׁש ַחֵּיי ֶרן ּבָ ֵּיׁש :ׁשֶ
Some commentaries say the contrary: If one commits to pay an exor-
bitant sum for an item that has life-saving capacity, it is similar to a
transaction with inconclusive consent [asmakhta  (see 48b): He never 
intended to fulfill the commitment and made it only due to the exigent 
circumstances. Therefore, he can retract from the transaction entirely, 
and can certainly claim exploitation (Rabbi Moshe ordevero).

Just as there is exploitation in buying and selling – אֹוָנָאר ׁשֶ ׁשֵ ּכְ
ח ָּ ִמ :ּבְ The prohibition against exploitation in monetary matters is
stated explicitly in the Torah, whereas the prohibition against ver-
bal mistreatment is derived by inference from the verses. The tanna
therefore states that verbal mistreatment is also prohibited by Torah 
law ( a ).

One may not say: For how much are you selling this item – לא יאַמה
ֵחֶ׳ ר ַכּמָ  Beyond the anguish caused to the seller, this can result in :ּבְ

actual loss as well. A potential buyer observing this exchange might 
lose interest because he does not want to purchase an item coveted 
by another, and the seller will lose a customer (Rashi on Pesa im).

If he was a convert – ה ָרָיר ּגֵ  The tanna did not cite the example of :ִא
one reminding a convert of his actions as a gentile because they are no 
longer attributed to him after conversion (Maharsha). In that sense, it 
is as if a convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting foods and 
claim that it is inappropriate for him to engage in the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ The primary :אֹוָנַאת
element of verbal mistreatment is the anguish [ona’a] and pain that 
one causes another. The tanna first cites a case where the verbal mis-
treatment could involve monetary loss: One asks the seller: How much 
is this item, when he does not wish to purchase it. The tanna then lists 
cases where there is only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך ּכִ ִיְהָאְתָך :ֲרלא Job’s 
friends implied that he worshipped God only as long as it pleased

him and contributed to his success but was never a full-fledged God-
fearing individual.

Greater is the transgression of verbal mistreatment – אֹוָנַאת דֹול ּגָ
ָבִהי :ּדְ The Maharsha adds that one who verbally mistreats another

seeks to create the impression that he does not intend to cause the 
other pain. He fears the opprobrium of people more than that of God, 
and the Sages stated: Anyone who conducts himself in that manner 
receives a more severe punishment.

In the West with regard to what mitzva are they particularly vigi-
lant – ְזִריֵהי ַמאי ּבְ ַמַעְהָבא :ּבְ They were particularly vigilant about this 
matter in Eretz Yisrael because of the parallel drawn between one
who humiliates another in public and one who sheds blood. The Torah 
harshly condemned bloodshed in Eretz Yisrael, as it renders the Holy 
Land impure and brings calamity to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ :חּו ִמּשׁ The Meiri states 
that people tend to be less than diligent in repenting transgressions 
violated without awareness of the gravity of the transgression. Since 
one who humiliates another believes that he did not commit a seri-
ous transgression, he will not repent (see Rambam efer Ha adda,
Hilkhot Tesh va).

HALAKHA
Verbal mistreatment – ָבִהי ּדְ :אֹוָנַאת erbal mistreatment is especially 
severe, as it affects the person himself, not his belongings, and pay-
ment of restitution is impossible. Consequently, the prayers of one
who cries out to Heaven after being verbally mistreated are answered 
immediately. The Rema rules that the prohibition against verbal mis-
treatment of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases given: 
One who inquires about the price of an item although he has no intent 
to purchase it; one who sends donkey drivers to another who has no 
goods to sell them; one who reminds a penitent of his previous indis-
cretions; one who reminds a convert of his ancestors’behavior; and one 
who says to another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

One who humiliates another in public – י ַהּבִ ּבָ ֲחֵביהֹו ֵני ּ׳ְ ין ְלּבִ :ַרּמַ One 
who coins a derogatory name for another or uses a pre-existing derog-
atory name receives a place in the orld-to-Come only if he repents 
fully (Rambam efer Ha adda, Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ַהע ַלֲחֵביהֹו ר ׁשֵ :ַרְמַכּנֶ
It is even prohibited to call another by a derogatory name that he is 
accustomed to, if the intent is to humiliate him ( h l an r kh, Ĥoshen 

ish at 228:5).

BACKGROUND
Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses fall within 
this halakhic category. Specifically, it includes the carcasses of large
mammals, both kosher and non-kosher. Among kosher animals this 
includes an animal that died of natural causes or died as a result of an 
improperly performed act of ritual slaughter. It is prohibited to eat an 
unslaughtered animal carcass, and that carcass is a primary source of 
ritual impurity. Although it is prohibited to eat an unslaughtered kosher 
animal carcass, benefit from it is permitted. The legal status of animals 
with certain severe anatomical defects, e.g., a completely broken neck, 
is that of an unslaughtered animal carcass even while the animal with 
the defect is still alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that is suf-
fering from a condition that will cause it to die within twelve months. 
It is prohibited by Torah law to eat an animal with an injury or a disease 
of that nature, although the source for this prohibition is a matter of 
dispute. Some authorities cite the verse: You shall not eat any flesh 
that is torn of beasts in the field  (Exodus 22:30), while others cite the 
verse: You shall not eat of anything that dies of itself  ( euteronomy 
14:21). Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals [remasim] – 
י ּוְהָמׂשִ ִצי ָ :ׁשְ This phrase includes all non-kosher animals. Tosefot Yom 

Tov distinguishes between the two terms: hekat im refers to small sea 
and land creatures, as well as birds and insects categorized as shekat im
in the Torah. Remasim refers to worms and other creatures that infest 
produce and were believed to spontaneously generate.

LANGUAGE
Helmet [ i o :ַחִטיטֹו – [ From the Greek α α υ , katait , mean-
ing protective headgear or leather helmet.

Greater is the transgression of verbal mistreatment – דֹול  ּגָ
ָבִהי ּדְ -The Maharsha adds that one who verbally mis :אֹוָנַאת 

treats another seeks to create the impression that he does not 
intend to cause the other pain. He fears the opprobrium of 
people more than that of God, and the Sages stated: Anyone 
who conducts himself in that manner receives a more severe 
punishment.

In the West with regard to what mitzva are they particularly 
vigilant – ְזִריֵהי ַמאי  ַמַעְהָבא ּבְ  They were particularly vigilant :ּבְ
about this matter in Eretz Yisrael because of the parallel drawn 

between one who humiliates another in public and one who 
sheds blood. The Torah harshly condemned bloodshed in Eretz 
Yisrael, as it renders the Holy Land impure and brings calamity 
to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ  The Meiri :חּו ִמּשׁ
states that people tend to be less than diligent in repenting 
transgressions violated without awareness of the gravity of the 
transgression. Since one who humiliates another believes that 
he did not commit a serious transgression, he will not repent 
(see Rambam efer Ha adda, Hilkhot Tesh va).

NOTES

One who humiliates another in public – ֵני ֲחֵביהֹו ין ּ׳ְ ְלּבִ  ַרּמַ
י ַהּבִ  One who coins a derogatory name for another or uses :ּבָ

a preexisting derogatory name receives a place in the orld-
to-Come only if he repents fully (Rambam efer Ha adda, 
Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ר ׁשֵ ַהע  ַרְמַכּנֶ
 It is even prohibited to call another by a derogatory :ַלֲחֵביהֹו
name that he is accustomed to, if the intent is to humiliate 
him ( h l an r kh, Ĥoshen ish at 228:5).

HALAKHA

ֶק

ֶק
ֶק

There are different ways to hurt someone, including ways involving money (like stealing or charging unfair prices 
or not paying them enough for their work). The Talmud draws a line between “monetary exploitation” and “verbal 
mistreatment”. The text says, “And you shall fear your God” as a way of showing that there is a Jewish legal 
consequence for these kinds of harm, but that verbal mistreatment has an added layer of spiritual consequences. 

According to Text #3, “Monetary exploitation is given to restitution,” meaning that you can get your money back, or 
claim money to compensate for financial harm done. In cases of verbal mistreatment, however, the Talmud says that 
money cannot help you undo the harm caused by words. There is weight to our words. Words hurt a person rather 
than that person’s things or finances, and money isn’t enough to compensate for that harm. 

Even if the words seem innocent and the intent behind them is not to offend or harm, we must try to avoid harming 
others in this way.  Also, even if the words are not inherently hurtful, we must also try to avoid using words to 
embarrass others.

o Ask:

1.   Why do you think money and words are compared here? What are the similarities and differences between 
doing damage with money/things and words?

2.  What does the Talmud say are the consequences of monetary exploitation? What are the consequences of 
verbal mistreatment? How are they different or similar?

3.  This text states that verbal mistreatment is greater than financial mistreatment. Compared with your own life 
experiences, do you agree or disagree? Why?

So if mistreating people with words is worse than mistreating them with money, how does that affect the way we 
should speak to each other? Let’s read another text that gets at how we can put different meanings behind everyday 
words, and that our intentions can make regular words into hurtful words. Text #5 is from the Shulḥan Arukh, the 16th 
century Code of Jewish Law, written by Rabbi Yosef Karo. 
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o Ask a participant to read Text #5 aloud.

Text #5: Shulḥan Arukh. Hoshen Mishpat 228:5.

יזהר שלא לכנות שם רע לחבירו אע”פ שהוא רגיל באותו כנוי אם כוונתו לביישו אסור:

Be careful not to call a person by a distasteful nickname, even if this is a nickname that he is commonly called, if 
your intention is to embarrass him.

o Ask:

1.  What are some things that can be said with the same words, but where different intentions change their 
meaning altogether? Can the intent be heard?  

2. Is there a difference between saying something that offends accidentally, and meaning to offend someone?
3.  How can it be difficult to understand someone’s intentions when saying something that can be perceived as 

hurtful? Why use a distasteful name at all if we don’t intend to embarrass?
4.  Think back to the story of Rabbi Yoḥanan and Reish Lakish. Do Texts #3, #4 or #5 change the way you interpret 

their behavior? How and why?
5. How might today’s discussion change the way you express your own intentions?

Conclusion (2 minutes)

When we look at the examples from the Talmud, even over the great distance of time we can see how emotional hurt is 
real. The conversation about intentions — whether good or bad — shows that we have to pay attention when choosing 
our words. Just because someone is a friend doesn’t mean you can’t hurt them by reminding them of something they 
don’t want to be reminded of. Just because someone is called a nickname on a regular basis doesn’t mean we get to 
use that name as an insult. Just because we didn’t mean to hurt someone’s feelings with words, doesn’t mean they 
can’t feel hurt by them anyway.
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SOURCESHEET
The Names We Call Each Other 
(Middle School)

Part One: A Talmudic Tale of Two Best Friends

Text #1: Babylonian Talmud Bava Metzia 84a. English translation [bold text] and commentary  
[plain text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

       

134 Bava metzia . perek VII . 84a . .׳ה  זפ דס ׳ד  

The Gemara relates: ne day, Rabbi YoĥananP was bathing in the 
Jordan River. Reish LakishP saw him and jumped into the Jordan, 
pursuing him. At that time, Reish Lakish was the leader of a band 
of marauders. Rabbi Yoĥanan said to Reish Lakish: Your strength 
is fit for Torah study. Reish Lakish said to him: Your beauty is fit 
for women. Rabbi Yoĥanan said to him: If you return to the pursuit 
of orah, I will give you my sister in marriage, who is more beauti-
ful than I am. Reish Lakish accepted upon himself to study orah. 
Subse uently, Reish Lakish wanted to jump back out of the river to 
bring back his clothes, but he was unable to return, as he had lost 
his physical strength as soon as he accepted the responsibility to 
study orah upon himself.

Rabbi Yoĥanan taught Reish Lakish Bible, and taught him Mishna, 
and turned him into a great man. Eventually, Reish Lakish became 
one of the outstanding orah scholars of his generation. One day 
the Sages of the study hall were engaging in a dispute concerning 
the following baraita: With regard to the sword, the knife, the dag-
ger [ ha i ],L the spear, a hand sickle, and a harvest sickle, 
from when are they susceptible to ritual impurity?H The baraita 
answers: It is from the time of the completion of their manufacture, 
which is the halakha with regard to metal vessels in general.

These Sages in uired: And when is the completion of their manu-
facture? Rabbi Yoĥanan says: It is from when one res these items 
in the furnace. Reish Lakish said: It is from when one scours them 
in water, after they have been fired in the furnace. Rabbi Yoĥanan 
said to Reish Lakish: A bandit knows about his banditry,N i.e., you 
are an e pert in weaponry because you were a bandit in your youth. 
Reish Lakish said to Rabbi Yoĥanan: hat bene t did you provide 
me by bringing me close to orah  There, among the bandits, they 
called me: Leader of the bandits, and here, too, they call me: 
Leader of the bandits. Rabbi Yoĥanan said to him: I provided ben-
e t to you, as I brought you close to God, under the wings of the 
Divine resence.

As a result of the uarrel, Rabbi Yoĥanan was o ended, which in 
turn a ected Reish Lakish, who fell ill. Rabbi Yoĥanans sister, who 
was Reish Lakishs wife, came crying to Rabbi Yoĥanan, begging  
that he pray for Reish Lakishs recovery. She said to him: Do this for 
the sake of my children, so that they should have a father. Rabbi 
Yoĥanan said to her the verse: Leave your fatherless children, I 
will rear them  eremiah : , i.e., I will take care of them. She 
said to him: Do so for the sake of my widowhood. He said to her 
the rest of the verse: nd let your widows trust in e.

ltimately, Rabbi Shimon ben Lakish, Reish Lakish, died. Rabbi 
Yoĥanan was sorely pained over losing him. The Rabbis said: ho 
will go to calm Rabbi Yoĥanans mind and comfort him over his  
loss  They said: Let Rabbi Elazar ben PedatP go, as his statements 
are sharp, i.e., he is clever and will be able to serve as a substitute  
for Reish Lakish.

יֹוָחָנן  י  ַהּבִ ָףֵחי  ָ א  ֲרָור  ַחד  יֹוָמא 

ַווה  ּוׁשְ ָלִ יׁש  ֵהיׁש  ַחְזֵייּר  ָנא.  ַיְהּדְ ּבְ

ֵחיָלְך  ֵליּרד  ֲאַמה  ְתֵהיּר.  ַאּבַ ָנא  ְלַיְהּדְ

י  ְלאֹוַהְייָתא ֲאַמה ֵליּרד ׁשּוְ׳ָהְך ְלָנׁשֵ

ְך – ָיֵריְבָנא ָלְך  ֲאַמה ֵליּרד ִאי ָרְדַהּתְ ּבָ

יל ֲעֵליּר.  אי. ַ ּבֵ יָהא ִמיּנָ ּ׳ִ ׁשַ ֲאחֹוִתי, ּדְ

ְוָלא   – ָמאֵניּר  ַלֲאתּוֵיי  ְלֶמירַדה  ֵעי  ּבָ

ָמֵצי ָרַדה.

א.  ְבָהא ַהּבָ ְוֵייּר ּגַ ַאְ ִהֵייּר ְוַאְתִנֵּייּר, ְוׁשַ

אד  ִמְדָהׁשָ י  ּבֵ ְלִגי  ִמּ׳ַ ָרוּו  ַחד  יֹוָמא 

ל  ְגיֹון ְוָרהֹוַמח ּוַמּגַ ין ְוַרּ׳ִ ּכִ ִייס ְוַרּףַ ַרּףַ

ִלין  ְמַ ּבְ ֵמֵאיָמַתי  ָ ִציה  ל  ּוַמּגַ ָיד 

ן. ַמה ְמַלאְכּתָ ַעת ּגְ ְ טּוְמָאר? ִמּשׁ

יֹוָחָנן  י  ַהּבִ ן?  ְמַלאְכּתָ ַמה  ּגְ ּוֵמֵאיָמַתי 

ן. ֵהיׁש ָלִ יׁש  ְבׁשָ ּכִ ְּיָצְהֵ׳ ּבַ ֶ אֹוֵמהד ִמּשׁ

ֵליּרד  ֲאַמה   . ִי ּמַ ּבַ ְּיַצְחְצֵחן  ֶ ִמּשׁ ָאַמהד 

ִלְףִטּיּוֵתיּר ָיַדע ֲאַמה ֵליּרד  ִלְףָטָאר ּבְ

ִלי,  ָ הּו  י  ַהּבִ ָרָת  ִלי?  ַאֲרַנּתְ  ּוַמאי 

ַאֲרַנאי  ֵליּרד  ֲאַמה  ִלי.  ָ הּו  י  ַהּבִ ָרָכא 

ִכיָנר. ְ ְנֵ׳י ַרּשׁ ַחת ּכַ ַאְ ְהִביָנְך ּתַ ָלְך ּדְ

ֵהיׁש  י יֹוָחָנן, ֲחַלׁש  ַהּבִ ּדְ יּר  ְעּתֵ ּדַ ֲחַלׁש 

ְכָיא,  ּבָ ָ א  יּר  ַאְחּתֵ ֲאַתאי  ָלִ יׁש. 

ַני ֲאַמה  ּבָ ִביל  ׁשְ ּבִ ר  ֵליּרד ֲעׂשֵ ֲאַמָהר 

 . ֲאַחֶּיר ֲאִני  ְיתֶמיָך  ָעְזָבר  ָלּרד 

ָלּרד  ֲאַמה  ַאְלְמנּוִתי  ִביל  ׁשְ ּבִ ר  ֲעׂשֵ

. ְבָטחּו ְוַאְלְמנֹוֶתיָך ָעַלי ּתִ

ָלִ יׁש,  ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּדְ יּר  ַנְ׳ׁשֵ ָנח 

ְתֵהיּר  ּבַ יֹוָחָנן  י  ַהּבִ ִמְצַטֵעה  ָ א  ַוֲרָור 

ַנןד ַמאן ֵליִזיל ִליְתֵביּר  טּוָבא. ֲאַמהּו ַהּבָ

ָדת,  ן ּ׳ְ י ֶאְלָעָזה ּבֶ יּר? ֵניִזיל ַהּבִ ְלַדְעּתֵ

ֵתיּר. ַמְעּתָ ִדין ׁשְ ְמַחּדְ ּדִ

Rabbi Yoĥanan – י יֹוָחָנן  Rabbi Yoĥanan bar Nappaĥa :ַהּבִ
was one of the greatest amora’im, whose statements are 
fundamental components of both the Babylonian Talmud 
and the Jerusalem Talmud. He resided in Tiberias and lived 
to an advanced age. Rabbi Yoĥanan was orphaned at a 
young age, and although his family apparently owned con-
siderable property, he spent virtually all of his resources in 
his devotion to the study of Torah, eventually becoming 
impoverished. In his youth he had the privilege of studying 
under Rabbi Yehuda HaNasi, the redactor of the Mishna, but 
most of his Torah study was accomplished under Rabbi 
Yehuda HaNasi’s students: Ĥizkiyya ben Ĥiyya, Rabbi Oshaya, 
Rabbi Ĥanina, and Rabbi Yannai, who lavished praise upon 
him. In time, he became the head of the yeshiva in Tiberias, 
at which point his fame and influence increased greatly. For 
a long time Rabbi Yoĥanan was the leading rabbinic scholar 
in the Jewish world, not only in Eretz Yisrael but in Babylonia 
as well, where he was respected by the Babylonian Sages. 
Many of them emigrated to Eretz Yisrael in order to become 
his students.

Reish Lakish – ֵהיׁש ָלִ יׁש: Rabbi Shimon ben Lakish, often 
referred to as Reish Lakish, was among the greatest 
amora’im in Eretz Yisrael. He was the friend and brother-
in-law of Rabbi Yoĥanan. Reish Lakish led an extraordinary 
life. He studied Torah at a young age, but subsequently sold 
himself to a Roman circus as a gladiator, perhaps due to 
dire financial straits. Many stories in the Talmud attest to his 
great strength. Some time later, in the wake of an encounter 
with Rabbi Yoĥanan, as described here, he resumed his 
Torah study, first as a student of Rabbi Yoĥanan, then as a 
colleague. He married Rabbi Yoĥanan’s sister.

Many halakhic disputes are recorded between Reish 
Lakish and Rabbi Yoĥanan concerning central issues in 
the Talmud. His objective was not to disagree with Rabbi 
Yoĥanan but rather to help him sharpen his opinion 
through debate. Rabbi Yoĥanan referred to Reish Lakish 
with great respect, often saying: My peer disagrees with me. 
Reish Lakish was well known for his strict piety, to the extent 
that anyone with whom he was seen conversing in public 
was said to be able to borrow money without guarantors, as 
Reish Lakish associated only with people beyond reproach. 
When he died he was survived by his wife and son, who 
was a child prodigy (see Ta’anit 9a).

Rabbi Elazar ben Pedat – ָדת ן ּ׳ְ י ֶאְלָעָזה ּבֶ  ,In the Gemara :ַהּבִ
citations of Rabbi Elazar without a patronymic refer to Rabbi 
Elazar ben Pedat, a second-generation amora from Eretz 
Yisrael. He was born in Babylonia, where he was a student 
of both Rav and Shmuel. In his youth he immigrated to 
Eretz Yisrael, where he married and became the primary 
student of Rabbi Yoĥanan. The connection between Rabbi 
Elazar and Rabbi Yoĥanan was so close that at times the 
Gemara raises a contradiction between the statement of 
one and the statement of the other, under the assumption 
that it was unlikely that they would hold different opinions 
in matters of halakha.

PERSONALITIES

Dagger [pigyon] – ְגיֹון  From the Latin pugio, or pugionis :ּ׳ִ
in the genitive, meaning dagger.

LANGUAGE

The sword…from when are they susceptible to ritual impu-
rity – ִלין טּוְמָאר ִייס…ֵמֵאיָמַתי ְמַ ּבְ  Metal vessels are susceptible :ַרּףַ
to ritual impurity only when their manufacture is completed. 
What is considered complete in this regard? A sword is suscep-

tible to ritual impurity only when it is scoured in water, and a 
knife once it is sharpened. This halakha is in accordance with 
the mishna in Kelim (14:4), and not the Gemara here (Rambam 
Sefer Tahara, Hilkhot Kelim 8:2).

HALAKHA

A bandit knows about his banditry – ִלְףִטּיּוֵתיּר ָיַדע  :ִלְףָטָאר ּבְ
Many commentaries ask how Rabbi Yoĥanan could say this to 
Reish Lakish, as the Torah explicitly prohibits verbal mistreat-
ment of others (see Leviticus 25:17). Some explain that a principal 
teacher is allowed to berate his pupil for a constructive purpose 
(Ein Yehosef; Maharshal). According to this interpretation, Reish 
Lakish replied that he had studied Torah prior to encountering 
Rabbi Yoĥanan. Consequently, Rabbi Yoĥanan could not be 

considered his principal teacher and therefore he had no right 
to berate him. Others suggest that Rabbi Yoĥanan spoke in a 
jocular fashion as a way of piquing the attention of the other 
Sages. He wanted them to listen to the opinion of Reish Lakish, 
who was an expert in the matter at hand. Reish Lakish mis-
construed Rabbi Yoĥanan’s intent and was upset by his remark 
(Ein Yehosef ).

NOTES

Text #2: Babylonian Talmud Bava Metzia 84a. English translation [bold text] and commentary  
[plain text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

       

134 Bava metzia . perek VII . 84a . .׳ה  זפ דס ׳ד  

The Gemara relates: ne day, Rabbi YoĥananP was bathing in the 
Jordan River. Reish LakishP saw him and jumped into the Jordan, 
pursuing him. At that time, Reish Lakish was the leader of a band 
of marauders. Rabbi Yoĥanan said to Reish Lakish: Your strength 
is fit for Torah study. Reish Lakish said to him: Your beauty is fit 
for women. Rabbi Yoĥanan said to him: If you return to the pursuit 
of orah, I will give you my sister in marriage, who is more beauti-
ful than I am. Reish Lakish accepted upon himself to study orah. 
Subse uently, Reish Lakish wanted to jump back out of the river to 
bring back his clothes, but he was unable to return, as he had lost 
his physical strength as soon as he accepted the responsibility to 
study orah upon himself.

Rabbi Yoĥanan taught Reish Lakish Bible, and taught him Mishna, 
and turned him into a great man. Eventually, Reish Lakish became 
one of the outstanding orah scholars of his generation. One day 
the Sages of the study hall were engaging in a dispute concerning 
the following baraita: With regard to the sword, the knife, the dag-
ger [ ha i ],L the spear, a hand sickle, and a harvest sickle, 
from when are they susceptible to ritual impurity?H The baraita 
answers: It is from the time of the completion of their manufacture, 
which is the halakha with regard to metal vessels in general.

These Sages in uired: And when is the completion of their manu-
facture? Rabbi Yoĥanan says: It is from when one res these items 
in the furnace. Reish Lakish said: It is from when one scours them 
in water, after they have been fired in the furnace. Rabbi Yoĥanan 
said to Reish Lakish: A bandit knows about his banditry,N i.e., you 
are an e pert in weaponry because you were a bandit in your youth. 
Reish Lakish said to Rabbi Yoĥanan: hat bene t did you provide 
me by bringing me close to orah  There, among the bandits, they 
called me: Leader of the bandits, and here, too, they call me: 
Leader of the bandits. Rabbi Yoĥanan said to him: I provided ben-
e t to you, as I brought you close to God, under the wings of the 
Divine resence.

As a result of the uarrel, Rabbi Yoĥanan was o ended, which in 
turn a ected Reish Lakish, who fell ill. Rabbi Yoĥanans sister, who 
was Reish Lakishs wife, came crying to Rabbi Yoĥanan, begging  
that he pray for Reish Lakishs recovery. She said to him: Do this for 
the sake of my children, so that they should have a father. Rabbi 
Yoĥanan said to her the verse: Leave your fatherless children, I 
will rear them  eremiah : , i.e., I will take care of them. She 
said to him: Do so for the sake of my widowhood. He said to her 
the rest of the verse: nd let your widows trust in e.

ltimately, Rabbi Shimon ben Lakish, Reish Lakish, died. Rabbi 
Yoĥanan was sorely pained over losing him. The Rabbis said: ho 
will go to calm Rabbi Yoĥanans mind and comfort him over his  
loss  They said: Let Rabbi Elazar ben PedatP go, as his statements 
are sharp, i.e., he is clever and will be able to serve as a substitute  
for Reish Lakish.

יֹוָחָנן  י  ַהּבִ ָףֵחי  ָ א  ֲרָור  ַחד  יֹוָמא 

ַווה  ּוׁשְ ָלִ יׁש  ֵהיׁש  ַחְזֵייּר  ָנא.  ַיְהּדְ ּבְ

ֵחיָלְך  ֵליּרד  ֲאַמה  ְתֵהיּר.  ַאּבַ ָנא  ְלַיְהּדְ

י  ְלאֹוַהְייָתא ֲאַמה ֵליּרד ׁשּוְ׳ָהְך ְלָנׁשֵ

ְך – ָיֵריְבָנא ָלְך  ֲאַמה ֵליּרד ִאי ָרְדַהּתְ ּבָ

יל ֲעֵליּר.  אי. ַ ּבֵ יָהא ִמיּנָ ּ׳ִ ׁשַ ֲאחֹוִתי, ּדְ

ְוָלא   – ָמאֵניּר  ַלֲאתּוֵיי  ְלֶמירַדה  ֵעי  ּבָ

ָמֵצי ָרַדה.

א.  ְבָהא ַהּבָ ְוֵייּר ּגַ ַאְ ִהֵייּר ְוַאְתִנֵּייּר, ְוׁשַ

אד  ִמְדָהׁשָ י  ּבֵ ְלִגי  ִמּ׳ַ ָרוּו  ַחד  יֹוָמא 

ל  ְגיֹון ְוָרהֹוַמח ּוַמּגַ ין ְוַרּ׳ִ ּכִ ִייס ְוַרּףַ ַרּףַ

ִלין  ְמַ ּבְ ֵמֵאיָמַתי  ָ ִציה  ל  ּוַמּגַ ָיד 

ן. ַמה ְמַלאְכּתָ ַעת ּגְ ְ טּוְמָאר? ִמּשׁ

יֹוָחָנן  י  ַהּבִ ן?  ְמַלאְכּתָ ַמה  ּגְ ּוֵמֵאיָמַתי 

ן. ֵהיׁש ָלִ יׁש  ְבׁשָ ּכִ ְּיָצְהֵ׳ ּבַ ֶ אֹוֵמהד ִמּשׁ

ֵליּרד  ֲאַמה   . ִי ּמַ ּבַ ְּיַצְחְצֵחן  ֶ ִמּשׁ ָאַמהד 

ִלְףִטּיּוֵתיּר ָיַדע ֲאַמה ֵליּרד  ִלְףָטָאר ּבְ

ִלי,  ָ הּו  י  ַהּבִ ָרָת  ִלי?  ַאֲרַנּתְ  ּוַמאי 

ַאֲרַנאי  ֵליּרד  ֲאַמה  ִלי.  ָ הּו  י  ַהּבִ ָרָכא 

ִכיָנר. ְ ְנֵ׳י ַרּשׁ ַחת ּכַ ַאְ ְהִביָנְך ּתַ ָלְך ּדְ

ֵהיׁש  י יֹוָחָנן, ֲחַלׁש  ַהּבִ ּדְ יּר  ְעּתֵ ּדַ ֲחַלׁש 

ְכָיא,  ּבָ ָ א  יּר  ַאְחּתֵ ֲאַתאי  ָלִ יׁש. 

ַני ֲאַמה  ּבָ ִביל  ׁשְ ּבִ ר  ֵליּרד ֲעׂשֵ ֲאַמָהר 

 . ֲאַחֶּיר ֲאִני  ְיתֶמיָך  ָעְזָבר  ָלּרד 

ָלּרד  ֲאַמה  ַאְלְמנּוִתי  ִביל  ׁשְ ּבִ ר  ֲעׂשֵ

. ְבָטחּו ְוַאְלְמנֹוֶתיָך ָעַלי ּתִ

ָלִ יׁש,  ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּדְ יּר  ַנְ׳ׁשֵ ָנח 

ְתֵהיּר  ּבַ יֹוָחָנן  י  ַהּבִ ִמְצַטֵעה  ָ א  ַוֲרָור 

ַנןד ַמאן ֵליִזיל ִליְתֵביּר  טּוָבא. ֲאַמהּו ַהּבָ

ָדת,  ן ּ׳ְ י ֶאְלָעָזה ּבֶ יּר? ֵניִזיל ַהּבִ ְלַדְעּתֵ

ֵתיּר. ַמְעּתָ ִדין ׁשְ ְמַחּדְ ּדִ

Rabbi Yoĥanan – י יֹוָחָנן  Rabbi Yoĥanan bar Nappaĥa :ַהּבִ
was one of the greatest amora’im, whose statements are 
fundamental components of both the Babylonian Talmud 
and the Jerusalem Talmud. He resided in Tiberias and lived 
to an advanced age. Rabbi Yoĥanan was orphaned at a 
young age, and although his family apparently owned con-
siderable property, he spent virtually all of his resources in 
his devotion to the study of Torah, eventually becoming 
impoverished. In his youth he had the privilege of studying 
under Rabbi Yehuda HaNasi, the redactor of the Mishna, but 
most of his Torah study was accomplished under Rabbi 
Yehuda HaNasi’s students: Ĥizkiyya ben Ĥiyya, Rabbi Oshaya, 
Rabbi Ĥanina, and Rabbi Yannai, who lavished praise upon 
him. In time, he became the head of the yeshiva in Tiberias, 
at which point his fame and influence increased greatly. For 
a long time Rabbi Yoĥanan was the leading rabbinic scholar 
in the Jewish world, not only in Eretz Yisrael but in Babylonia 
as well, where he was respected by the Babylonian Sages. 
Many of them emigrated to Eretz Yisrael in order to become 
his students.

Reish Lakish – ֵהיׁש ָלִ יׁש: Rabbi Shimon ben Lakish, often 
referred to as Reish Lakish, was among the greatest 
amora’im in Eretz Yisrael. He was the friend and brother-
in-law of Rabbi Yoĥanan. Reish Lakish led an extraordinary 
life. He studied Torah at a young age, but subsequently sold 
himself to a Roman circus as a gladiator, perhaps due to 
dire financial straits. Many stories in the Talmud attest to his 
great strength. Some time later, in the wake of an encounter 
with Rabbi Yoĥanan, as described here, he resumed his 
Torah study, first as a student of Rabbi Yoĥanan, then as a 
colleague. He married Rabbi Yoĥanan’s sister.

Many halakhic disputes are recorded between Reish 
Lakish and Rabbi Yoĥanan concerning central issues in 
the Talmud. His objective was not to disagree with Rabbi 
Yoĥanan but rather to help him sharpen his opinion 
through debate. Rabbi Yoĥanan referred to Reish Lakish 
with great respect, often saying: My peer disagrees with me. 
Reish Lakish was well known for his strict piety, to the extent 
that anyone with whom he was seen conversing in public 
was said to be able to borrow money without guarantors, as 
Reish Lakish associated only with people beyond reproach. 
When he died he was survived by his wife and son, who 
was a child prodigy (see Ta’anit 9a).

Rabbi Elazar ben Pedat – ָדת ן ּ׳ְ י ֶאְלָעָזה ּבֶ  ,In the Gemara :ַהּבִ
citations of Rabbi Elazar without a patronymic refer to Rabbi 
Elazar ben Pedat, a second-generation amora from Eretz 
Yisrael. He was born in Babylonia, where he was a student 
of both Rav and Shmuel. In his youth he immigrated to 
Eretz Yisrael, where he married and became the primary 
student of Rabbi Yoĥanan. The connection between Rabbi 
Elazar and Rabbi Yoĥanan was so close that at times the 
Gemara raises a contradiction between the statement of 
one and the statement of the other, under the assumption 
that it was unlikely that they would hold different opinions 
in matters of halakha.

PERSONALITIES

Dagger [pigyon] – ְגיֹון  From the Latin pugio, or pugionis :ּ׳ִ
in the genitive, meaning dagger.

LANGUAGE

The sword…from when are they susceptible to ritual impu-
rity – ִלין טּוְמָאר ִייס…ֵמֵאיָמַתי ְמַ ּבְ  Metal vessels are susceptible :ַרּףַ
to ritual impurity only when their manufacture is completed. 
What is considered complete in this regard? A sword is suscep-

tible to ritual impurity only when it is scoured in water, and a 
knife once it is sharpened. This halakha is in accordance with 
the mishna in Kelim (14:4), and not the Gemara here (Rambam 
Sefer Tahara, Hilkhot Kelim 8:2).

HALAKHA

A bandit knows about his banditry – ִלְףִטּיּוֵתיּר ָיַדע  :ִלְףָטָאר ּבְ
Many commentaries ask how Rabbi Yoĥanan could say this to 
Reish Lakish, as the Torah explicitly prohibits verbal mistreat-
ment of others (see Leviticus 25:17). Some explain that a principal 
teacher is allowed to berate his pupil for a constructive purpose 
(Ein Yehosef; Maharshal). According to this interpretation, Reish 
Lakish replied that he had studied Torah prior to encountering 
Rabbi Yoĥanan. Consequently, Rabbi Yoĥanan could not be 

considered his principal teacher and therefore he had no right 
to berate him. Others suggest that Rabbi Yoĥanan spoke in a 
jocular fashion as a way of piquing the attention of the other 
Sages. He wanted them to listen to the opinion of Reish Lakish, 
who was an expert in the matter at hand. Reish Lakish mis-
construed Rabbi Yoĥanan’s intent and was upset by his remark 
(Ein Yehosef ).

NOTES
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320 Bava metzia . perek IV . 58b . ׳ה  דפ דס נחד  

Likewise, if donkey drivers are asking to purchase grain from 
someone, and he has none, he may not say to them: Go to so-
and-so, as he sells grain, if he knows about him that he never 
sold grain at all. e thereby causes the donkey drivers and the 
would-be seller anguish. Rabbi Yehuda says: One may not even 
cast his eyes on the merchandise for sale, creating the impression 
that he is interested, at a time when he does not have money to 
purchase it. erbal mistreatment is not typically obvious, and it is 
di cult to ascertain the intent of the o ender, as the matter is 
given to the heart of each individual, as only he knows what his 
intention was when he spoke. nd with regard to any matter 
given to the heart, it is stated: “And you shall fear your God” 
Leviticus : , as God is privy to the intent of the heart.

Rabbi Yoĥanan says in the name of Rabbi Shimon ben Yoĥai: 
Greater is the transgression of verbal mistreatmentN than the 
transgression of monetary exploitation, as with regard to this, 
verbal mistreatment, it is stated: “And you shall fear your God.” 
But with regard to that, monetary e ploitation, it is not stated: 

“And you shall fear your God.” And Rabbi Elazar said this  
e planation: This, verbal mistreatment, a ects one’s body; but 
that, monetary e ploitation, a ects one’s money. Rabbi Shmuel 
bar aĥmani says: This, monetary e ploitation, is given to  
restitution; but that, verbal mistreatment, is not given to 
restitution.

The Gemara relates that the a a who recited i a t and 
barait t in the study hall taught a baraita before Rav aĥman  
bar Yitzĥak: nyone who humiliates another in public, it is as 
though he were spilling blood. Rav aĥman bar Yitzĥak said to 
him: You have spoken well, as we see that after the humiliated 
person blushes, the red leaves his face and pallor comes in its 
place, which is tantamount to spilling his blood. Abaye said to Rav 
Dimi: In the West, i.e., Eretz Yisrael, with regard to what mitzva 
are they particularly vigilant?N Rav Dimi said to him: They are 
vigilant in refraining from humiliating others, as Rabbi anina 
says: Everyone descends to Gehenna except for three.

he Gemara asks: Does it enter your mind that everyone 
descends to Gehenna  Rather, say: Anyone who descends to 
Gehenna ultimately ascends, except for three who descendN  
and do not ascend, and these are they: One who engages in 
intercourse with a married woman, as this transgression is a 
serious o ense against both God and a person; and one who 
humiliates another in public;H and one who calls another a 
derogatory name.H The Gemara asks with regard to one who  
calls another a derogatory name: That is identical to one who 
shames him; why are they listed separately  The Gemara answers: 
Although the victim grew accustomed to being called that name 
in place of his name, and he is no longer humiliated by being called 
that name, since the intent was to insult him, the perpetrator s 
punishment is severe.

Rabba bar bar ana says that Rabbi Yoĥanan says: 

ּנּו,  בּוָאר ִמּמֶ ין ּתְ ׁשִ ִהי ְמַבּ ְ ִא ָריּו ַחּמָ

רּוא  לֹוִני ׁשֶ לא יאַמה ָלֶר ְלכּו ֵאֶצל ּ׳ְ

ָמַכה  ּלא  ׁשֶ ּבֹו  ְויֹוֵדַע   – בּוָאר  ּתְ מֹוֵכה 

לא  ַאס  אֹוֵמהד  ְירּוָדר  י  ַהּבִ  . ֵמעֹוָל

ֵאין  ׁשֶ ָער  ׁשָ ּבְ ח  ָ ּ ַרּמִ ַעל  ֵעיָניו  ִיְתֶלר 

ב, ְוָכל  ָבה ָמףּוה ַלּלֵ ֲרֵהי ַרּדָ , ׁשֶ ִמי לֹו ּדָ

ְוָיֵהאָת  ּבֹו  ֶנאַמה  ב  ַלּלֵ ףּוה  ַרּמָ ָבה  ּדָ

ֵמאלֶריָך

ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּו  ִמּשׁ יֹוָחָנן  י  ַהּבִ ָאַמה 

ֵמאֹוָנַאת  ָבִהי  ּדְ אֹוָנַאת  דֹול  ּגָ יֹוַחאיד 

ְוָיֵהאָת ֵמאלֶריָך  ֶּזר ֶנאַמה ּבֹו  ָממֹון, ׁשֶ

 . ֵמאלֶריָך ְוָיֵהאָת  ּבֹו  ֶנאַמה  לא  ְוֶזר 

ְוֶזר  גּו׳ֹו  ּבְ ֶזר  אֹוֵמהד  ֶאְלָעָזה  י  ְוַהּבִ

ַנְחָמִני ָאַמהד  ה  ּבַ מּוֵאל  י ׁשְ ַהּבִ ָממֹונֹו.  ּבְ

ן  ִניּתָ לא   – ְוֶזר  בֹון,  ָ ְלִריּשׁ ן  ִניּתָ  – ֶזר 

בֹון. ָ ְלִריּשׁ

ִיְצָח ד  ה  ּבַ ַנְחָמן  ַהב  ּדְ יּר  ַ ּמֵ א  ּנָ ּתַ ֵני  ּתָ

ִאיּלּו  ּכְ י  ַהּבִ ּבָ ֲחֵביהֹו  ֵני  ּ׳ְ ין  ְלּבִ ַרּמַ ל  ּכָ

ָ א  יה  ּ׳ִ ׁשַ ֵליּרד  ֲאַמה   . ִמי ּדָ ׁשֹוֵ׳ְך 

ָ א  ףּוּמָ ָאֵזיל  ּדְ ֵליּר  ָחֵזיָנא  ּדְ  , ָאְמַהּתְ

ְלַהב  ֵיי  ַאּבַ ֵליּר  ֲאַמה  וָהא.  ִחּוָ ְוָאֵתי 

ֲאַמה  ְזִריֵהי?  ַמאי  ּבְ ַמַעְהָבא  ּבְ יִמיד  ּדִ

י ֲחִניָנאד  ָאַמה ַהּבִ י. ּדְ ַאְחוּוֵהי ַאּ׳ֵ ֵליּרד ּבְ

ר. לׁשָ ְ , חּו ִמּשׁ יִרָנ ַרּכל יֹוְהִדין ַלּגֵ

ל  ּכָ ֵאיָמאד  א  ֶאּלָ ֲעָתְך?  ּדַ ָףְלָ א  ַרּכל 

ר  לׁשָ ְ , חּו ִמּשׁ יִרָנ עֹוִלי ַרּיֹוְהִדין ַלּגֵ

א ַעל  ּיֹוְהִדין ְוֵאין עֹוִלין. ְוֵאּלּו ֵרןד ַרּבָ ׁשֶ

 , י ַהּבִ ֵני ֲחֵביהֹו ּבָ ין ּ׳ְ ְלּבִ ת ִאיׁש, ְוַרּמַ ֵאׁשֶ

ר ַרְיינּו  ר ׁשֵ ַהע ַלֲחֵביהֹו. ְמַכּנֶ ְוַרְמַכּנֶ

ֵמיּר. ׁשְ יּר ּבִ ָדׁש ּבֵ ב ּדְ ין ַאס ַעל ּגַ ַמְלּבִ

י יֹוָחָנןד ה ָחָנר ָאַמה ַהּבִ ה ּבַ ר ּבַ ָאַמה ַהּבָ

NOTES
Up to double their value – ֵמיֶר ֵדי ּדְ :ַעד ּכְ This is the halakha only in 
cases of animals and precious stones. According to this opinion, a
Torah scroll is not subject to the halakhot of exploitation at all (Torat 
Ĥayyim).

Because they have the capacity to preserve life – ֶנֶ׳ׁש ַחֵּיי ֶרן ּבָ ֵּיׁש :ׁשֶ
Some commentaries say the contrary: If one commits to pay an exor-
bitant sum for an item that has life-saving capacity, it is similar to a
transaction with inconclusive consent [asmakhta  (see 48b): He never 
intended to fulfill the commitment and made it only due to the exigent 
circumstances. Therefore, he can retract from the transaction entirely, 
and can certainly claim exploitation (Rabbi Moshe ordevero).

Just as there is exploitation in buying and selling – אֹוָנָאר ׁשֶ ׁשֵ ּכְ
ח ָּ ִמ :ּבְ The prohibition against exploitation in monetary matters is
stated explicitly in the Torah, whereas the prohibition against ver-
bal mistreatment is derived by inference from the verses. The tanna
therefore states that verbal mistreatment is also prohibited by Torah 
law ( a ).

One may not say: For how much are you selling this item – לא יאַמה
ֵחֶ׳ ר ַכּמָ  Beyond the anguish caused to the seller, this can result in :ּבְ

actual loss as well. A potential buyer observing this exchange might 
lose interest because he does not want to purchase an item coveted 
by another, and the seller will lose a customer (Rashi on Pesa im).

If he was a convert – ה ָרָיר ּגֵ  The tanna did not cite the example of :ִא
one reminding a convert of his actions as a gentile because they are no 
longer attributed to him after conversion (Maharsha). In that sense, it 
is as if a convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting foods and 
claim that it is inappropriate for him to engage in the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ The primary :אֹוָנַאת
element of verbal mistreatment is the anguish [ona’a] and pain that 
one causes another. The tanna first cites a case where the verbal mis-
treatment could involve monetary loss: One asks the seller: How much 
is this item, when he does not wish to purchase it. The tanna then lists 
cases where there is only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך ּכִ ִיְהָאְתָך :ֲרלא Job’s 
friends implied that he worshipped God only as long as it pleased

him and contributed to his success but was never a full-fledged God-
fearing individual.

Greater is the transgression of verbal mistreatment – אֹוָנַאת דֹול ּגָ
ָבִהי :ּדְ The Maharsha adds that one who verbally mistreats another

seeks to create the impression that he does not intend to cause the 
other pain. He fears the opprobrium of people more than that of God, 
and the Sages stated: Anyone who conducts himself in that manner 
receives a more severe punishment.

In the West with regard to what mitzva are they particularly vigi-
lant – ְזִריֵהי ַמאי ּבְ ַמַעְהָבא :ּבְ They were particularly vigilant about this 
matter in Eretz Yisrael because of the parallel drawn between one
who humiliates another in public and one who sheds blood. The Torah 
harshly condemned bloodshed in Eretz Yisrael, as it renders the Holy 
Land impure and brings calamity to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ :חּו ִמּשׁ The Meiri states 
that people tend to be less than diligent in repenting transgressions 
violated without awareness of the gravity of the transgression. Since 
one who humiliates another believes that he did not commit a seri-
ous transgression, he will not repent (see Rambam efer Ha adda,
Hilkhot Tesh va).

HALAKHA
Verbal mistreatment – ָבִהי ּדְ :אֹוָנַאת erbal mistreatment is especially 
severe, as it affects the person himself, not his belongings, and pay-
ment of restitution is impossible. Consequently, the prayers of one
who cries out to Heaven after being verbally mistreated are answered 
immediately. The Rema rules that the prohibition against verbal mis-
treatment of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases given: 
One who inquires about the price of an item although he has no intent 
to purchase it; one who sends donkey drivers to another who has no 
goods to sell them; one who reminds a penitent of his previous indis-
cretions; one who reminds a convert of his ancestors’behavior; and one 
who says to another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

One who humiliates another in public – י ַהּבִ ּבָ ֲחֵביהֹו ֵני ּ׳ְ ין ְלּבִ :ַרּמַ One 
who coins a derogatory name for another or uses a pre-existing derog-
atory name receives a place in the orld-to-Come only if he repents 
fully (Rambam efer Ha adda, Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ַהע ַלֲחֵביהֹו ר ׁשֵ :ַרְמַכּנֶ
It is even prohibited to call another by a derogatory name that he is 
accustomed to, if the intent is to humiliate him ( h l an r kh, Ĥoshen 

ish at 228:5).

BACKGROUND
Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses fall within 
this halakhic category. Specifically, it includes the carcasses of large
mammals, both kosher and non-kosher. Among kosher animals this 
includes an animal that died of natural causes or died as a result of an 
improperly performed act of ritual slaughter. It is prohibited to eat an 
unslaughtered animal carcass, and that carcass is a primary source of 
ritual impurity. Although it is prohibited to eat an unslaughtered kosher 
animal carcass, benefit from it is permitted. The legal status of animals 
with certain severe anatomical defects, e.g., a completely broken neck, 
is that of an unslaughtered animal carcass even while the animal with 
the defect is still alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that is suf-
fering from a condition that will cause it to die within twelve months. 
It is prohibited by Torah law to eat an animal with an injury or a disease 
of that nature, although the source for this prohibition is a matter of 
dispute. Some authorities cite the verse: You shall not eat any flesh 
that is torn of beasts in the field  (Exodus 22:30), while others cite the 
verse: You shall not eat of anything that dies of itself  ( euteronomy 
14:21). Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals [remasim] – 
י ּוְהָמׂשִ ִצי ָ :ׁשְ This phrase includes all non-kosher animals. Tosefot Yom 

Tov distinguishes between the two terms: hekat im refers to small sea 
and land creatures, as well as birds and insects categorized as shekat im
in the Torah. Remasim refers to worms and other creatures that infest 
produce and were believed to spontaneously generate.

LANGUAGE
Helmet [ i o :ַחִטיטֹו – [ From the Greek α α υ , katait , mean-
ing protective headgear or leather helmet.

Greater is the transgression of verbal mistreatment – דֹול  ּגָ
ָבִהי ּדְ -The Maharsha adds that one who verbally mis :אֹוָנַאת 

treats another seeks to create the impression that he does not 
intend to cause the other pain. He fears the opprobrium of 
people more than that of God, and the Sages stated: Anyone 
who conducts himself in that manner receives a more severe 
punishment.

In the West with regard to what mitzva are they particularly 
vigilant – ְזִריֵהי ַמאי  ַמַעְהָבא ּבְ  They were particularly vigilant :ּבְ
about this matter in Eretz Yisrael because of the parallel drawn 

between one who humiliates another in public and one who 
sheds blood. The Torah harshly condemned bloodshed in Eretz 
Yisrael, as it renders the Holy Land impure and brings calamity 
to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ  The Meiri :חּו ִמּשׁ
states that people tend to be less than diligent in repenting 
transgressions violated without awareness of the gravity of the 
transgression. Since one who humiliates another believes that 
he did not commit a serious transgression, he will not repent 
(see Rambam efer Ha adda, Hilkhot Tesh va).

NOTES

One who humiliates another in public – ֵני ֲחֵביהֹו ין ּ׳ְ ְלּבִ  ַרּמַ
י ַהּבִ  One who coins a derogatory name for another or uses :ּבָ

a preexisting derogatory name receives a place in the orld-
to-Come only if he repents fully (Rambam efer Ha adda, 
Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ר ׁשֵ ַהע  ַרְמַכּנֶ
 It is even prohibited to call another by a derogatory :ַלֲחֵביהֹו
name that he is accustomed to, if the intent is to humiliate 
him ( h l an r kh, Ĥoshen ish at 228:5).

HALAKHA

ֶק

ֶק
ֶק

Text #4: Babylonian Talmud Bava Metzia 58b. English translation [bold text] and commentary [plain 
text] by Rabbi Adin Even-Israel Steinsaltz in the Koren Talmud Bavli.

       

Bava metzia . Perek IV . 58b 319 . ׳ה  דפ דס נחד   

It is taught in a baraita that Rabbi Yehuda ben Beteira says: 
Even in the case one who sells a horse, or a sword, or a helmet 

a i ]L during wartime, these items are not sub ect to the 
a a t of exploitation, because they then have the capacity 

to preserve life,N and a person is willing to pay any price for them.

mishna Just as there is a prohibition against 
exploitation a a] in buying and 

selling,N so is there aa in statements, i.e., verbal mistreatment. 
The mishna proceeds to cite e amples of verbal mistreatment. 
One may not say to a seller: For how much are you selling  
this item,N if he does not wish to purchase it. e thereby  
upsets the seller when the deal fails to materialize. The mishna 
lists other e amples: If one is a penitent, another may not say 
to him: Remember your earlier deeds. If one is the child of 
converts,N another may not say to him: Remember the deeds 
of your ancestors, as it is stated: “And a convert shall you 
neither mistreat, nor shall you oppress him” E odus : .

gemara The Sages taught: It is written: “And you 
shall not mistreat ] one man his 

colleague; and you shall fear your God, for I am the Lord your 
God  Leviticus : . The ta a e plains: The verse is speak-
ing with regard to verbal mistreatment. The baraita proceeds: 
Do you say that it is speaking of verbal mistreatment aa  
d a i ],N or perhaps it is speaking only with regard to mon-
etary exploitation aa  a ]? When it says in a 
previous verse: “And if you sell to your colleague an item that 
is sold, or acquire from your colleague’s hand, you shall not 
e ploit t  his brother  Leviticus : , monetary exploita-
tion is e plicitly stated. How then do I realize the meaning of 
the verse: “And you shall not mistreat one man his colleague”? 
It is with regard to verbal mistreatment.H

How so? If one is a penitent, another may not say to him: 
Remember your earlier deeds. If one is the child of converts, 
another may not say to him: Remember the deed of your 
ancestors. If one is a convert and he came to study Torah, one 
may not say to him: Does the mouth that ate unslaughtered 
carcassesB and animals that had wounds that would have 
caused them to die within twelve months if ],B and 
repugnant creatures, and creeping animals,B comes to study 
Torah that was stated from the mouth of the Almighty?

If torments are afflicting a person, if illnesses are afflicting  
him, or if he is burying his children, one may not speak to  
him in the manner that the friends of Job spoke to him: “Is  
not your fear of od your con dence,N and your hope the 
integrity of your ways? Remember, I beseech you, whoever 
perished, being innocent?” ob : . ertainly you sinned, 
as otherwise you would not have su ered misfortune.

ֵתיָהא אֹוֵמהד ַאס  ן ּבְ י ְירּוָדר ּבֶ ְנָיא, ַהּבִ ּתַ

ְלָחָמר  ּמִ ּבַ ְוַחִטיטֹו  ְוַףִייס  ַרּמֹוֵכה ףּוף 

ַחֵּיי  ֶרן  ּבָ ֵּיׁש  ׁשֶ ֵני  ִמּ׳ְ אֹוָנָאר,  ָלֶר  ֵאין 

ֶנֶ׳ׁש.

ה  ח ּוִמְמּכָ ִמּ ָ אֹוָנָאר ּבְ ׁשֵ ׁשֶ מתניפ ּכְ
ר  ַכּמָ . לא יאַמה לֹו ּבְ ְדָבִהי ְך אֹוָנָאר ּבִ ּכָ

ֵחֶ׳ ֶזר ְורּוא ֵאינֹו הֹוֶצר ִליַ ח. ִא ָרָיר 

יָך  ׁשּוָבר לא יאַמה לֹו ְזכֹוה ַמֲעׁשֶ ַעל ּתְ ּבַ

ִהי לא יאַמה  ן ּגֵ , ִא רּוא ּבֶ ָרִהאׁשֹוִני

ְוֵגה  אַמהד  ּנֶ ר ֲאבֹוֶתיָך, ׁשֶ לֹו ְזכֹוה ַמֲעׂשֵ

. לא תֹוֶנר ְולא ִתְלָחֶצּנּו

ֶאת  ִאיׁש  תֹונּו  לא  ַנןד  ַהּבָ נּו  ּתָ גמפ 
תּוב  ַרּכָ ָבִהי  ּדְ אֹוָנַאת  ּבְ  – ֲעִמיתֹו 

 , ָבִהי ּדְ אֹוָנַאת  ּבְ אֹוֵמה  ר  ַאּתָ ה.  ְמַדּבֵ

רּוא  ׁשֶ אֹוָנַאת ָממֹון? ּכְ א ּבְ אֹו ֵאינֹו ֶאּלָ

ה ַלֲעִמיֶתָך אֹו  הּו ִמְמּכָ ְמּכְ ְוִכי ּתִ אֹוֵמהד 

ֲרֵהי אֹוָנַאת ָממֹון  ֲעִמיֶתָך –  ִמַּיד  ָ נר 

תֹונּו  לא  ד  ְמַ ֵּיי ֲאִני  ָמר  ָרא  ָאמּוה. 

. ָבִהי אֹוָנַאת ּדְ ִאיׁש ֶאת ֲעִמיתֹו – ּבְ

ַאל  ׁשּוָבר  ּתְ ַעל  ּבַ ָרָיר  ִא  יַצד?  ּכֵ ָרא 

יָך ָרִהאׁשֹוִני ִא  יאַמה לֹו ְזכֹוה ַמֲעׂשֶ

ר  ִהי ַאל יאַמה לֹו ְזכֹוה ַמֲעׂשֵ ן ּגֵ ָרָיר ּבֶ

ִלְלמֹוד  ּוָבא  ה  ּגֵ ָרָיר  ִא  ֲאבֹוֶתיָך 

ָאַכל ְנֵבילֹות  ר ׁשֶ ּ׳ֶ ּתֹוָהר ַאל יאַמה לֹו 

ִלְלמֹוד  א  ּבָ י  ּוְהָמׂשִ ָ ִצי  ׁשְ ּוְטֵהי׳ֹות, 

בּוָהר י ַרּגְ ֶאְמָהר ִמּ׳ִ ּנֶ ּתֹוָהר ׁשֶ

ָריּו  ִא  ָעָליו,  ִאין  ּבָ ִיּףּוִהין  ָריּו  ִא 

ה  ְמַ ּבֵ ָרָיר  ׁשֶ אֹו  ָעָליו,  ִאין  ּבָ חָלִאי 

ָאְמהּו  ׁשֶ ֶדֶהְך  ּכְ לֹו  יאַמה  ַאל  ָניו,  ּבָ ֶאת 

ְףָלֶתָך  ֲרלא ִיְהָאְתָך ּכִ לֹו ֲחֵביָהיו ְלִאּיֹובד 

ָהֶכיָך ְזָכה ָנא ִמי רּוא ָנִ י  ְ ָוְתָך ְות ּדְ ּתִ

. ָאָבד

Helmet [ i o From the Greek α :ַחִטיטֹו – [ α υ , kata-
it , meaning protective headgear or leather helmet.

LANGUAGE

Because they have the capacity to preserve life – ֵּיׁש ֵני ׁשֶ  ִמּ׳ְ
ֶנֶ׳ׁש ַחֵּיי  ֶרן   Some commentaries say the contrary: If one :ּבָ
commits to pay an exorbitant sum for an item that has life-
saving capacity, it is similar to a transaction with inconclusive 
consent [asmakhta  (see 48b): He never intended to fulfill 
the commitment and made it only due to the exigent cir-
cumstances. Therefore, he can retract from the transaction 
entirely, and can certainly claim exploitation (Rabbi Moshe 

ordevero).

Just as there is exploitation in buying and selling – ֵׁש  ּכְ
ה ח ּוִמְמּכָ ִמּ ָ אֹוָנָאר ּבְ  The prohibition against exploitation in :ׁשֶ
monetary matters is stated explicitly in the Torah, whereas 
the prohibition against verbal mistreatment is derived by 
inference from the verses. The tanna therefore states that 
verbal mistreatment is also prohibited by Torah law ( a ).

One may not say, For how much are you selling this item – 
ר ֵחֶ׳ ַכּמָ  ,Beyond the anguish caused to the seller :לא יאַמה ּבְ

this can result in actual loss as well. A potential buyer observ-
ing this exchange might lose interest because he does not 
want to purchase an item coveted by another, and the seller 
will lose a customer (Rashi on Pesa im).

If one is the child of a convert – ִהי ן ּגֵ  The tanna :ִא רּוא ּבֶ
did not cite the example of one reminding a convert of his 
actions as a gentile because they are no longer attributed 
to him after conversion (Maharsha). In that sense, it is as if a 
convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting 
foods and claim that it is inappropriate for him to engage in 
the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ  The :אֹוָנַאת 
primary element of verbal mistreatment is the anguish [ona’a] 
and pain that one causes another. The tanna first cites a case 
where the verbal mistreatment could involve monetary loss: 
One asks the seller: How much is this item, when he does not 
wish to purchase it. The tanna then lists cases where there is 
only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך  :ֲרלא ִיְהָאְתָך ּכִ
Job’s friends implied that he worshipped God only as long as 
it pleased him and contributed to his success but was never 
a full-fledged God-fearing individual.

NOTES

Verbal mistreatment – ָבִהי ּדְ  erbal mistreatment :אֹוָנַאת 
is especially severe, as it affects the person himself, not his 
belongings, and payment of restitution is impossible. Con-
sequently, the prayers of one who cries out to Heaven after 
being verbally mistreated are answered immediately. The 
Rema rules that the prohibition against verbal mistreatment 
of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases 
given: One who inquires about the price of an item although 
he has no intent to purchase it; one who sends donkey drivers 
to another who has no goods to sell them; one who reminds 
a penitent of his previous indiscretions; one who reminds 
a convert of his ancestors’ behavior; and one who says to 
another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

HALAKHA

Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses 
fall within this halakhic category. Specifically, it includes the 
carcasses of large mammals, both kosher and non-kosher. 
Among kosher animals this includes an animal that died of 
natural causes or died as a result of an improperly performed 
act of ritual slaughter. It is prohibited to eat an unslaughtered 
animal carcass, and that carcass is a primary source of ritual 
impurity. Although it is prohibited to eat an unslaughtered 
kosher animal carcass, benefit from it is permitted. The legal 
status of animals with certain severe anatomical defects,  
e.g., a completely broken neck, is that of an unslaughtered  
animal carcass even while the animal with the defect is still 
alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that 
is suffering from a condition that will cause it to die within 

twelve months. It is prohibited by Torah law to eat an animal 
with an injury or a disease of that nature, although the source 
for this prohibition is a matter of dispute. Some authorities cite 
the verse: You shall not eat any flesh that is torn of beasts in 
the field  (Exodus 22:30), while others cite the verse: You shall 
not eat of anything that dies of itself  ( euteronomy 14:21). 
Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals 
[remasim] – י ָ ִצי ּוְהָמׂשִ  This phrase includes all non-kosher :ׁשְ
animals. Tosefot Yom Tov distinguishes between the two terms: 

hekat im refers to small sea and land creatures, as well as birds 
and insects categorized as shekat im in the Torah. Remasim 
refers to worms and other creatures that infest produce and 
were believed to spontaneously generate.

BACKGROUND
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Likewise, if donkey drivers are asking to purchase grain from 
someone, and he has none, he may not say to them: Go to so-
and-so, as he sells grain, if he knows about him that he never 
sold grain at all. e thereby causes the donkey drivers and the 
would-be seller anguish. Rabbi Yehuda says: One may not even 
cast his eyes on the merchandise for sale, creating the impression 
that he is interested, at a time when he does not have money to 
purchase it. erbal mistreatment is not typically obvious, and it is 
di cult to ascertain the intent of the o ender, as the matter is 
given to the heart of each individual, as only he knows what his 
intention was when he spoke. nd with regard to any matter 
given to the heart, it is stated: “And you shall fear your God” 
Leviticus : , as God is privy to the intent of the heart.

Rabbi Yoĥanan says in the name of Rabbi Shimon ben Yoĥai: 
Greater is the transgression of verbal mistreatmentN than the 
transgression of monetary exploitation, as with regard to this, 
verbal mistreatment, it is stated: “And you shall fear your God.” 
But with regard to that, monetary e ploitation, it is not stated: 

“And you shall fear your God.” And Rabbi Elazar said this  
e planation: This, verbal mistreatment, a ects one’s body; but 
that, monetary e ploitation, a ects one’s money. Rabbi Shmuel 
bar aĥmani says: This, monetary e ploitation, is given to  
restitution; but that, verbal mistreatment, is not given to 
restitution.

The Gemara relates that the a a who recited i a t and 
barait t in the study hall taught a baraita before Rav aĥman  
bar Yitzĥak: nyone who humiliates another in public, it is as 
though he were spilling blood. Rav aĥman bar Yitzĥak said to 
him: You have spoken well, as we see that after the humiliated 
person blushes, the red leaves his face and pallor comes in its 
place, which is tantamount to spilling his blood. Abaye said to Rav 
Dimi: In the West, i.e., Eretz Yisrael, with regard to what mitzva 
are they particularly vigilant?N Rav Dimi said to him: They are 
vigilant in refraining from humiliating others, as Rabbi anina 
says: Everyone descends to Gehenna except for three.

he Gemara asks: Does it enter your mind that everyone 
descends to Gehenna  Rather, say: Anyone who descends to 
Gehenna ultimately ascends, except for three who descendN  
and do not ascend, and these are they: One who engages in 
intercourse with a married woman, as this transgression is a 
serious o ense against both God and a person; and one who 
humiliates another in public;H and one who calls another a 
derogatory name.H The Gemara asks with regard to one who  
calls another a derogatory name: That is identical to one who 
shames him; why are they listed separately  The Gemara answers: 
Although the victim grew accustomed to being called that name 
in place of his name, and he is no longer humiliated by being called 
that name, since the intent was to insult him, the perpetrator s 
punishment is severe.

Rabba bar bar ana says that Rabbi Yoĥanan says: 

ּנּו,  בּוָאר ִמּמֶ ין ּתְ ׁשִ ִהי ְמַבּ ְ ִא ָריּו ַחּמָ

רּוא  לֹוִני ׁשֶ לא יאַמה ָלֶר ְלכּו ֵאֶצל ּ׳ְ

ָמַכה  ּלא  ׁשֶ ּבֹו  ְויֹוֵדַע   – בּוָאר  ּתְ מֹוֵכה 

לא  ַאס  אֹוֵמהד  ְירּוָדר  י  ַהּבִ  . ֵמעֹוָל

ֵאין  ׁשֶ ָער  ׁשָ ּבְ ח  ָ ּ ַרּמִ ַעל  ֵעיָניו  ִיְתֶלר 

ב, ְוָכל  ָבה ָמףּוה ַלּלֵ ֲרֵהי ַרּדָ , ׁשֶ ִמי לֹו ּדָ

ְוָיֵהאָת  ּבֹו  ֶנאַמה  ב  ַלּלֵ ףּוה  ַרּמָ ָבה  ּדָ

ֵמאלֶריָך

ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּו  ִמּשׁ יֹוָחָנן  י  ַהּבִ ָאַמה 

ֵמאֹוָנַאת  ָבִהי  ּדְ אֹוָנַאת  דֹול  ּגָ יֹוַחאיד 

ְוָיֵהאָת ֵמאלֶריָך  ֶּזר ֶנאַמה ּבֹו  ָממֹון, ׁשֶ

 . ֵמאלֶריָך ְוָיֵהאָת  ּבֹו  ֶנאַמה  לא  ְוֶזר 

ְוֶזר  גּו׳ֹו  ּבְ ֶזר  אֹוֵמהד  ֶאְלָעָזה  י  ְוַהּבִ

ַנְחָמִני ָאַמהד  ה  ּבַ מּוֵאל  י ׁשְ ַהּבִ ָממֹונֹו.  ּבְ

ן  ִניּתָ לא   – ְוֶזר  בֹון,  ָ ְלִריּשׁ ן  ִניּתָ  – ֶזר 

בֹון. ָ ְלִריּשׁ

ִיְצָח ד  ה  ּבַ ַנְחָמן  ַהב  ּדְ יּר  ַ ּמֵ א  ּנָ ּתַ ֵני  ּתָ

ִאיּלּו  ּכְ י  ַהּבִ ּבָ ֲחֵביהֹו  ֵני  ּ׳ְ ין  ְלּבִ ַרּמַ ל  ּכָ

ָ א  יה  ּ׳ִ ׁשַ ֵליּרד  ֲאַמה   . ִמי ּדָ ׁשֹוֵ׳ְך 

ָ א  ףּוּמָ ָאֵזיל  ּדְ ֵליּר  ָחֵזיָנא  ּדְ  , ָאְמַהּתְ

ְלַהב  ֵיי  ַאּבַ ֵליּר  ֲאַמה  וָהא.  ִחּוָ ְוָאֵתי 

ֲאַמה  ְזִריֵהי?  ַמאי  ּבְ ַמַעְהָבא  ּבְ יִמיד  ּדִ

י ֲחִניָנאד  ָאַמה ַהּבִ י. ּדְ ַאְחוּוֵהי ַאּ׳ֵ ֵליּרד ּבְ

ר. לׁשָ ְ , חּו ִמּשׁ יִרָנ ַרּכל יֹוְהִדין ַלּגֵ

ל  ּכָ ֵאיָמאד  א  ֶאּלָ ֲעָתְך?  ּדַ ָףְלָ א  ַרּכל 

ר  לׁשָ ְ , חּו ִמּשׁ יִרָנ עֹוִלי ַרּיֹוְהִדין ַלּגֵ

א ַעל  ּיֹוְהִדין ְוֵאין עֹוִלין. ְוֵאּלּו ֵרןד ַרּבָ ׁשֶ

 , י ַהּבִ ֵני ֲחֵביהֹו ּבָ ין ּ׳ְ ְלּבִ ת ִאיׁש, ְוַרּמַ ֵאׁשֶ

ר ַרְיינּו  ר ׁשֵ ַהע ַלֲחֵביהֹו. ְמַכּנֶ ְוַרְמַכּנֶ

ֵמיּר. ׁשְ יּר ּבִ ָדׁש ּבֵ ב ּדְ ין ַאס ַעל ּגַ ַמְלּבִ

י יֹוָחָנןד ה ָחָנר ָאַמה ַהּבִ ה ּבַ ר ּבַ ָאַמה ַהּבָ

NOTES
Up to double their value – ֵמיֶר ֵדי ּדְ :ַעד ּכְ This is the halakha only in 
cases of animals and precious stones. According to this opinion, a
Torah scroll is not subject to the halakhot of exploitation at all (Torat 
Ĥayyim).

Because they have the capacity to preserve life – ֶנֶ׳ׁש ַחֵּיי ֶרן ּבָ ֵּיׁש :ׁשֶ
Some commentaries say the contrary: If one commits to pay an exor-
bitant sum for an item that has life-saving capacity, it is similar to a
transaction with inconclusive consent [asmakhta  (see 48b): He never 
intended to fulfill the commitment and made it only due to the exigent 
circumstances. Therefore, he can retract from the transaction entirely, 
and can certainly claim exploitation (Rabbi Moshe ordevero).

Just as there is exploitation in buying and selling – אֹוָנָאר ׁשֶ ׁשֵ ּכְ
ח ָּ ִמ :ּבְ The prohibition against exploitation in monetary matters is
stated explicitly in the Torah, whereas the prohibition against ver-
bal mistreatment is derived by inference from the verses. The tanna
therefore states that verbal mistreatment is also prohibited by Torah 
law ( a ).

One may not say: For how much are you selling this item – לא יאַמה
ֵחֶ׳ ר ַכּמָ  Beyond the anguish caused to the seller, this can result in :ּבְ

actual loss as well. A potential buyer observing this exchange might 
lose interest because he does not want to purchase an item coveted 
by another, and the seller will lose a customer (Rashi on Pesa im).

If he was a convert – ה ָרָיר ּגֵ  The tanna did not cite the example of :ִא
one reminding a convert of his actions as a gentile because they are no 
longer attributed to him after conversion (Maharsha). In that sense, it 
is as if a convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting foods and 
claim that it is inappropriate for him to engage in the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ The primary :אֹוָנַאת
element of verbal mistreatment is the anguish [ona’a] and pain that 
one causes another. The tanna first cites a case where the verbal mis-
treatment could involve monetary loss: One asks the seller: How much 
is this item, when he does not wish to purchase it. The tanna then lists 
cases where there is only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך ּכִ ִיְהָאְתָך :ֲרלא Job’s 
friends implied that he worshipped God only as long as it pleased

him and contributed to his success but was never a full-fledged God-
fearing individual.

Greater is the transgression of verbal mistreatment – אֹוָנַאת דֹול ּגָ
ָבִהי :ּדְ The Maharsha adds that one who verbally mistreats another

seeks to create the impression that he does not intend to cause the 
other pain. He fears the opprobrium of people more than that of God, 
and the Sages stated: Anyone who conducts himself in that manner 
receives a more severe punishment.

In the West with regard to what mitzva are they particularly vigi-
lant – ְזִריֵהי ַמאי ּבְ ַמַעְהָבא :ּבְ They were particularly vigilant about this 
matter in Eretz Yisrael because of the parallel drawn between one
who humiliates another in public and one who sheds blood. The Torah 
harshly condemned bloodshed in Eretz Yisrael, as it renders the Holy 
Land impure and brings calamity to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ :חּו ִמּשׁ The Meiri states 
that people tend to be less than diligent in repenting transgressions 
violated without awareness of the gravity of the transgression. Since 
one who humiliates another believes that he did not commit a seri-
ous transgression, he will not repent (see Rambam efer Ha adda,
Hilkhot Tesh va).

HALAKHA
Verbal mistreatment – ָבִהי ּדְ :אֹוָנַאת erbal mistreatment is especially 
severe, as it affects the person himself, not his belongings, and pay-
ment of restitution is impossible. Consequently, the prayers of one
who cries out to Heaven after being verbally mistreated are answered 
immediately. The Rema rules that the prohibition against verbal mis-
treatment of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases given: 
One who inquires about the price of an item although he has no intent 
to purchase it; one who sends donkey drivers to another who has no 
goods to sell them; one who reminds a penitent of his previous indis-
cretions; one who reminds a convert of his ancestors’behavior; and one 
who says to another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

One who humiliates another in public – י ַהּבִ ּבָ ֲחֵביהֹו ֵני ּ׳ְ ין ְלּבִ :ַרּמַ One 
who coins a derogatory name for another or uses a pre-existing derog-
atory name receives a place in the orld-to-Come only if he repents 
fully (Rambam efer Ha adda, Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ַהע ַלֲחֵביהֹו ר ׁשֵ :ַרְמַכּנֶ
It is even prohibited to call another by a derogatory name that he is 
accustomed to, if the intent is to humiliate him ( h l an r kh, Ĥoshen 

ish at 228:5).

BACKGROUND
Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses fall within 
this halakhic category. Specifically, it includes the carcasses of large
mammals, both kosher and non-kosher. Among kosher animals this 
includes an animal that died of natural causes or died as a result of an 
improperly performed act of ritual slaughter. It is prohibited to eat an 
unslaughtered animal carcass, and that carcass is a primary source of 
ritual impurity. Although it is prohibited to eat an unslaughtered kosher 
animal carcass, benefit from it is permitted. The legal status of animals 
with certain severe anatomical defects, e.g., a completely broken neck, 
is that of an unslaughtered animal carcass even while the animal with 
the defect is still alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that is suf-
fering from a condition that will cause it to die within twelve months. 
It is prohibited by Torah law to eat an animal with an injury or a disease 
of that nature, although the source for this prohibition is a matter of 
dispute. Some authorities cite the verse: You shall not eat any flesh 
that is torn of beasts in the field  (Exodus 22:30), while others cite the 
verse: You shall not eat of anything that dies of itself  ( euteronomy 
14:21). Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals [remasim] – 
י ּוְהָמׂשִ ִצי ָ :ׁשְ This phrase includes all non-kosher animals. Tosefot Yom 

Tov distinguishes between the two terms: hekat im refers to small sea 
and land creatures, as well as birds and insects categorized as shekat im
in the Torah. Remasim refers to worms and other creatures that infest 
produce and were believed to spontaneously generate.

LANGUAGE
Helmet [ i o :ַחִטיטֹו – [ From the Greek α α υ , katait , mean-
ing protective headgear or leather helmet.

Greater is the transgression of verbal mistreatment – דֹול  ּגָ
ָבִהי ּדְ -The Maharsha adds that one who verbally mis :אֹוָנַאת 

treats another seeks to create the impression that he does not 
intend to cause the other pain. He fears the opprobrium of 
people more than that of God, and the Sages stated: Anyone 
who conducts himself in that manner receives a more severe 
punishment.

In the West with regard to what mitzva are they particularly 
vigilant – ְזִריֵהי ַמאי  ַמַעְהָבא ּבְ  They were particularly vigilant :ּבְ
about this matter in Eretz Yisrael because of the parallel drawn 

between one who humiliates another in public and one who 
sheds blood. The Torah harshly condemned bloodshed in Eretz 
Yisrael, as it renders the Holy Land impure and brings calamity 
to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ  The Meiri :חּו ִמּשׁ
states that people tend to be less than diligent in repenting 
transgressions violated without awareness of the gravity of the 
transgression. Since one who humiliates another believes that 
he did not commit a serious transgression, he will not repent 
(see Rambam efer Ha adda, Hilkhot Tesh va).

NOTES

One who humiliates another in public – ֵני ֲחֵביהֹו ין ּ׳ְ ְלּבִ  ַרּמַ
י ַהּבִ  One who coins a derogatory name for another or uses :ּבָ

a preexisting derogatory name receives a place in the orld-
to-Come only if he repents fully (Rambam efer Ha adda, 
Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ר ׁשֵ ַהע  ַרְמַכּנֶ
 It is even prohibited to call another by a derogatory :ַלֲחֵביהֹו
name that he is accustomed to, if the intent is to humiliate 
him ( h l an r kh, Ĥoshen ish at 228:5).
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Likewise, if donkey drivers are asking to purchase grain from 
someone, and he has none, he may not say to them: Go to so-
and-so, as he sells grain, if he knows about him that he never 
sold grain at all. e thereby causes the donkey drivers and the 
would-be seller anguish. Rabbi Yehuda says: One may not even 
cast his eyes on the merchandise for sale, creating the impression 
that he is interested, at a time when he does not have money to 
purchase it. erbal mistreatment is not typically obvious, and it is 
di cult to ascertain the intent of the o ender, as the matter is 
given to the heart of each individual, as only he knows what his 
intention was when he spoke. nd with regard to any matter 
given to the heart, it is stated: “And you shall fear your God” 
Leviticus : , as God is privy to the intent of the heart.

Rabbi Yoĥanan says in the name of Rabbi Shimon ben Yoĥai: 
Greater is the transgression of verbal mistreatmentN than the 
transgression of monetary exploitation, as with regard to this, 
verbal mistreatment, it is stated: “And you shall fear your God.” 
But with regard to that, monetary e ploitation, it is not stated: 

“And you shall fear your God.” And Rabbi Elazar said this  
e planation: This, verbal mistreatment, a ects one’s body; but 
that, monetary e ploitation, a ects one’s money. Rabbi Shmuel 
bar aĥmani says: This, monetary e ploitation, is given to  
restitution; but that, verbal mistreatment, is not given to 
restitution.

The Gemara relates that the a a who recited i a t and 
barait t in the study hall taught a baraita before Rav aĥman  
bar Yitzĥak: nyone who humiliates another in public, it is as 
though he were spilling blood. Rav aĥman bar Yitzĥak said to 
him: You have spoken well, as we see that after the humiliated 
person blushes, the red leaves his face and pallor comes in its 
place, which is tantamount to spilling his blood. Abaye said to Rav 
Dimi: In the West, i.e., Eretz Yisrael, with regard to what mitzva 
are they particularly vigilant?N Rav Dimi said to him: They are 
vigilant in refraining from humiliating others, as Rabbi anina 
says: Everyone descends to Gehenna except for three.

he Gemara asks: Does it enter your mind that everyone 
descends to Gehenna  Rather, say: Anyone who descends to 
Gehenna ultimately ascends, except for three who descendN  
and do not ascend, and these are they: One who engages in 
intercourse with a married woman, as this transgression is a 
serious o ense against both God and a person; and one who 
humiliates another in public;H and one who calls another a 
derogatory name.H The Gemara asks with regard to one who  
calls another a derogatory name: That is identical to one who 
shames him; why are they listed separately  The Gemara answers: 
Although the victim grew accustomed to being called that name 
in place of his name, and he is no longer humiliated by being called 
that name, since the intent was to insult him, the perpetrator s 
punishment is severe.

Rabba bar bar ana says that Rabbi Yoĥanan says: 

ּנּו,  בּוָאר ִמּמֶ ין ּתְ ׁשִ ִהי ְמַבּ ְ ִא ָריּו ַחּמָ

רּוא  לֹוִני ׁשֶ לא יאַמה ָלֶר ְלכּו ֵאֶצל ּ׳ְ

ָמַכה  ּלא  ׁשֶ ּבֹו  ְויֹוֵדַע   – בּוָאר  ּתְ מֹוֵכה 

לא  ַאס  אֹוֵמהד  ְירּוָדר  י  ַהּבִ  . ֵמעֹוָל

ֵאין  ׁשֶ ָער  ׁשָ ּבְ ח  ָ ּ ַרּמִ ַעל  ֵעיָניו  ִיְתֶלר 

ב, ְוָכל  ָבה ָמףּוה ַלּלֵ ֲרֵהי ַרּדָ , ׁשֶ ִמי לֹו ּדָ

ְוָיֵהאָת  ּבֹו  ֶנאַמה  ב  ַלּלֵ ףּוה  ַרּמָ ָבה  ּדָ

ֵמאלֶריָך

ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּו  ִמּשׁ יֹוָחָנן  י  ַהּבִ ָאַמה 

ֵמאֹוָנַאת  ָבִהי  ּדְ אֹוָנַאת  דֹול  ּגָ יֹוַחאיד 

ְוָיֵהאָת ֵמאלֶריָך  ֶּזר ֶנאַמה ּבֹו  ָממֹון, ׁשֶ

 . ֵמאלֶריָך ְוָיֵהאָת  ּבֹו  ֶנאַמה  לא  ְוֶזר 

ְוֶזר  גּו׳ֹו  ּבְ ֶזר  אֹוֵמהד  ֶאְלָעָזה  י  ְוַהּבִ

ַנְחָמִני ָאַמהד  ה  ּבַ מּוֵאל  י ׁשְ ַהּבִ ָממֹונֹו.  ּבְ

ן  ִניּתָ לא   – ְוֶזר  בֹון,  ָ ְלִריּשׁ ן  ִניּתָ  – ֶזר 

בֹון. ָ ְלִריּשׁ

ִיְצָח ד  ה  ּבַ ַנְחָמן  ַהב  ּדְ יּר  ַ ּמֵ א  ּנָ ּתַ ֵני  ּתָ

ִאיּלּו  ּכְ י  ַהּבִ ּבָ ֲחֵביהֹו  ֵני  ּ׳ְ ין  ְלּבִ ַרּמַ ל  ּכָ

ָ א  יה  ּ׳ִ ׁשַ ֵליּרד  ֲאַמה   . ִמי ּדָ ׁשֹוֵ׳ְך 

ָ א  ףּוּמָ ָאֵזיל  ּדְ ֵליּר  ָחֵזיָנא  ּדְ  , ָאְמַהּתְ

ְלַהב  ֵיי  ַאּבַ ֵליּר  ֲאַמה  וָהא.  ִחּוָ ְוָאֵתי 

ֲאַמה  ְזִריֵהי?  ַמאי  ּבְ ַמַעְהָבא  ּבְ יִמיד  ּדִ

י ֲחִניָנאד  ָאַמה ַהּבִ י. ּדְ ַאְחוּוֵהי ַאּ׳ֵ ֵליּרד ּבְ

ר. לׁשָ ְ , חּו ִמּשׁ יִרָנ ַרּכל יֹוְהִדין ַלּגֵ

ל  ּכָ ֵאיָמאד  א  ֶאּלָ ֲעָתְך?  ּדַ ָףְלָ א  ַרּכל 

ר  לׁשָ ְ , חּו ִמּשׁ יִרָנ עֹוִלי ַרּיֹוְהִדין ַלּגֵ

א ַעל  ּיֹוְהִדין ְוֵאין עֹוִלין. ְוֵאּלּו ֵרןד ַרּבָ ׁשֶ

 , י ַהּבִ ֵני ֲחֵביהֹו ּבָ ין ּ׳ְ ְלּבִ ת ִאיׁש, ְוַרּמַ ֵאׁשֶ

ר ַרְיינּו  ר ׁשֵ ַהע ַלֲחֵביהֹו. ְמַכּנֶ ְוַרְמַכּנֶ

ֵמיּר. ׁשְ יּר ּבִ ָדׁש ּבֵ ב ּדְ ין ַאס ַעל ּגַ ַמְלּבִ

י יֹוָחָנןד ה ָחָנר ָאַמה ַהּבִ ה ּבַ ר ּבַ ָאַמה ַהּבָ

NOTES
Up to double their value – ֵמיֶר ֵדי ּדְ :ַעד ּכְ This is the halakha only in 
cases of animals and precious stones. According to this opinion, a
Torah scroll is not subject to the halakhot of exploitation at all (Torat 
Ĥayyim).

Because they have the capacity to preserve life – ֶנֶ׳ׁש ַחֵּיי ֶרן ּבָ ֵּיׁש :ׁשֶ
Some commentaries say the contrary: If one commits to pay an exor-
bitant sum for an item that has life-saving capacity, it is similar to a
transaction with inconclusive consent [asmakhta  (see 48b): He never 
intended to fulfill the commitment and made it only due to the exigent 
circumstances. Therefore, he can retract from the transaction entirely, 
and can certainly claim exploitation (Rabbi Moshe ordevero).

Just as there is exploitation in buying and selling – אֹוָנָאר ׁשֶ ׁשֵ ּכְ
ח ָּ ִמ :ּבְ The prohibition against exploitation in monetary matters is
stated explicitly in the Torah, whereas the prohibition against ver-
bal mistreatment is derived by inference from the verses. The tanna
therefore states that verbal mistreatment is also prohibited by Torah 
law ( a ).

One may not say: For how much are you selling this item – לא יאַמה
ֵחֶ׳ ר ַכּמָ  Beyond the anguish caused to the seller, this can result in :ּבְ

actual loss as well. A potential buyer observing this exchange might 
lose interest because he does not want to purchase an item coveted 
by another, and the seller will lose a customer (Rashi on Pesa im).

If he was a convert – ה ָרָיר ּגֵ  The tanna did not cite the example of :ִא
one reminding a convert of his actions as a gentile because they are no 
longer attributed to him after conversion (Maharsha). In that sense, it 
is as if a convert is born into a different life upon his conversion ( yy n 
Ya’akov). Still, one may not remind him that he ate revolting foods and 
claim that it is inappropriate for him to engage in the study of Torah.

Verbal mistreatment [ona’at devarim] – ָבִהי ּדְ The primary :אֹוָנַאת
element of verbal mistreatment is the anguish [ona’a] and pain that 
one causes another. The tanna first cites a case where the verbal mis-
treatment could involve monetary loss: One asks the seller: How much 
is this item, when he does not wish to purchase it. The tanna then lists 
cases where there is only emotional anguish (Meiri).

Is not your fear of od your con dence – ְףָלֶתָך ּכִ ִיְהָאְתָך :ֲרלא Job’s 
friends implied that he worshipped God only as long as it pleased

him and contributed to his success but was never a full-fledged God-
fearing individual.

Greater is the transgression of verbal mistreatment – אֹוָנַאת דֹול ּגָ
ָבִהי :ּדְ The Maharsha adds that one who verbally mistreats another

seeks to create the impression that he does not intend to cause the 
other pain. He fears the opprobrium of people more than that of God, 
and the Sages stated: Anyone who conducts himself in that manner 
receives a more severe punishment.

In the West with regard to what mitzva are they particularly vigi-
lant – ְזִריֵהי ַמאי ּבְ ַמַעְהָבא :ּבְ They were particularly vigilant about this 
matter in Eretz Yisrael because of the parallel drawn between one
who humiliates another in public and one who sheds blood. The Torah 
harshly condemned bloodshed in Eretz Yisrael, as it renders the Holy 
Land impure and brings calamity to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ :חּו ִמּשׁ The Meiri states 
that people tend to be less than diligent in repenting transgressions 
violated without awareness of the gravity of the transgression. Since 
one who humiliates another believes that he did not commit a seri-
ous transgression, he will not repent (see Rambam efer Ha adda,
Hilkhot Tesh va).

HALAKHA
Verbal mistreatment – ָבִהי ּדְ :אֹוָנַאת erbal mistreatment is especially 
severe, as it affects the person himself, not his belongings, and pay-
ment of restitution is impossible. Consequently, the prayers of one
who cries out to Heaven after being verbally mistreated are answered 
immediately. The Rema rules that the prohibition against verbal mis-
treatment of another applies only to a Jew who observes Torah and 
mitzvot.

hat constitutes verbal mistreatment  These are the cases given: 
One who inquires about the price of an item although he has no intent 
to purchase it; one who sends donkey drivers to another who has no 
goods to sell them; one who reminds a penitent of his previous indis-
cretions; one who reminds a convert of his ancestors’behavior; and one 
who says to another who is suffering that his a ictions are punishment 
for his sins ( h l an r kh, Ĥoshen ish at 228:1, 4).

One who humiliates another in public – י ַהּבִ ּבָ ֲחֵביהֹו ֵני ּ׳ְ ין ְלּבִ :ַרּמַ One 
who coins a derogatory name for another or uses a pre-existing derog-
atory name receives a place in the orld-to-Come only if he repents 
fully (Rambam efer Ha adda, Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ַהע ַלֲחֵביהֹו ר ׁשֵ :ַרְמַכּנֶ
It is even prohibited to call another by a derogatory name that he is 
accustomed to, if the intent is to humiliate him ( h l an r kh, Ĥoshen 

ish at 228:5).

BACKGROUND
Unslaughtered carcasses – ְנֵבילֹות: Not all animal carcasses fall within 
this halakhic category. Specifically, it includes the carcasses of large
mammals, both kosher and non-kosher. Among kosher animals this 
includes an animal that died of natural causes or died as a result of an 
improperly performed act of ritual slaughter. It is prohibited to eat an 
unslaughtered animal carcass, and that carcass is a primary source of 
ritual impurity. Although it is prohibited to eat an unslaughtered kosher 
animal carcass, benefit from it is permitted. The legal status of animals 
with certain severe anatomical defects, e.g., a completely broken neck, 
is that of an unslaughtered animal carcass even while the animal with 
the defect is still alive.

Tereifot – ְטֵהי׳ֹות: Generally speaking, a tereifa is an animal that is suf-
fering from a condition that will cause it to die within twelve months. 
It is prohibited by Torah law to eat an animal with an injury or a disease 
of that nature, although the source for this prohibition is a matter of 
dispute. Some authorities cite the verse: You shall not eat any flesh 
that is torn of beasts in the field  (Exodus 22:30), while others cite the 
verse: You shall not eat of anything that dies of itself  ( euteronomy 
14:21). Others contend that the prohibition is derived from both verses 
( in at Ĥinn kh).

Repugnant creatures [ i ] and creeping animals [remasim] – 
י ּוְהָמׂשִ ִצי ָ :ׁשְ This phrase includes all non-kosher animals. Tosefot Yom 

Tov distinguishes between the two terms: hekat im refers to small sea 
and land creatures, as well as birds and insects categorized as shekat im
in the Torah. Remasim refers to worms and other creatures that infest 
produce and were believed to spontaneously generate.

LANGUAGE
Helmet [ i o :ַחִטיטֹו – [ From the Greek α α υ , katait , mean-
ing protective headgear or leather helmet.

Greater is the transgression of verbal mistreatment – דֹול  ּגָ
ָבִהי ּדְ -The Maharsha adds that one who verbally mis :אֹוָנַאת 

treats another seeks to create the impression that he does not 
intend to cause the other pain. He fears the opprobrium of 
people more than that of God, and the Sages stated: Anyone 
who conducts himself in that manner receives a more severe 
punishment.

In the West with regard to what mitzva are they particularly 
vigilant – ְזִריֵהי ַמאי  ַמַעְהָבא ּבְ  They were particularly vigilant :ּבְ
about this matter in Eretz Yisrael because of the parallel drawn 

between one who humiliates another in public and one who 
sheds blood. The Torah harshly condemned bloodshed in Eretz 
Yisrael, as it renders the Holy Land impure and brings calamity 
to it ( yy n Ya’akov).

Except for three who descend – ּיֹוְהִדין ר ׁשֶ לׁשָ ְ  The Meiri :חּו ִמּשׁ
states that people tend to be less than diligent in repenting 
transgressions violated without awareness of the gravity of the 
transgression. Since one who humiliates another believes that 
he did not commit a serious transgression, he will not repent 
(see Rambam efer Ha adda, Hilkhot Tesh va).

NOTES

One who humiliates another in public – ֵני ֲחֵביהֹו ין ּ׳ְ ְלּבִ  ַרּמַ
י ַהּבִ  One who coins a derogatory name for another or uses :ּבָ

a preexisting derogatory name receives a place in the orld-
to-Come only if he repents fully (Rambam efer Ha adda, 
Hilkhot eot 6:8; Hilkhot Tesh va 3:14).

One who calls another a derogatory name – ר ׁשֵ ַהע  ַרְמַכּנֶ
 It is even prohibited to call another by a derogatory :ַלֲחֵביהֹו
name that he is accustomed to, if the intent is to humiliate 
him ( h l an r kh, Ĥoshen ish at 228:5).
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Text #5: Shulḥan Arukh. Hoshen Mishpat 228:5.

יזהר שלא לכנות שם רע לחבירו אע”פ שהוא רגיל באותו כנוי אם כוונתו לביישו אסור:

Be careful not to call a person by a distasteful nickname, even if this is a nickname that he is commonly called, if your 
intention is to embarrass him.
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The Names We Call Each Other  
(Middle School)
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ACTIVITY #1: WHAT’S MY NAME?

My first name is  __________________________________________________________________________________________

That name means/I was named after ________________________________________________________________________

My family name is  ________________________________________________________________________________________

That name comes from ______________________________________________________ (e.g. another language or country)

I have another name: __________________________________________________________ (e.g. a Hebrew or middle name)

That name means/I was named after ________________________________________________________________________

My parents call me ________________________________________________________________________________________

When I introduce myself to new people, I call myself __________________________________________________________

Some nicknames that people call me are:

1. _______________________________________________________________________________________________________

2. _______________________________________________________________________________________________________

3. _______________________________________________________________________________________________________

My favorite name to be called is: _______________________________, because____________________________________

_________________________________________________________________________________________________________
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Introduction (2 minutes) 

Welcome to the Global Day of Jewish Learning!

We all know the story of Moses, who said to Pharaoh: “Let my people go!” He’s famous for being a great leader who 
could speak directly to God and for giving us the Ten Commandments.

It might surprise you to find out that Moses wasn’t confident about speaking to people, and sometimes he used 
actions where he should have used words.

What can we learn from Moses about how we express ourselves and how we act with other people?

Part One: Speaking to People Can Be Hard  (25 minutes) 

God appears to Moses in the Burning Bush to tell Moses that he’s been chosen to lead the Jewish people out of 
Egypt. In order to do so, Moses is told to gather his people together and tell them about the plan. God commands 
Moses to speak to the leaders of the Jewish people, and to speak to Pharaoh on his people’s behalf.

God is asking Moses to give a speech to the leaders of the Children of Israel. Moses must then tell Pharaoh to let them 
leave Egypt, in order to free his people from slavery. In this important moment, how does Moses react to the news that 
he’s going to be the leader and have to give a speech?

o Ask three participants to read Text #1 as a dialogue between God and Moses, and a narrator.

Text #1: Exodus 4:10-13. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

ם ֶּפ֮ה  י ָׂש֣ יו ִמ֣ אֶמר ה' ֵאָל֗ ֹ֨ ִכי׃ ַוּי ד ָלׁ֖שֹון ָאֹנֽ ה ּוְכַב֥ י ְכַבד־ֶּפ֛ � ִּכ֧ ז ַּדֶּבְר� ֶאל־ַעְבֶּד֑ ם ַּג֛ם ֵמָא֥ ִכי ַּג֤ם ִמְּתמֹו֙ל ַּג֣ם ִמִּׁשְלֹׁש֔ ים ָאֹנ֗ יׁש ְּדָבִר֜ י ה' לֹ֩א ִא֨ ה ֶאל־ה' ִּב֣ אֶמר ֹמֶׁש֣ ֹ֨ ַוּי
ח׃ ח־ָנ֖א ְּבַיד־ִּתְׁשָלֽ ַלֽ י ה' ְׁשֽ אֶמר ִּב֣ ֹ֖ ר׃ ַוּי ר ְּתַדֵּבֽ י� ֲאֶׁש֥ י� ְוהֹוֵריִת֖ ְהֶי֣ה ִעם־ִּפ֔ � ְוָאֹנִכ֙י ֶאֽ ה ֵל֑ י ה'׃ ְוַעָּת֖ א ָאֹנִכ֖ ֹ֥ ַח ֣אֹו ִעֵּו֑ר ֲהל ׁש ֥אֹו ִפֵּק֖ ם ֣אֹו ֵחֵר֔ י־ָיׂ֣שּום ִאֵּל֔ ָאָד֒ם ֚אֹו ִמֽ ָלֽ

10 Moses said to the Lord: Please, my Lord, I am not a man of words. I have never been able to express 
myself eloquently, neither yesterday nor the day before, nor since you have spoken to your servant. I am unfit 
for this mission, as I am cumbrous of speech and cumbrous of tongue.  

11 The Lord said to him: Who gives a mouth to a person? Or who renders one mute or deaf, or sighted or 
blind? Is it not I, the Lord? 12 Now, go, and I will be with your mouth and I will instruct you that which you 
shall say. 

13 Despite all the assurances of God, Moses did not want to accept his task: He said: Please, my Lord, please 
send by means of anyone else whom You will send.
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o Ask:

1. How would you describe the way Moses speaks to God in Text #1? (e.g. arguing, whining, pleading, etc...)
2. What part of God’s instructions is Moses having trouble with?
3.  What are some reasons why Moses might not want to speak to people? Do you think he didn’t want to,  

or that he couldn’t? (e.g. did he have a speech impediment? Did he speak a different language than Hebrew? 
Did he have a funny accent? Was he worried that people wouldn’t believe him?)

4. Are you comfortable speaking in front of other people? Why or why not?

Moses is worried about speaking to the gathered people and speaking to Pharaoh because he thinks he isn’t a “man 
of words”. Moses tells God that he’s not the right person for the task of speaking to others, or on behalf of his entire 
people. He says that words are difficult for him to use.

The Hebrew phrase he uses is “kvad pe’h” which literally translates to “tongue-heavy”, or “cumbrous of tongue”. The 
word “cumbrous”, which is related to the word “cumbersome”, means awkwardly shaped, clunky, difficult to carry, or 
hard to manage. It could be because Moses actually had a physical difficulty with speaking, and wasn’t able to get the 
words out. Maybe he only spoke Egyptian, since he was raised in Pharaoh’s palace, and couldn’t speak to the Children 
of Israel because they spoke Hebrew. Maybe he was just afraid that people wouldn’t believe what he said.

Whatever the reason, God is asking him to help the Jewish people but Moses tries as hard as he can to get out of it. 
Moses argues that he is too uncomfortable with speaking out loud to others.

Not everyone is comfortable with speaking in front of others. Moses would much rather skip right to the action. Moses 
is so uncomfortable with words that he’d rather argue with God, to His face!  

Let’s ask questions in chavruta. Chavruta is partnered learning. Learning with a friend or two allows you to share ideas 
and insights with one another as you read and discuss texts together. 

With your partner, read the text from the Bible again (Text #2a) then compare it to the commentary in Text #2b. 
The author of the commentary is Isaac Abarbanel, a 15th century diplomat and scholar from Spain who wrote 
commentaries on the Five Books of Moses. 

o Read Text #2a and #2b in chavruta. 

Text #2a: Exodus 4:11. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash, Koren 
Publishers Jerusalem.

י ה’׃ ר ֲהֹ֥לא ָאנִֹכ֖ ַח ֣אֹו ִעֵוּ֑ ׁש ֥אֹו ִפֵקּ֖ ם ֣אֹו ֵחֵר֔ ם ֶפּ֮ה ָלָֽאָד֒ם ֚אֹו ִמֽי־יָׂ֣שּום ִאֵלּ֔ י ָשׂ֣ יו ִמ֣ אֶמר ה’ ֵאָל֗ ֹּ֨ ַוי

11 The Lord said to him: Who gives a mouth to a person? Or who renders one mute or deaf, or sighted or blind? Is 
it not I, the Lord?
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Text #2b: Abarbanel. Commentary on Exodus 4:10. 

...מי שם פה לאדם ר”ל כי האלמות והעברת הדבור בו לא היה בלבד מפועל הטבע אבל היה דבר מושגח מהש”י...

...“Who gives man the powers of speech” is God’s way of saying that the loss of abilities of speech isn’t a purely 
natural occurrence, but rather happened under God’s supervision...

o Ask:

1. What do you think God is saying when he asks Moses, “Who gives a mouth to a person?”
2. Why do you think God didn’t just turn Moses into a better speaker?

o Bring the group back together and ask a few chavruta pairs to share their answers.

Moses may be afraid of what others will think of him if he messes up his speech, or if he sounds weird, or if they don’t 
believe what he says. We can all understand why Moses might be worried about being judged by others. 

What would you say to Moses, to encourage him? Let’s write a message to Moses.

ACTIVITY #1: WRITE A MESSAGE TO MOSES

You will need:

o Paper for folding and decorating as a greeting card
o Pens, markers, crayons, pencils, other decorating materials, etc.
o A whiteboard and markers for brainstorming
o (Optional) Pre-fold the paper into greeting card sizes, print card templates, or use blank greeting cards

Steps:

1. As a group, brainstorm a few encouraging phrases that would be nice on a card. 
2.  Write the phrases or words on the board, and let the participants pick their favorites to write on the greeting cards.
3. Address the cards to Moses, encouraging him not to be afraid to speak up, or not to be embarrassed.
4. Bring the group back together and ask them to share some of their messages of encouragement.

Part Two: Listening Carefully (20 minutes) 

Eventually, Moses does what God commands and the Book of Exodus continues with Moses leading the Children of 
Israel out of Egypt. Moses can perform miracles with his staff, and he uses it to part the Red Sea, taking his people 
into the desert on the way to the Promised Land. As the leader, Moses is in charge of everyone’s safety, even when 
things get difficult. How is a leader supposed to address the concerns of his people? How does Moses manage?

Let’s keep this in mind as we read Text #3. After 40 years of wandering in the desert, God tells Moses to speak to a 
rock to bring out water. 
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o Read Text #3 aloud.

Text #3: Numbers 20:3-12. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

יִם נּ֙ו ִמִמְּצַר֔ ה ֶהֱֽעִליֻת֙ נּו׃ ְוָלָמ֤ ְחנּו ּוְבִעיֵרֽ ם ֲאַנ֖ ה ָל֣מּות ָשׁ֔ ר ַהזֶּ֑ ל ה’ ֶאל־ַהִמְּדָבּ֖ ה ֲהֵבאֶת֙ם ֶאת־ְקַה֣ ינּו ִלְפֵנ֥י ה’׃ ְוָלָמ֤ ְענּו ִבּגְַו֥ע ַאֵח֖ ר ְו֥לּו גַָו֛ ֹ֔ ֹּאְמ֣רּו ֵלאמ ה ַוי ם ִעם־מֶֹשׁ֑ ֶרב ָהָע֖  ַויָּ֥
א ם ַויֵָּר֥ ְִּפּ֖לּו ַעל־ְפּנֵיֶה֑ ד ַוֽי ֶהל מֹוֵע֔ ֹ֣ ַת֙ח א ל ֶאל־ֶפּ֙ ן ִמְפֵּנ֣י ַהָקָּה֗ ֹ֜ ה ְוַאֲהר יִן ִלְשּֽׁתֹות׃ ַויָּבֹ֩א מֶֹשׁ֨ יִם ַא֖ ֶפ֙ן ְוִרּ֔מֹון ּוַמ֥ ַרע ּוְתֵאָנ֤ה ְוגֶ֙ ה ֹ֣לא ׀ ְמ֣קֹום זֶ֗ ע ַהזֶּ֑ נּו ֶאל־ַהָמּ֥קֹום ָהָר֖ יא אָֹת֔  ְלָהִב֣
יִ֙ם ִמן־ ם ַמ֙ יו ְוהֹוֵצאָת֨ ָלֶה֥ ן ֵמיָמ֑ ם ְונַָת֣ ַלע ְלֵעינֵיֶה֖ ם ֶאל־ַהֶסּ֛ יָך ְוִדַבְּרֶתּ֧ ן ָאִח֔ ֹ֣ ל ֶאת־ָהֵעָד֙ה ַאָתּ֙ה ְוַאֲהר ה ְוַהְקֵה֤ ח ֶאת־ַהַמֶּטּ֗ ר׃ ַק֣ ֹֽ ה ֵלּאמ ר ה’ ֶאל־מֶֹשׁ֥ ְכבֹוד־ה’ ֲאֵליֶהֽם׃ ַויְַדֵבּ֥

ים ִֹּר֔ ם ִשְׁמעּו־נָ֙א ַהמ אֶמר ָלֶה֗ ֹּ֣ ַלע ַוי ל ֶאל־ְפֵּנ֣י ַהָסּ֑ ן ֶאת־ַהָקָּה֖ ֹ֛ ה ְוַאֲהר לּו מֶֹשׁ֧ ר ִצָוּֽהּו׃ ַויְַּקִה֜ ה ִמִלְּפֵנ֣י ה’ ַכֲּאֶשׁ֖ ה ֶאת־ַהַמֶּטּ֖ ח מֶֹשׁ֛ ם׃ ַויִַּקּ֥ ה ְוֶאת־ְבִּעיָרֽ ַלע ְוִהְשִׁקיָת֥ ֶאת־ָהֵעָד֖  ַהֶסּ֔
ַען ה ְוֶאֽל־ַאֲהרֹ֒ן יַ֚ אֶמר ה’ ֶאל־מֶֹשׁ֣ ֹּ֣ ם׃ ַוי ה ּוְבִעיָרֽ ְשְׁתּ ָהֵעָד֖ ים ַוֵתּ֥ יִם ַרִבּ֔ יִם ַויְֵּצאּ֙ו ַמ֣ הּו ַפֲּעָמ֑ ַלע ְבַּמֵטּ֖ ְך ֶאת־ַהֶסּ֛ ה ֶאת־יָ֗דֹו ַויַּ֧ ֶרם מֶֹשׁ֜ ם ָמֽיִם׃ ַויָּ֨ יא ָלֶכ֖ ה נֹוִצ֥ ַלע ַהזֶּ֔  ֲהִמן־ַהֶסּ֣

ִתּי ָלֶהֽם׃ ֶרץ ֲאֶשׁר־נַָת֥ ה ֶאל־ָהָא֖ ל ַהזֶּ֔ יאּ֙ו ֶאת־ַהָקָּה֣ ן ֹ֤לא ָתִב֙ ל ָלֵכ֗ י ְבֵּנ֣י יְִשָׂרֵא֑ נִי ְלֵעיֵנ֖ ְקִדּיֵשׁ֔ י ְלַה֨ ם ִבּ֔   ֹלא־ֶהֱאַמנְֶתּ֣

3 The people quarreled with Moses, and they said: If only we had perished in the perishing of our brethren 
before the Lord. 4 Why did you bring the assembly of the Lord to this wilderness, that we and our animals 
should die there? 5 Why did you bring us up from Egypt, to bring us to this wretched place? It is not a place 
of seed, or figs, or vines, or pomegranates. Now, we are neither in Egypt nor in Canaan, and there is no water 
to drink. 6 Moses and Aaron came from before the assembly, and were forced by the angry crowd to the 
entrance of the Tent of Meeting, and they fell upon their faces in prayer, and the glory of the Lord appeared 
to them. 7 The Lord spoke to Moses, saying: 8 Take the staff with which you performed all the miracles and 
wonders, and assemble the congregation, you, and Aaron our brother, and speak to the rock before their 
eyes, and it, the rock, will provide its water. You will thereby extract water for them from the rock and you 
shall give drink to the congregation and their animals. 

9 Moses took the staff from before the Lord, as He had commanded him. 10 Moses and Aaron assembled 
the assembly before the rock, and said to them: Hear now, defiant ones: From this rock will we bring out 
water for you. 11 Moses raised his hand, and he struck the rock with his staff twice; a great deal of water 
came out, and the congregation and their animals drank. 12 Although the rock miraculously provided water, 
the Lord said to Moses and Aaron: Because you did not cause the people to have faith in Me, to sanctify Me 
before the eyes of the children of Israel; therefore, you shall not bring this assembly into the land that I have 
given them.

o Ask:

1. How would you describe the way the people speak to Moses? What are they asking for?
2.  How would you describe the way Moses speaks to the people? What is Moses worried that the people 

will do? How do the people respond to his words? 
3. What did God tell Moses to do? What did Moses actually do? How are those different?
4.  Moses performed a miracle and brought water out of a rock, which calmed the people down.  

But in the end of the story, God isn’t pleased with Moses. Why do you think that is?
5. Have you ever been frustrated with other people? What do you do in those situations?
6. What is the difference between using words and using force to get your point across?

Moses is told specifically to speak to the rock, but he hits it instead. Moses was too frustrated to listen to and follow 
the instructions God had given him. The consequence is that Moses will not get to see the Promised Land, even 
though he was the leader who brought the Children of Israel out of Egypt. Moses doesn’t get to enter the Promised 
Land because he didn’t do what God had instructed him to do.
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There are times when we feel frustrated by a situation, and get a strong urge to do something quickly in the moment. 
It’s important to think clearly and figure out the right thing to say or do, before going ahead. Maybe a situation calls for 
words instead of actions. Or maybe we need to be careful about the words we choose to say in a tough situation.

Conclusion (13 minutes) 

ACTIVITY #2: REMINDER ROCKS 

Supplies:

o Rocks, flat stones, or classroom clay flattened into rock shapes, one for each participant
o Paint or paint pens, and other decorating supplies

Steps:

1. Look back at the whiteboard where you brainstormed encouraging phrases for Moses. 
2. Write your favorite of those words on the rock, and decorate it.

When your rock is dry you can take it home or bring it to school. When you’re frustrated, just remember this rock. Like 
Moses, you might want to hit the rock in frustration. Instead, try talking to it first. Maybe you’ll find the right words to 
say, or you’ll feel calmer, or you’ll get some confidence.

o Ask:

1. Of all the things we learned about words today, which one do you think applies most to your own behavior?
2.  Think about how you communicate with your words and your actions. Is one more effective than the other? 

Why?
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Part One: Speaking to People Can Be Hard 

Text #1: Exodus 4:10-13. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

ם ֶּפ֮ה  י ָׂש֣ יו ִמ֣ אֶמר ה' ֵאָל֗ ֹ֨ ִכי׃ ַוּי ד ָלׁ֖שֹון ָאֹנֽ ה ּוְכַב֥ י ְכַבד־ֶּפ֛ � ִּכ֧ ז ַּדֶּבְר� ֶאל־ַעְבֶּד֑ ם ַּג֛ם ֵמָא֥ ִכי ַּג֤ם ִמְּתמֹו֙ל ַּג֣ם ִמִּׁשְלֹׁש֔ ים ָאֹנ֗ יׁש ְּדָבִר֜ י ה' לֹ֩א ִא֨ ה ֶאל־ה' ִּב֣ אֶמר ֹמֶׁש֣ ֹ֨ ַוּי
ח׃ ח־ָנ֖א ְּבַיד־ִּתְׁשָלֽ ַלֽ י ה' ְׁשֽ אֶמר ִּב֣ ֹ֖ ר׃ ַוּי ר ְּתַדֵּבֽ י� ֲאֶׁש֥ י� ְוהֹוֵריִת֖ ְהֶי֣ה ִעם־ִּפ֔ � ְוָאֹנִכ֙י ֶאֽ ה ֵל֑ י ה'׃ ְוַעָּת֖ א ָאֹנִכ֖ ֹ֥ ַח ֣אֹו ִעֵּו֑ר ֲהל ׁש ֥אֹו ִפֵּק֖ ם ֣אֹו ֵחֵר֔ י־ָיׂ֣שּום ִאֵּל֔ ָאָד֒ם ֚אֹו ִמֽ ָלֽ

10 Moses said to the Lord: Please, my Lord, I am not a man of words. I have never been able to express myself 
eloquently, neither yesterday nor the day before, nor since you have spoken to your servant. I am unfit for this 
mission, as I am cumbrous of speech and cumbrous of tongue.  

11 The Lord said to him: Who gives a mouth to a person? Or who renders one mute or deaf, or sighted or blind? 
Is it not I, the Lord? 12 Now, go, and I will be with your mouth and I will instruct you that which you shall say. 13 
Despite all the assurances of God, Moses did not want to accept his task: He said: Please, my Lord, please send by 
means of anyone else whom You will send.

Text #2a: Exodus 4:11. English translation by Rabbi Adin Even-Israel Steinsaltz in The Steinsaltz Humash, Koren
Publishers Jerusalem.

י ה’׃ ר ֲהֹ֥לא ָאנִֹכ֖ ַח ֣אֹו ִעֵוּ֑ ׁש ֥אֹו ִפֵקּ֖ ם ֣אֹו ֵחֵר֔ ם ֶפּ֮ה ָלָֽאָד֒ם ֚אֹו ִמֽי־יָׂ֣שּום ִאֵלּ֔ י ָשׂ֣ יו ִמ֣ אֶמר ה’ ֵאָל֗ ֹּ֨ ַוי

11 The Lord said to him: Who gives a mouth to a person? Or who renders one mute or deaf, or sighted or blind? Is it 
not I, the Lord?

Text #2b: Abarbanel. Commentary on Exodus 4:10.

...מי שם פה לאדם ר”ל כי האלמות והעברת הדבור בו לא היה בלבד מפועל הטבע אבל היה דבר מושגח מהש”י...

...“Who gives man the powers of speech” is God’s way of saying that the loss of abilities of speech isn’t a purely 
natural occurrence, but rather happened under God’s supervision...
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Part Two: Listening Carefully 

Text #3: Numbers 20:3–12. English translation [bold text] and abridged commentary [plain text] by Rabbi Adin 
Even-Israel Steinsaltz in The Steinsaltz Humash, Koren Publishers Jerusalem.

יִם נּ֙ו ִמִמְּצַר֔ ה ֶהֱֽעִליֻת֙ נּו׃ ְוָלָמ֤ ְחנּו ּוְבִעיֵרֽ ם ֲאַנ֖ ה ָל֣מּות ָשׁ֔ ר ַהזֶּ֑ ל ה’ ֶאל־ַהִמְּדָבּ֖ ה ֲהֵבאֶת֙ם ֶאת־ְקַה֣ ינּו ִלְפֵנ֥י ה’׃ ְוָלָמ֤ ְענּו ִבּגְַו֥ע ַאֵח֖ ר ְו֥לּו גַָו֛ ֹ֔ ֹּאְמ֣רּו ֵלאמ ה ַוי ם ִעם־מֶֹשׁ֑ ֶרב ָהָע֖  ַויָּ֥
א ם ַויֵָּר֥ ְִּפּ֖לּו ַעל־ְפּנֵיֶה֑ ד ַוֽי ֶהל מֹוֵע֔ ֹ֣ ַת֙ח א ל ֶאל־ֶפּ֙ ן ִמְפֵּנ֣י ַהָקָּה֗ ֹ֜ ה ְוַאֲהר יִן ִלְשּֽׁתֹות׃ ַויָּבֹ֩א מֶֹשׁ֨ יִם ַא֖ ֶפ֙ן ְוִרּ֔מֹון ּוַמ֥ ַרע ּוְתֵאָנ֤ה ְוגֶ֙ ה ֹ֣לא ׀ ְמ֣קֹום זֶ֗ ע ַהזֶּ֑ נּו ֶאל־ַהָמּ֥קֹום ָהָר֖ יא אָֹת֔  ְלָהִב֣
יִ֙ם ִמן־ ם ַמ֙ יו ְוהֹוֵצאָת֨ ָלֶה֥ ן ֵמיָמ֑ ם ְונַָת֣ ַלע ְלֵעינֵיֶה֖ ם ֶאל־ַהֶסּ֛ יָך ְוִדַבְּרֶתּ֧ ן ָאִח֔ ֹ֣ ל ֶאת־ָהֵעָד֙ה ַאָתּ֙ה ְוַאֲהר ה ְוַהְקֵה֤ ח ֶאת־ַהַמֶּטּ֗ ר׃ ַק֣ ֹֽ ה ֵלּאמ ר ה’ ֶאל־מֶֹשׁ֥ ְכבֹוד־ה’ ֲאֵליֶהֽם׃ ַויְַדֵבּ֥

ים ִֹּר֔ ם ִשְׁמעּו־נָ֙א ַהמ אֶמר ָלֶה֗ ֹּ֣ ַלע ַוי ל ֶאל־ְפֵּנ֣י ַהָסּ֑ ן ֶאת־ַהָקָּה֖ ֹ֛ ה ְוַאֲהר לּו מֶֹשׁ֧ ר ִצָוּֽהּו׃ ַויְַּקִה֜ ה ִמִלְּפֵנ֣י ה’ ַכֲּאֶשׁ֖ ה ֶאת־ַהַמֶּטּ֖ ח מֶֹשׁ֛ ם׃ ַויִַּקּ֥ ה ְוֶאת־ְבִּעיָרֽ ַלע ְוִהְשִׁקיָת֥ ֶאת־ָהֵעָד֖  ַהֶסּ֔
ַען ה ְוֶאֽל־ַאֲהרֹ֒ן יַ֚ אֶמר ה’ ֶאל־מֶֹשׁ֣ ֹּ֣ ם׃ ַוי ה ּוְבִעיָרֽ ְשְׁתּ ָהֵעָד֖ ים ַוֵתּ֥ יִם ַרִבּ֔ יִם ַויְֵּצאּ֙ו ַמ֣ הּו ַפֲּעָמ֑ ַלע ְבַּמֵטּ֖ ְך ֶאת־ַהֶסּ֛ ה ֶאת־יָ֗דֹו ַויַּ֧ ֶרם מֶֹשׁ֜ ם ָמֽיִם׃ ַויָּ֨ יא ָלֶכ֖ ה נֹוִצ֥ ַלע ַהזֶּ֔  ֲהִמן־ַהֶסּ֣

ִתּי ָלֶהֽם׃ ֶרץ ֲאֶשׁר־נַָת֥ ה ֶאל־ָהָא֖ ל ַהזֶּ֔ יאּ֙ו ֶאת־ַהָקָּה֣ ן ֹ֤לא ָתִב֙ ל ָלֵכ֗ י ְבֵּנ֣י יְִשָׂרֵא֑ נִי ְלֵעיֵנ֖ ְקִדּיֵשׁ֔ י ְלַה֨ ם ִבּ֔   ֹלא־ֶהֱאַמנְֶתּ֣

3 The people quarreled with Moses, and they said: If only we had perished in the perishing of our brethren 
before the Lord. 4 Why did you bring the assembly of the Lord to this wilderness, that we and our animals 
should die there? 5 Why did you bring us up from Egypt, to bring us to this wretched place? It is not a place 
of seed, or figs, or vines, or pomegranates. Now, we are neither in Egypt nor in Canaan, and there is no water to 
drink. 6 Moses and Aaron came from before the assembly, and were forced by the angry crowd to the entrance of 
the Tent of Meeting, and they fell upon their faces in prayer, and the glory of the Lord appeared to them. 

7 The Lord spoke to Moses, saying: 8 Take the staff with which you performed all the miracles and wonders, and 
assemble the congregation, you, and Aaron our brother, and speak to the rock before their eyes, and it, the 
rock, will provide its water. You will thereby extract water for them from the rock and you shall give drink to the 
congregation and their animals. 

9 Moses took the staff from before the Lord, as He had commanded him. 10 Moses and Aaron assembled the 
assembly before the rock, and said to them: Hear now, defiant ones: From this rock will we bring out water 
for you. 11 Moses raised his hand, and he struck the rock with his staff twice; a great deal of water came out, 
and the congregation and their animals drank. 12 Although the rock miraculously provided water, the Lord said to 
Moses and Aaron: Because you did not cause the people to have faith in Me, to sanctify Me before the eyes of 
the children of Israel; therefore, you shall not bring this assembly into the land that I have given them.
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PJ Library Curriculum 

Teaching it to our children means also making them partners in  
what is so very important.  

   —  Rabbi Steinsaltz

82THE GLOBAL DAY OF JEWISH LEARNING                                               November 17, 2019     www.theglobalday.org       82



www.theglobalday.com

PJ LIBRARY

83THE GLOBAL DAY OF JEWISH LEARNING                                               November 17, 2019     www.theglobalday.org       
org          

83

Names 
Books about the names we call people and animals.

A Song for My Sister (ages 5–6) 
Mira’s wish for a baby in the family comes 
true, but who knew how much noise she 
would make? No matter what Mira and her 
parents do, the baby’s reaction is WAAAA. 
On the day of her simchat bat (Jewish 

welcoming ceremony for a baby girl) Mira finally finds the 
answer to all the wailing!

The First Gift (ages 3–6)
As a boy relates the first gift his parents gave 
him, his name, he recounts how names came 
to be and considers the many names a person 
may be called.

Adam’s Animals (ages 4–5)
Here in the Garden of Eden, Adam has a 
big job: God has asked him to name all the 
animals from A to Z! Some of them you’ve 
heard of... and some may be new to you.

Watching One’s Words
Books about being careful with what we say.

A Sack Full of Feathers (ages 5–8)
Yankel loves to spread the rumors he hears 
when he’s in his father’s store in the shtetl. 
But he doesn’t realize how harmful this can 
be, so the rabbi decides to teach him an 
important lesson.

Never Say a Mean Word Again (ages 7–8)
This classic tale from medieval Spain has 
a classic message: The best antidote to 
meanness is kindness.

Speaking with People and Friends 
Books about saying hello, saying “I’m sorry”, or using 
words to build relationships. 

Say Hello, Lily (ages 4–5)
Lily wants to accompany her mother on her 
visits as she volunteers at Shalom House, 
an assisted living facility. The kindness and 
patience shown by the elderly residents help 
Lily overcome her shyness.

Snow in Jerusalem (ages 5–6)
Two boys living in Jerusalem — one Muslim, 
the other Jewish — are surprised to discover 
they’ve been looking after the same stray cat.

Are We Still Friends? (ages 4–5)
Beatrice and Abel are the finest of friends — 
until a misunderstanding gets in the way. How 
will they reconcile in time for a fresh start in 
the new year? Every young child (and many 
grownups!) will relate to this dilemma.

Creating the World with Words
And There Was Evening, And There  
Was Morning (ages 7–8)
When God created the world, each day 
began in the evening – just as days in the 
Jewish calendar still do today. This book’s 

beautiful, high-concept design gives new life to the words 
of an ancient story.

Learning New Words in Hebrew
Everybody Says Shalom (ages 4–5)
The first thing to know about Israel? 
Everybody says shalom — a little word that 
means so many things — and there are so 
many places to see and visit.
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The First Gift by A.S. Gadot 
PROGRAM FOCUS

Age group: Ages 3–6
Time frame: 60–90 minutes
Central value: The importance of names (Shem Tov)

Synopsis
A boy tells about the first gift he ever received — his name! Named after the 
legendary King David, little David introduces the concept of names and where 
they come from and how nicknames evolve. He also introduces names from other 
cultures and gives facts about Jewish naming customs, all in a picture-book format. 
The colorful illustrations that easily take us from biblical to present time are a great 
lead-in for a family discussion about roots and history.

Goals 
o Encourage families to celebrate their names
o Explore how names define us and our roles and responsibilities in life
o Introduce Jewish naming customs and how they can be integrated into diverse families

Guide written by
Kitty Wolf

Plan in advance
Prepare the Location
Ideally there should be 2 program spaces: a place for families to sit together to listen to the story as well as a place for 
tables where participants can work on the activities together.

o  Arrange chairs or have floor space where families can sit and listen to the story.
o  Have tables available for families to sit and work together.
o  Have the craft materials listed below placed on each table for the introductory activity and ready for any follow-up 

activities you are planning to do.

“PJ Library” and “PJ Library logo” are registered trademarks of the Harold Grinspoon Foundation. All rights reserved.
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Collect Hebrew Resources
This book introduces the concept of Hebrew names. If you plan to do an activity that uses Hebrew, you should have 
the following resources:

o  At least one person who knows Hebrew letters and sounds
o Copies of the attached Hebrew Chart for each family
o  A Hebrew name list 
d Online, see www.kveller.com/jewish-baby-name-finder 
d  See also The New Jewish Baby Book: Names, Ceremonies & Customs—A Guide for Today’s Families, 2nd Edition 

by Anita Diamant (Jewish Lights Publications)

Prepare Name Tag Activity
o  Gift tags, 5”x7’’— use the template here or use ready-made tags
o  Markers and scissors
o  Yarn or ribbon
o  Materials for decoration like stickers, crayons, etc...

Prepare Hebrew Bracelets
MATERIALS

o  Hebrew letter beads, or blank beads large enough to write on
o Decorative beads or charms
o Elastic string
o Optional: Permanent markers to write Hebrew letters

Prepare Family Name Tree
MATERIALS

o   Tree branches with many twigs — ask families to  
choose one on their way in, or have a selection  
ready for the day

o  Green craft paper or artificial leaves
o  Scissors
o  Hole puncher
o  Yarn
o  Plastic or foam cup
o  Play-dough or modeling clay

The First Gift
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Introduce the story
INTRODUCTION

The story we will be reading today is about names. Everyone has a name. It is the first gift we receive from our parents. 
The names we are given plus the names and nicknames we acquire over our lifetime define who we are. One of the first 
words a child learns is his/her own name. Before we read our story, we are going to make name tags in the shape of big 
gift tags (for our “first gift”). Let’s begin this activity by learning about our names and how we got them.

o   What is your first name? Middle name?
o   Are you named after a special person?
o   Do you know the meaning of your name(s)?
o   Do you have a nickname?
o   Do you have a Hebrew name? What do you know about it? (who you are named after, etc.)
o   What else are you called (daughter, son, sweetheart, mom, dad, honey bun, etc.)?
o   Anything else about your names you can think of?
o   You are only one person. Why do you have many names?

Our story celebrates how special our names are. As we read we will be learning many things about names… So put on 
your nametags and let’s begin!

Introduce with an activity
Make Name Tags
DIRECTIONS

1. Invite families to introduce themselves by sharing their first name and any nicknames they have.
2. Give each participating family a blank gift tag and decorating supplies.
3.  Have each participant write his/her given name in large letters on the tag. Add other names or nicknames around the 

primary name, or on the back of the card. For younger participants, have a grown-up help them write their name.
4. Decorate the tags.
5. Participants can wear or hold the tags as you read the story

Read the story
Encourage Participation
Read the story. As you come to each name, ask the participants if they have a special name that the indicated person 
calls them and if so to tell it to the group.
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Example: “His mother called him Davey”
Pause and ask: Do you have a special name that your mother calls you?

Discussion after the Story
The book tells us about all kinds of names. Children in different countries have different names. Do any of you have a 
name from another country? The boy, David, in our story, has a Hebrew name. Some of us may have a Hebrew name 
ourselves. (Look at the nametags for Biblical names like David, Rachel, Sarah, Joshua, Ben, etc. on the nametags and 
name them). At the back of our book is a section Jewish naming customs. Let me read it to you. (Read the last page.)

Some of us may have been given special Hebrew names in addition to their regular name. Does anyone have a special 
Hebrew name to share?

Have several copies of Hebrew name books and/or lists available for reference.

Follow Up 
ACTIVITIES AND RESOURCES

Make Hebrew Bead Bracelets 
INTRODUCTION 
We have just talked about Hebrew names. Now let’s make name bracelets using these Hebrew letters. 

DIRECTIONS

1.  Pass out copies of the Hebrew letter chart (see the end of this guide). You may wish to explain that Hebrew is read 
from right to left, and that vowel sounds are not written out as letters.

2.  Some children may not have a Hebrew name, and may spell out their given name in Hebrew letters. Give each 
family the opportunity to decide what name to make.

3. Choose the beads that spell the child’s name. If you are using blank beads, write one letter on each bead.
4.  Measure a length of elastic string around the child’s wrist, making sure to leave enough to tie the bracelet into a 

loop at the end. Cut the desired length of string and knot one end.
5.  String the letter beads together, and add decorative beads or charms as desired.
6. When the bracelet is complete, tie the ends together. The bracelet is ready!
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Make Family Name Tree

INTRODUCTION

We have just talked about our names. Do you know the names of other people in your family? How are you
related to them? Let’s make a family tree and see.

DIRECTIONS

1. Have each family select a branch.
2. Fill the cups with clay and give one to each participating family.
3. Insert a branch into the clay, and mold the clay around the branch to keep it upright.
4.  Cut out leaf shapes from the green paper, or use artificial leaves. Using the hole-puncher or scissors, make a hole at 

the end of each leaf and tie a short loop of string.
5.  Each leaf should be big enough to write a family member’s name on it. Make sure there are enough leaves for 

siblings, parents, and grandparents, or more! Write the name of each family member on a leaf. You might want to 
include each person’s relationship to the child, e.g. “Grandmother — Judy Cohen”.

6.   Hang the leaves on the branches using the string. Place the oldest generation at the root, and the child at the top, 
showing how they “branch” from each other like a tree.

7.   *For variations on this project, consider using photos of family members cut out into leaf shapes, or use fruit or 
flower shapes to represent people.
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Folktales play a central role in Jewish literature. In many 

of these stories, as in this one, the rabbi is the central 

wise man of the ht tl (Yiddish for "little Jewish town"), 

though his counsel often seems silly 

or i ad ised at rst. n t is stor , t e ra i tea es not 

by rebuking, but by allowing the child to see the hidden 

power of his actions.

LASHON HARA

Lashon Hara, translated literally as “bad tongue,” refers to 

Jewish teachings about gossip and speaking ill of another 

person.  In the Bible we read, “ o  s a  not o as a ossi  

among your people” (Leviticus 19:16).  Certainly one 

should not say callous untruths about another individual.  

The a d (book of rabbinic writings) goes further and 

instructs that we not speak negatively about another 

person even if the content of what is said is true.  Judaism 

understands that this is a tall order:  all of s are te ted 

 (and a  e en ind eas re in) a h ha a, which is 

why refraining from it truly elevates us to a higher 

standard of ethical living.

QUESTIONS TO CONSIDER WHEN READING

Ask your children estions s  as:

What were the three stories Yankel overheard and 

shared with his friends?

How did the stories change from the truth?

Even if the stories Yankel heard were true, why 

should he not have shared them with others?

Why couldn’t Yankel collect the feathers after he 

dispersed them?

What was the lesson the rabbi taught Yankel?

s  o r i dren to des ri e so e sit ations ro  school 

or a ti ities it  riends where la h ha a was taking 

place.  Now that they know the lesson  Yankel learned, 

how might your children have responded differently?  

Role-play some situations so that your children can begin 

to develop skills to dea  it  someone speaking unkindly 

about another.

A SACK FULL OF FEATHERS
Written by Debby Waldman
Illustrated by Cindy Revell

A Sack Full of Feathers is a legendary Jewish folktale that has 

been retold with variations many times. Debby Waldman’s beautiful 

adaptation highlights the innocence of intention that is sometimes 

present in telling tales, as well as their destructive capacity

READING
GUIDE

A GIFT for JEWISH CHILDREN and their families.
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And There Was Evening, 
and There Was Morning

written by 
Harriet Cohen Helfand
and Ellen Kahan Zager

illlustrated by 
Ellen Kahan Zager

What inspires you to create?{ }
In the Beginning
It is a distinctly human tendency to wonder where we come from. Creation 
stories help people organize their sense of the world and their own place 
within it. The Jewish creation story, found in the portion known as Bereshit 
(Genesis) at t e er  e innin  o  t e ora , is a layered tale that covers many 
concepts, including the origins of 

time, the physical world, and humanity.

Just Say the Word
As the familiar story goes, God created the world  
in six days—starting with light, then sky, land, vegetation, celestial bodies, 

i d i e, and ina , s. n t e i i a  a o nt, ords a  a e  ro e in reation: 
“God said, ‘Let there be light,’ and there was light" (Genesis 1:3). Kabbala 
(Jewish mystic tradition) goes further. In mystic lore, God creates the entire 
universe using the 22 letters of the Hebrew alphabet. This mystic connection 
between the Hebrew language and the creation of the world is hinted at in the 

illustrations of this book. 

Separate and Together
Much of the creation story involves separating elements from one another—
light from dark, night from day, water from land, species from species. 
Shabbat, the Jewish Sabbath, is a separation between the workweek (God’s 
rod ti e irst si  da s) and a da  o  rest, a se aration et een o  and 

ndane. n a t, t e irst t in  in t e ora  to e a ed o kadosh in 
e re is not a t in  or a a e: it s a at, a ti e to re rain ro  reatin  

and to re e t on t e ea t  o  reation itse . t s a so a re io s opportunity 
for family time—a day apart for the sake of being together. 

In t is stor , God ade i t rst. 
at o d o  reate rst

W at is o r a orite reat re

How do you think it would feel to be
t e rst an

TALK IT OVER WITH YOUR KIDS

H A N D S  O N !

The illustrator of this book plays with Hebrew  
letters as design elements. Break out some 
paper and crayons to try the same thing with 
the alphabet in English (or any language). 

Make Alphabet Animals

READING 
GUIDE

... an S as a snake... 

...or an M as a mouse! 

...an I as an iguana… 

Draw an A as an ape...  

Now go create a story with your letter characters! 
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Mankind can best be defined as “the speaking species.” Nature traditionally has been divided into four classes: 
the inanimate world; the flora, or plant world; the fauna, or animal world; and mankind, called “the speaker.” 
Man the speaker is a separate class. The scientific definition of man as Homo sapiens is not the best title for 

humanity; many animals — dolphins, for example — also have high levels of intelligence, perhaps not too inferior to 
that of humans. In addition, man’s attempts at wisdom have not always been successful. However, the fact that we are 
speakers is basic, so very primal that it differentiates us from the rest of creation. The right name for us should be, 
perhaps, Homo garrulus. This title is not facetious; it defines not only man’s distinction, but also his superiority. 
 
It is not just that we can communicate; everything can communicate. The birds and the bees, and even plants, can 
transmit some signals to each other, by voice, by sight, or by scent, but ours is a very different form of communication. 
As far as we know, animals can only transmit emotions, or status reports. They can signal statements such as, “Here I 
am,” “I am about to attack you,” or “I am going to court you” — depending on the situation. Humans can create words, 
which are transmittable symbols. We can create symbols for everything in the world: objects, space, and time, concrete 
notions and abstract ones, ideas and emotions. We can talk about almost everything in the world, and give it a name. 
 
The Book of Genesis tells us about the creation of Man. The Midrash, in Genesis Rabbah (8:4), a fourth-century homiletic 
exegesis on the Bible, says that God consulted the angels about the creation of Man, and the angels did not like the idea 
at all. To them, connecting a Divine soul with an earthly body seemed a strange and unlikely combination, bound to fail. 
The Midrash then goes on (17:4) to tell that after man was created, God showed the new world and all its creatures to the 
angels, and asked, “Can you give names to all these things around you?” The angels said they could not. Then God 
showed off His new creature, Man, to prove his special qualities; all the animals passed before Adam, and Adam gave 
names to each one (Genesis 2:19) — including himself, his wife (Genesis 2:23), and the Almighty (Midrash Tanhuma, 
Shemini 8). That was the beginning of Man as a distinctive creation, different indeed from all other creatures, superior to 
animals and even to angels – not merely because he can talk, but because of the ability to create words. 
 
This “gift of gab” is useful: we use words to transmit pictures, frames of mind, information, emotions. However, we are 
not just users of words — we are their creators. Some of us begin creating words at the age of two and finish at the 
age of three; some of us go on creating words — by chance or by will — throughout our lives. Words come from that 
deep place where each of us is a creator. Man the speaker is the only creature who can use words to represent objects 
or ideas. Of course, man can do many other things — with his hands and with other parts of himself. However, the 
critical difference, the big jump, is man’s ability to transfer, to communicate an idea from one person to another by the 
symbols, words, that he creates. This ability to transmit knowledge, to transfer information and experience to others, 
and to advance through the generations is the basis of all culture. 
 
The words that we use outwardly are only a part of those we use inwardly. We not only talk to each other with words, 
we also think with words. It may be possible that at a certain level we think without words. The basic, primordial 
thought process is not made up of distinct words, but is rather a mental collage composed of different symbols. We 
feel emotions, we have ideas that we get in a flash, which come to some of us as complete pictures, and to others as 
sounds, echoes, or smells. Then we go through a process of completion, of formation, which puts the idea into words. 
Most of us, however, do even our internal, deep-level thinking using words. 
 
Words are vehicles, and very powerful ones. To use an ancient metaphor, the connection between the idea and the 
word can be compared to the relationship between a person and a horse. The horse is far more powerful and much 
faster than the person, but it must be harnessed and guided. The combination man-horse is a very different thing from 
each of them as an individual being. For the Aztecs, for instance, the first sight of a man on a horse was a shock. This 
united being with four legs, two hands, two heads, and so on was formidable, frightening, almost God-like. 
 
We ride our words, but words have a tremendous power of their own. They form a vehicle that makes the person within 
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it a different being. There is a complex connection between the thinking, dreaming, daydreaming self, and the words 
used to express that self, from the simplest “I am hungry,” “I want,” “I love,” or “I hate,” to the most complicated ideas. 
For beyond being our creations, words are also our creators. The way we are, our thinking processes, the ways we 
react, are created by our collection of words. “The soul is full with words” (Rabbi Y. Eibeschutz, Ya’arot Devash, Part 2, 
Homily 12); so much so that some people believe that each person gets an allocation of words for a lifetime, and once 
it is used up, life ends. 

The meaning of a word has a power of its own. Words give us the enormous power of transferring ideas to others, 
even as words help us formulate ideas in ways that we ourselves can grasp. When we understand words – not as 
history or as a dictionary definition, but as living entities — when we grasp both the power and the limits of words, that 
is the basis of a new relationship with our own ideas. 

Sometimes we are at a loss for words, and not just because of the common phenomenon of forgetting a word; we just 
cannot find a way to express certain feelings. Much more often, however, we use words frivolously, or are hampered 
and confined by our words. Words can have multiple uses and meanings. Individual and cultural differences 
sometimes reveal themselves in differences in the words that we use. Regional differences, as well as social class 
stratification, are created and manifested by using different words, and by giving them different meanings. In some 
primitive tribes, there are different dialects for man-language and woman-language, which are almost 
incomprehensible to each other, but even when men and women use exactly the same language, gender differences 
sometimes give the same words very different meanings. When the meaning gap is big enough, then we may speak 
about the same things — we may even have the same dictionary definitions — and still the words may not be refined 
enough to clarify the differences between one person’s use of language and another’s.* 

*Sometimes, it is a matter of the general and the particular. Just as some languages have names for many shades of a 
color, while in other languages there are only a few, some languages have words for shades of meaning that other 
languages can only express in a generalized or clumsy way. 

Sometimes, cultural or personal misunderstandings occur when people use the same word but with slightly different 
meanings. Misunderstanding can also be a matter of context. Hearing a child say, “I hate you,” is not quite the same 
as hearing the same words from the other end of a gun. Sometimes, the misuse of words is done intentionally. 
Talleyrand used to say, “Speech was given to Man in order to lie.” Lying can be done effectively just by an intentional 
misuse of words, but many times people lie unconsciously, or semi-consciously. 

There are weak words, strong words, ambiguous words. There are also words frequently overused and abused — the 
most prominent example being, perhaps, the word “love.” “Love” means many different, sometimes contradictory things, 
which are all put in one shell; yet it is this shell that we deal with, that we think with, and sometimes we get confused by. 
Some words are very intimate, because we use them not only with others, but also with ourselves. By trying to find all the 
connotations we are not only learning more about the meaning of a word: we are also grappling with our ideas. 
 
One of the problems facing us today is the invasion of daily speech by professional, semi-scientific jargon. It is not the 
number of jargon words in the dictionary that matters, but the way people use them in communicating with each other, 
and therefore – on a different level – also in the way they deal with themselves. Jargon, in the sense of professional 
language, is a kind of shorthand; it takes various notions, some of which may be rather complex, and puts them in one 
word or in a short phrase. As such, jargon may be very helpful, but it is best used where it is meant to be used, namely, 
within the realm of the profession, where those who use these terms ostensibly know what they are saying. When used 
more widely, in a different and possibly inaccurate or misleading context, they are often misunderstood. 
 
People often speak about “order of magnitude,” when they should simply say “big” or “small”; or they speak about 
“relativity,” when they want to say “not exactly.” In America, and possibly also in Europe, there is an increasing use of 
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psychological jargon, which is replacing other words. People no longer love each other: they have a relationship. They 
do not hate: they have a negative set of reactions. They do not have problems: they have complexes. These 
complexes even have names, some of them quite fancy, but actually, they are all feelings and emotions, and their real 
existence may be likewise painful.* 

*I myself coined at least one name for a very common complex: the Jewish Mother Syndrome. I call it the Jocasta 
Complex, the counterpart of the Oedipus Complex. 

Mark Twain lists eighteen rules that a certain writer violated, one of them being, “use the right word, not its second 
cousin.” When it comes to jargon, this kind of violation is very common. We use first and second cousins because we 
do not know the real meaning of the word. People who get caught by the jargon find themselves saying things that are 
quite different from what they really mean, or even worse, they cease to know what they mean altogether. 

The problem with jargon goes beyond that. In his famous book 1984, George Orwell writes about the subject of forming 
people’s thinking by creating a special language. A language in which certain words do not exist, and other words have 
only a stipulated, jargon meaning, creates people who can talk, but are unable to think — at least not about certain 
things. When there is no word for something, either one has to invent a word, or — more commonly — one is stuck, 
because of the inability to think about an idea. People are even more stuck when they are given substitute words, 
especially ones that catch on easily. For then, instead of saying what they really want to say, people settle for 
something that is close enough, but not quite the same. 

Once people begin to internalize this shorthand, to use it on themselves, they gradually lose their simple, basic ways of 
relation; they take complex jargon formulas as substitutes for simple words. It is not just a matter of replacing certain 
words with more beautiful ones. Many words have synonyms with almost the same meaning, the only difference being 
a subtle linguistic distinction. Jargon, however, not only changes the words, it changes their inner meaning; it biases 
our thinking. People end up using artificial constructs instead of natural ones, complex words instead of simple words, 
and become unable to say what they really want to say. 

Take some examples from other spheres of life: we could, if we wished, avoid the trouble of eating by being fed 
intravenously. It is quite easy, very mechanical, not even painful, and it is effective, in the sense that one gets all the 
liquid and nourishment one needs; but one also loses the joy and taste of eating. Another example would be 
mechanical procreation. It could be much faster and more efficient, would save lots of effort and prevent the birth of 
unwanted children, but this would not be just a change of means; it is an essential change. A purely mechanical, 
prestructured world such as this is a totally different world. Luckily, we have not yet been completely taken over by 
mechanical jargon forms, yet we do use them, and, in a sense, are used by them. 

Jargon language might, perhaps, be smoother, but it can turn our words into something like mechanically grown 
vegetables: bigger, with all the right colors, but with a taste that is not the same. To use a different metaphor: the 
difference between the sound of a violin, with its many overtones and undertones, and an artificially-created pure tone. 

Just as there is a deep problem of becoming confused, mistaken, mechanical, and untrue by using jargon, there are 
also problems in using simple words. The richness and awesome complexity that exist in many natural, simple, well-
known things are also found in basic, simple words — which are also those words that we usually learn earliest. These 
are, in fact, not simple at all. They have the same seeming simplicity as the smallest flower growing in the field, which 
is far more complex than the most advanced mechanism. Like the smell of fresh-baked bread, which has many 
nuances, and is far more complex than an artificial scent made in a factory according to a formula, simple words have 
many components and connotations, and they have an enormous emotional impact. Like other natural things, they 
grow. We learn them when we are babies, and we keep modifying them throughout our lives.
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Words for basic notions, feelings, and reactions are the words that are most important to us: Love, Hate, Friendship, 
Family, God, Man, Justice. We think with them at a primitive, very powerful level. A girl counting flower petals, “he 
loves me, he loves me not,” is actually asking, “What is love? What kind of love? What does each of us mean when 
we speak of love?” When we say, “I love you,” “I hate you,” “I want to marry you,” “I want to be your friend,” “I curse 
God,” “I bless God,” “I praise,” “I blaspheme” — we are using words that, in many cases, we do not really understand. 
Because we know these words for such a long time, because we seem to know their meaning so well, we never have 
the chance to really understand what they mean. When we grapple with the meaning of the words, we discover what 
they are. Through this process of trying to understand, the words may become very different; sometimes we also gain 
a new understanding of ourselves and what we have been doing all our lives. This understanding is itself a revelation. 

In Molière’s play The Bourgeois Gentleman, the hero says, “Fancy that! I have been speaking prose all my life, and I 
never knew it.” It is very true. With many of the words we use daily, we talk poetry, or philosophy, or theology, and we 
know it not; we say lots of nonsense without knowing it, and also lots of wisdom — with the same kind of ignorance. 

We do not have to go to the other side of the world and hear strange new words in order to realize that there are 
things within ourselves that we do not know anything about. The real quest is to understand the words that we use 
constantly, for these are the foundation of our existence. What are they? What are they made of? These words, as 
powerful as they are, are also very foggy. They have a meaning for each of us, but what precisely is that meaning? 
Clarifying our understanding of simple words will not just change our way of speaking; it will also change our way of 
thinking and change our basic feelings. When we know certain things about those words, we become different people; 
we are re-created.

The exploration of simple words undertaken in this book is, in a certain way, a discussion about the creation of Man 
– which brings us back to the beginning of this chapter. The Midrashic account says that Man and Woman were first 
created as one body; later God cut that being in half, thereby making a separate Man and a separate Woman (Leviticus 
Rabbah, 17:1. See also Plato’s Symposium).

What was Adam and Eve’s greatest discovery when they were cut apart? It was, possibly, like looking in a mirror: 
“Bone of my bones and flesh of my flesh” (Genesis 2:23) — yet something different. It was also the first time that Adam 
and Eve could begin to have a conversation. When I speak with another being who is similar to me, yet different, I 
begin not only to understand the other, but also to understand what I myself am speaking about. 

I do not know what language Adam spoke with Eve, with the animals, or with the angels but I am sure it was  
simple words.

Simon & Schuster, 1999. 
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134 Bava metzia . perek VII . 84a . .׳ה  זפ דס ׳ד  

The Gemara relates: ne day, Rabbi YoĥananP was bathing in the 
Jordan River. Reish LakishP saw him and jumped into the Jordan, 
pursuing him. At that time, Reish Lakish was the leader of a band 
of marauders. Rabbi Yoĥanan said to Reish Lakish: Your strength 
is fit for Torah study. Reish Lakish said to him: Your beauty is fit 
for women. Rabbi Yoĥanan said to him: If you return to the pursuit 
of orah, I will give you my sister in marriage, who is more beauti-
ful than I am. Reish Lakish accepted upon himself to study orah. 
Subse uently, Reish Lakish wanted to jump back out of the river to 
bring back his clothes, but he was unable to return, as he had lost 
his physical strength as soon as he accepted the responsibility to 
study orah upon himself.

Rabbi Yoĥanan taught Reish Lakish Bible, and taught him Mishna, 
and turned him into a great man. Eventually, Reish Lakish became 
one of the outstanding orah scholars of his generation. One day 
the Sages of the study hall were engaging in a dispute concerning 
the following baraita: With regard to the sword, the knife, the dag-
ger [ ha i ],L the spear, a hand sickle, and a harvest sickle, 
from when are they susceptible to ritual impurity?H The baraita 
answers: It is from the time of the completion of their manufacture, 
which is the halakha with regard to metal vessels in general.

These Sages in uired: And when is the completion of their manu-
facture? Rabbi Yoĥanan says: It is from when one res these items 
in the furnace. Reish Lakish said: It is from when one scours them 
in water, after they have been fired in the furnace. Rabbi Yoĥanan 
said to Reish Lakish: A bandit knows about his banditry,N i.e., you 
are an e pert in weaponry because you were a bandit in your youth. 
Reish Lakish said to Rabbi Yoĥanan: hat bene t did you provide 
me by bringing me close to orah  There, among the bandits, they 
called me: Leader of the bandits, and here, too, they call me: 
Leader of the bandits. Rabbi Yoĥanan said to him: I provided ben-
e t to you, as I brought you close to God, under the wings of the 
Divine resence.

As a result of the uarrel, Rabbi Yoĥanan was o ended, which in 
turn a ected Reish Lakish, who fell ill. Rabbi Yoĥanans sister, who 
was Reish Lakishs wife, came crying to Rabbi Yoĥanan, begging  
that he pray for Reish Lakishs recovery. She said to him: Do this for 
the sake of my children, so that they should have a father. Rabbi 
Yoĥanan said to her the verse: Leave your fatherless children, I 
will rear them  eremiah : , i.e., I will take care of them. She 
said to him: Do so for the sake of my widowhood. He said to her 
the rest of the verse: nd let your widows trust in e.

ltimately, Rabbi Shimon ben Lakish, Reish Lakish, died. Rabbi 
Yoĥanan was sorely pained over losing him. The Rabbis said: ho 
will go to calm Rabbi Yoĥanans mind and comfort him over his  
loss  They said: Let Rabbi Elazar ben PedatP go, as his statements 
are sharp, i.e., he is clever and will be able to serve as a substitute  
for Reish Lakish.

יֹוָחָנן  י  ַהּבִ ָףֵחי  ָ א  ֲרָור  ַחד  יֹוָמא 

ַווה  ּוׁשְ ָלִ יׁש  ֵהיׁש  ַחְזֵייּר  ָנא.  ַיְהּדְ ּבְ

ֵחיָלְך  ֵליּרד  ֲאַמה  ְתֵהיּר.  ַאּבַ ָנא  ְלַיְהּדְ

י  ְלאֹוַהְייָתא ֲאַמה ֵליּרד ׁשּוְ׳ָהְך ְלָנׁשֵ

ְך – ָיֵריְבָנא ָלְך  ֲאַמה ֵליּרד ִאי ָרְדַהּתְ ּבָ

יל ֲעֵליּר.  אי. ַ ּבֵ יָהא ִמיּנָ ּ׳ִ ׁשַ ֲאחֹוִתי, ּדְ

ְוָלא   – ָמאֵניּר  ַלֲאתּוֵיי  ְלֶמירַדה  ֵעי  ּבָ

ָמֵצי ָרַדה.

א.  ְבָהא ַהּבָ ְוֵייּר ּגַ ַאְ ִהֵייּר ְוַאְתִנֵּייּר, ְוׁשַ

אד  ִמְדָהׁשָ י  ּבֵ ְלִגי  ִמּ׳ַ ָרוּו  ַחד  יֹוָמא 

ל  ְגיֹון ְוָרהֹוַמח ּוַמּגַ ין ְוַרּ׳ִ ּכִ ִייס ְוַרּףַ ַרּףַ

ִלין  ְמַ ּבְ ֵמֵאיָמַתי  ָ ִציה  ל  ּוַמּגַ ָיד 

ן. ַמה ְמַלאְכּתָ ַעת ּגְ ְ טּוְמָאר? ִמּשׁ

יֹוָחָנן  י  ַהּבִ ן?  ְמַלאְכּתָ ַמה  ּגְ ּוֵמֵאיָמַתי 

ן. ֵהיׁש ָלִ יׁש  ְבׁשָ ּכִ ְּיָצְהֵ׳ ּבַ ֶ אֹוֵמהד ִמּשׁ

ֵליּרד  ֲאַמה   . ִי ּמַ ּבַ ְּיַצְחְצֵחן  ֶ ִמּשׁ ָאַמהד 

ִלְףִטּיּוֵתיּר ָיַדע ֲאַמה ֵליּרד  ִלְףָטָאר ּבְ

ִלי,  ָ הּו  י  ַהּבִ ָרָת  ִלי?  ַאֲרַנּתְ  ּוַמאי 

ַאֲרַנאי  ֵליּרד  ֲאַמה  ִלי.  ָ הּו  י  ַהּבִ ָרָכא 

ִכיָנר. ְ ְנֵ׳י ַרּשׁ ַחת ּכַ ַאְ ְהִביָנְך ּתַ ָלְך ּדְ

ֵהיׁש  י יֹוָחָנן, ֲחַלׁש  ַהּבִ ּדְ יּר  ְעּתֵ ּדַ ֲחַלׁש 

ְכָיא,  ּבָ ָ א  יּר  ַאְחּתֵ ֲאַתאי  ָלִ יׁש. 

ַני ֲאַמה  ּבָ ִביל  ׁשְ ּבִ ר  ֵליּרד ֲעׂשֵ ֲאַמָהר 

 . ֲאַחֶּיר ֲאִני  ְיתֶמיָך  ָעְזָבר  ָלּרד 

ָלּרד  ֲאַמה  ַאְלְמנּוִתי  ִביל  ׁשְ ּבִ ר  ֲעׂשֵ

. ְבָטחּו ְוַאְלְמנֹוֶתיָך ָעַלי ּתִ

ָלִ יׁש,  ן  ּבֶ ְמעֹון  ׁשִ י  ַהּבִ ּדְ יּר  ַנְ׳ׁשֵ ָנח 

ְתֵהיּר  ּבַ יֹוָחָנן  י  ַהּבִ ִמְצַטֵעה  ָ א  ַוֲרָור 

ַנןד ַמאן ֵליִזיל ִליְתֵביּר  טּוָבא. ֲאַמהּו ַהּבָ

ָדת,  ן ּ׳ְ י ֶאְלָעָזה ּבֶ יּר? ֵניִזיל ַהּבִ ְלַדְעּתֵ

ֵתיּר. ַמְעּתָ ִדין ׁשְ ְמַחּדְ ּדִ

Rabbi Yoĥanan – י יֹוָחָנן  Rabbi Yoĥanan bar Nappaĥa :ַהּבִ
was one of the greatest amora’im, whose statements are 
fundamental components of both the Babylonian Talmud 
and the Jerusalem Talmud. He resided in Tiberias and lived 
to an advanced age. Rabbi Yoĥanan was orphaned at a 
young age, and although his family apparently owned con-
siderable property, he spent virtually all of his resources in 
his devotion to the study of Torah, eventually becoming 
impoverished. In his youth he had the privilege of studying 
under Rabbi Yehuda HaNasi, the redactor of the Mishna, but 
most of his Torah study was accomplished under Rabbi 
Yehuda HaNasi’s students: Ĥizkiyya ben Ĥiyya, Rabbi Oshaya, 
Rabbi Ĥanina, and Rabbi Yannai, who lavished praise upon 
him. In time, he became the head of the yeshiva in Tiberias, 
at which point his fame and influence increased greatly. For 
a long time Rabbi Yoĥanan was the leading rabbinic scholar 
in the Jewish world, not only in Eretz Yisrael but in Babylonia 
as well, where he was respected by the Babylonian Sages. 
Many of them emigrated to Eretz Yisrael in order to become 
his students.

Reish Lakish – ֵהיׁש ָלִ יׁש: Rabbi Shimon ben Lakish, often 
referred to as Reish Lakish, was among the greatest 
amora’im in Eretz Yisrael. He was the friend and brother-
in-law of Rabbi Yoĥanan. Reish Lakish led an extraordinary 
life. He studied Torah at a young age, but subsequently sold 
himself to a Roman circus as a gladiator, perhaps due to 
dire financial straits. Many stories in the Talmud attest to his 
great strength. Some time later, in the wake of an encounter 
with Rabbi Yoĥanan, as described here, he resumed his 
Torah study, first as a student of Rabbi Yoĥanan, then as a 
colleague. He married Rabbi Yoĥanan’s sister.

Many halakhic disputes are recorded between Reish 
Lakish and Rabbi Yoĥanan concerning central issues in 
the Talmud. His objective was not to disagree with Rabbi 
Yoĥanan but rather to help him sharpen his opinion 
through debate. Rabbi Yoĥanan referred to Reish Lakish 
with great respect, often saying: My peer disagrees with me. 
Reish Lakish was well known for his strict piety, to the extent 
that anyone with whom he was seen conversing in public 
was said to be able to borrow money without guarantors, as 
Reish Lakish associated only with people beyond reproach. 
When he died he was survived by his wife and son, who 
was a child prodigy (see Ta’anit 9a).

Rabbi Elazar ben Pedat – ָדת ן ּ׳ְ י ֶאְלָעָזה ּבֶ  ,In the Gemara :ַהּבִ
citations of Rabbi Elazar without a patronymic refer to Rabbi 
Elazar ben Pedat, a second-generation amora from Eretz 
Yisrael. He was born in Babylonia, where he was a student 
of both Rav and Shmuel. In his youth he immigrated to 
Eretz Yisrael, where he married and became the primary 
student of Rabbi Yoĥanan. The connection between Rabbi 
Elazar and Rabbi Yoĥanan was so close that at times the 
Gemara raises a contradiction between the statement of 
one and the statement of the other, under the assumption 
that it was unlikely that they would hold different opinions 
in matters of halakha.

PERSONALITIES

The sword…from when are they susceptible to ritual impu-
rity – ִלין טּוְמָאר ִייס…ֵמֵאיָמַתי ְמַ ּבְ  Metal vessels are susceptible :ַרּףַ
to ritual impurity only when their manufacture is completed. 
What is considered complete in this regard? A sword is suscep-

tible to ritual impurity only when it is scoured in water, and a 
knife once it is sharpened. This halakha is in accordance with 
the mishna in Kelim (14:4), and not the Gemara here (Rambam 
Sefer Tahara, Hilkhot Kelim 8:2).

HALAKHA

A bandit knows about his banditry – ִלְףִטּיּוֵתיּר ָיַדע  :ִלְףָטָאר ּבְ
Many commentaries ask how Rabbi Yoĥanan could say this to 
Reish Lakish, as the Torah explicitly prohibits verbal mistreat-
ment of others (see Leviticus 25:17). Some explain that a principal 
teacher is allowed to berate his pupil for a constructive purpose 
(Ein Yehosef; Maharshal). According to this interpretation, Reish 
Lakish replied that he had studied Torah prior to encountering 
Rabbi Yoĥanan. Consequently, Rabbi Yoĥanan could not be 

considered his principal teacher and therefore he had no right 
to berate him. Others suggest that Rabbi Yoĥanan spoke in a 
jocular fashion as a way of piquing the attention of the other 
Sages. He wanted them to listen to the opinion of Reish Lakish, 
who was an expert in the matter at hand. Reish Lakish mis-
construed Rabbi Yoĥanan’s intent and was upset by his remark 
(Ein Yehosef ).

NOTES
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Rabbi Elazar ben Pedat went and sat before Rabbi Yoĥanan. With 
regard to every matter that Rabbi Yoĥanan would say, Rabbi Elazar 
ben Pedat would say to him: There is a ruling which is taught in a 
baraita that supports your opinion. Rabbi Yoĥanan said to him: 
Are you comparable to the son of Lakish? In my discussions with 
the son of Lakish, when I would state a matter, he would raise 
twenty-four difficulties against me in an attempt to disprove my 
claim, and I would answer him with twenty-four answers,N and 
the halakha by itself would become broadened and clarified. And 
yet you say to me: There is a ruling which is taught in a baraita that 
supports your opinion. Do I not know that what I say is good? 
Being rebutted by Reish Lakish served a purpose; your bringing 
proof to my statements does not.

Rabbi Yoĥanan went around, rending his clothing, weeping and 
saying: Where are you, son of Lakish? Where are you, son of 
Lakish? Rabbi Yoĥanan screamed until his mind was taken from 
him, i.e., he went insane. The Rabbis prayed and requested for  
God to have mercy on him and take his soul, and Rabbi Yoĥanan 
died. 

§ After this digression, the Gemara returns to the story of Rabbi 
Elazar, son of Rabbi Shimon. And although his flesh did not putrefy, 
even so Rabbi Elazar, son of Rabbi Shimon, still did not rely on 
his own opinion,N as he was worried that he may have erred in one 
of his decisions. He accepted afflictions upon himself as atone-
ment for his possible sins. At night his attendants would spread out 
sixty felt bed coverings for him. In the morning, despite the bed
coverings, they would remove sixty basins of blood and pus from 
underneath him.

The following day, i.e., every morning, his wife would prepare for 
him sixty types of relish [lifda]L made from figs, and he would  
eat them and become healthy. His wife, concerned for his health, 
would not allow him to go to the study hall, so that the Rabbis 
would not push him beyond his limits.

In the evening, he would say to his pains: My brothers and my 
friends, come! In the morning he would say to them: Go away, 
due to the dereliction of Torah study that you cause me. One day 
his wife heard him inviting his pains. She said to him: You are 
bringing the pains upon yourself. You have diminished the money 

ֲרָור ָאַמה  ָתא ּדַ ל ִמיּלְ יּר. ּכָ ֲאַזל ָיֵתיב ַ ּמֵ

ְמַףְּייָעא ָלְך.  ְנָיא ּדִ י יֹוָחָנן ֲאַמה ֵליּרד ּתַ ַהּבִ

א,  ָלִ יׁשָ ה  ּבַ א?  ָלִ יׁשָ ַבה  ּכְ ַאּתְ  ֲאַמהד 

י  ַמְ ׁשֵ ֲרָור   – ָתא  ִמיּלְ ָאִמיָנא  ֲרָור  י  ּכִ

ָּייָתא, ּוְמָ׳ְהִ יָנא  ע  ּוׁשִ ִהין ְוַאְהּבַ ִלי ֶעׂשְ

יָלא  ּוִמּמֵ הּוֵ י,  ּ׳ֵ ָער  ְוַאְהּבָ ִהין  ֶעׂשְ ֵליּר 

ְנָיא  ּתַ ָאְמַהּתְ  ְוַאּתְ  ַמֲעָתא.  ׁשְ ַהְווָחא 

יה  ּ׳ִ ְדׁשַ ָיַדֲעָנא  ָלא  ַאּטּו  ָלְך.  ְמַףֵּייַע  ּדִ

ָ ָאִמיָנא?

ֵכי  ּבָ ְוָ א  ְוָ ַהע ָמאֵניּר,  ָאֵזיל  ֲרָור ָ א 

ֵריָכא  א,  ָלִ יׁשָ ה  ּבַ ַאּתְ  ֵריָכא  ְוָאַמהד 

ס  ׁשַ א. ַוֲרָור ָ א ָצַוח ַעד ּדְ ה ָלִ יׁשָ ַאּתְ ּבַ

ֲעֵליּר  ַהֲחֵמי  ַנן  ַהּבָ עּו  ּבָ יּר.  ִמיּנֵ יּר  ְעּתֵ ּדַ

יּר. ְוָנח ַנְ׳ׁשֵ

NOTES
The organ [eiverei] of Rabbi Yishmael – ָמֵעאל ִיׁשְ י ַהּבִ ּדְ :ֵאיְבֵהיּר Based 
on the context, many commentaries understand this to be referring 
to his sexual organ. Some commentaries explain that this refers to the 
arm or thigh, which are indicative of one’s weight (Ritva). Alternatively, 
the term eiverei means his diet (Rabbeinu Peretz). Some note that the 
Gemara relates these anecdotes so that people would not mock those 
who are obese (Tosafot). Yet others add that the Gemara is saying that 
the Sages were physically fit and therefore they could have succumbed 
to their base temptations, and yet they were able to master these
temptations and achieve great levels of saintliness (Pardes Rimmonim;
HaKotev; Maharshal).

And sit by the entrance to the ritual bath – ְטִביָלר ֲעֵהי ַ ַאּשׁ :ְוָיֵתיב
Although this act could potentially lead to negative consequences, that 
is not a concern in the case of a great person such as Rabbi Yoĥanan, 
who had gained mastery over his evil inclination (see Tosafot and
Ritva).

I come from the offspring of Joseph – ָאִתיָנא ָ יֹוֵףס ּדְ ִמַּזְהָעא  This :ֲאָנא
is not to be taken literally; rather, all Jewish people are considered the 
descendants of Joseph (see Psalms 77:16).

A bandit knows about his banditry – ָיַדע ִלְףִטּיּוֵתיּר ּבְ  Many :ִלְףָטָאר
commentaries ask how Rabbi Yoĥanan could say this to Reish Lakish, as 
the Torah explicitly prohibits verbal mistreatment of others (see Leviti-
cus 25:17). Some explain that a principal teacher is allowed to berate his 
pupil for a constructive purpose (Ein Yehosef; Maharshal). According to 
this interpretation, Reish Lakish replied that he had studied Torah prior 
to encountering Rabbi Yoĥanan. Consequently, Rabbi Yoĥanan could 
not be considered his principal teacher and therefore he had no right 
to berate him. Others suggest that Rabbi Yoĥanan spoke in a jocular 
fashion as a way of piquing the attention of the other Sages. He wanted 
them to listen to the opinion of Reish Lakish, who was an expert in the 
matter at hand. Reish Lakish misconstrued Rabbi Yoĥanan’s intent and 
was upset by his remark (Ein Yehosef ).

Twenty-four difficulties…twenty-four answers – ע ְוַאְהּבַ ִהין ֶעׂשְ
י ֵ הּו ּ׳ֵ ָער ְוַאְהּבָ ִהין ָּייָתא…ֶעׂשְ ּוׁשִ : Twenty-four is a generic number in
rabbinic literature, which represents a large quantity; it should not be 
taken literally. Other such numbers are sixty and three hundred (Torat 
Ĥayyim). Some commentaries suggest that this number alludes to the 
idea that a Sage must be expert in all twenty-four books of the Bible 
(Ein Ya’akov). Others note that the twenty-four difficulties, twenty-four 
answers, and the final halakha mentioned here equal forty-nine, which 
symbolizes the traditional forty-nine facets of Torah, as alluded to in 
Proverbs 2:4 (Maharsha).

HALAKHA
The sword…from when are they susceptible to ritual impurity –
ִלין טּוְמָאר ּבְ ַ ְמ ִייס…ֵמֵאיָמַתי  Metal vessels are susceptible to ritual :ַרּףַ
impurity only when their manufacture is completed. What is consid-
ered complete in this regard? A sword is susceptible to ritual impurity 
only when it is scoured in water, and a knife once it is sharpened. This 
halakha is in accordance with the mishna in Kelim (14:4), and not the 
Gemara here (Rambam Sefer Tahara, Hilkhot Kelim 8:2).

BACKGROUND
Your father fled – ֲעַה In the last centuries of the Roman :ֲאבּוְך
Empire there was a shortage of people willing to accept public roles 

upon themselves. This was both due to the fact that the authori-
ties demanded a large payment for appointments, and because the 
appointees had no choice but to become embroiled in unpleasant
court proceedings in order to fulfill their duty. Consequently, people 
who were slated for such appointments would often flee temporarily 
from their places of residence so as to avoid this unwanted honor.

Asia – ַאְףָיא: This refers to the Roman province Asia Proconsularis,
which was in the westernmost region of Asia Minor.

Laodicea – ָיא ְ :לּוְד Some maintain that this refers to the province
Λυδία, Lydia, which was located in Asia Minor and is apparently the 
location of the biblical land of Lod. The word Laodicea is the Greek
possessive form. Others postulate that this refers to the city Laodicea 
in northern Syria, which is contemporarily known as Latakia.

Asia Minor

Kav – ין ּבִ ַ : A kav is a unit of volume equal to one-sixth of a se’a. Its 
precise measurement is subject to dispute, with opinions ranging
from 1,350 to 2,500 cu cm.

LANGUAGE
Noblewoman [matronita] – ַמְטהֹוִניָתא: This is the Aramaic diminutive 
of the Latin matrona, meaning a married woman or noblewoman.
Many Roman noblewomen took an interest in Judaism, and several 

eventually became converts. These noblewomen would often engage 
in conversations with Jewish Sages. Out of respect, these Sages would 
generally respond even to their foolish questions.

Baskets [dikurei] – ּוֵהי :ּדִ Some associate this word with the Arabic
 rāqūd, meaning a large pitcher tarred on the inside. Others read ,راقود
it as dikulei, a basket made of palm [dekel] leaves.

Seeds [partzidaya] – ְהִציַדָיא :ּ׳ַ This means granule or seed. The Arabic 
.firṣid, has a similar denotation ,فرصد

Dagger [pigyon] – ְגיֹון :ּ׳ִ From the Latin pugio, or pugionis in the
genitive, meaning dagger.

PERSONALITIES
Rabbi Yoĥanan – יֹוָחָנן י :ַהּבִ Rabbi Yoĥanan bar Nappaĥa was one of the 
greatest amora’im, whose statements are fundamental components of 
both the Babylonian Talmud and the Jerusalem Talmud. He resided in 
Tiberias and lived to an advanced age. Rabbi Yoĥanan was orphaned at 
a young age, and although his family apparently owned considerable 
property, he spent virtually all of his resources in his devotion to the 
study of Torah, eventually becoming impoverished. In his youth he had 
the privilege of studying under Rabbi Yehuda HaNasi, the redactor of 
the Mishna, but most of his Torah study was accomplished under Rabbi 
Yehuda HaNasi’s students: Ĥizkiyya ben Ĥiyya, Rabbi Oshaya, Rabbi
Ĥanina, and Rabbi Yannai, who lavished praise upon him. In time, he 
became the head of the yeshiva in Tiberias, at which point his fame 
and influence increased greatly. For a long time Rabbi Yoĥanan was the 
leading rabbinic scholar in the Jewish world, not only in Eretz Yisrael 
but in Babylonia as well, where he was respected by the Babylonian 
Sages. Many of them emigrated to Eretz Yisrael in order to become
his students.

Reish Lakish – יׁש ִ ָל :ֵהיׁש Rabbi Shimon ben Lakish, often referred to as 
Reish Lakish, was among the greatest amora’im in Eretz Yisrael. He was 
the friend and brother-in-law of Rabbi Yoĥanan. Reish Lakish led an 
extraordinary life. He studied Torah at a young age, but subsequently 
sold himself to a Roman circus as a gladiator, perhaps due to dire
financial straits. Many stories in the Talmud attest to his great strength. 
Some time later, in the wake of an encounter with Rabbi Yoĥanan, as 
described here, he resumed his Torah study, first as a student of Rabbi 
Yoĥanan, then as a colleague. He married Rabbi Yoĥanan’s sister.

Many halakhic disputes are recorded between Reish Lakish and
Rabbi Yoĥanan concerning central issues in the Talmud. His objective 
was not to disagree with Rabbi Yoĥanan but rather to help him sharpen 
his opinion through debate. Rabbi Yoĥanan referred to Reish Lakish
with great respect, often saying: My peer disagrees with me. Reish
Lakish was well known for his strict piety, to the extent that anyone 
with whom he was seen conversing in public was said to be able to 
borrow money without guarantors, as Reish Lakish associated only
with people beyond reproach. When he died he was survived by his 
wife and son, who was a child prodigy (see Ta’anit 9a).

Rabbi Elazar ben Pedat – ָדת ּ׳ְ ן י ֶאְלָעָזה ּבֶ  In the Gemara, citations :ַהּבִ
of Rabbi Elazar without a patronymic refer to Rabbi Elazar ben Pedat, 
a second-generation amora from Eretz Yisrael. He was born in Baby-
lonia, where he was a student of both Rav and Shmuel. In his youth 
he immigrated to Eretz Yisrael, where he married and became the
primary student of Rabbi Yoĥanan. The connection between Rabbi
Elazar and Rabbi Yoĥanan was so close that at times the Gemara raises 
a contradiction between the statement of one and the statement of 
the other, under the assumption that it was unlikely that they would 
hold different opinions in matters of halakha.

׳דד

Twenty-four difficulties…twenty-four answers – ִהין  ֶעׂשְ
הּוֵ י ּ׳ֵ ָער  ְוַאְהּבָ ִהין  ָּייָתא…ֶעׂשְ ע  ּוׁשִ  Twenty-four is a :ְוַאְהּבַ
generic number in rabbinic literature, which represents a 
large quantity; it should not be taken literally. Other such 
numbers are sixty and three hundred (Torat Ĥayyim). Some 
commentaries suggest that this number alludes to the 
idea that a Sage must be expert in all twenty-four books 
of the Bible (Ein Ya’akov). Others note that the twenty-four 
difficulties, twenty-four answers, and the final halakha 
mentioned here equal forty-nine, which symbolizes the 
traditional forty-nine facets of Torah, as alluded to in Prov-
erbs 2:4 (Maharsha).

NOTES

Bava metzia . Perek VII . 84b 135 . ׳ה  זפ דס ׳דד  

Rabbi Yoḥanan and Reish Lakish were a unique pair in the realm of Torah study. 

Reish Lakish was usually the one to raise objections and challenges and probe the issues at hand. He would pile 
up questions,  textual or theoretical, on almost everything Rabbi Yoḥanan said. In fact, a significant portion of the 
sugyot in both the Jerusalem and Babylonian Talmuds is based on the controversies of Rabbi Yoḥanan and Reish 
Lakish. 

Reish Lakish did not intend to dispute the very basis of Rabbi Yoḥanan's statements, but to more thoroughly 
investigate and clarify matters, and that was how Rabbi Yoḥanan himself perceived it, too. 

Indeed, after Reish Lakish's death, Rabbi Yoḥanan was deeply grieved by his absence. To comfort him, the sages 
sent one of their most astute colleagues, Rabbi Elazar ben Pedat, to fill Reish Lakish's place. 

Rabbi Elazar would sit before Rabbi Yoḥanan, and as Rabbi Yoḥanan spoke, he would say "There is a baraita 
which supports you."

Said Rabbi Yoḥanan, "Are you like the son of Lakish? When I stated a law, the song of Lakish would raise twenty-
four objections and I would give twenty-four answers, which would then lead to a fuller understanding of the law. 
But you say, 'A baraita has been taught which supports you.' Don't I already know that my dicta are right?"

Rabbi Adin Even-Israel Steinsaltz. Talmudic Images, "Reish Lakish". Maggid Books, 2010.
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