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Having interpreted the phrase: “Everyone who is proud in heart is 
an abomination to the Lord” (Proverbs : ), the Gemara inter-
prets the continuation of the verse. What is the meaning of: “Hand 
to hand, he shall not be unpunished” (Proverbs : )? Rav says: 
Anyone who engages in sexual intercourse with an adulteress, 
even if he were to have att ributed possession of heaven and earth 
to the Holy One, Blessed be He, just as Abraham our forefatherN  
did, that it is writt en with regard to him: “I have lift ed up my 
hand to the Lord, God Most High, Maker of heaven and earth” 
(Genesis : ), he will not be unpunished from the judgment 
of Gehenna. Abraham is described as one whose hands were lift ed 
to declare the glory of God, yet this verse declares that even if one 
who engaged in forbidden sexual intercourse were to use his hands 
in the same way, still, due to his sin, the verse says: “He shall not be 
unpunished.”

Th is interpretation poses a diffi  culty to the Sages of the school 
of Rabbi Sheila: Th is phrase: “Hand to hand, he shall not be 
unpunished,” is not how the verse would present this idea. It 
should have stated: My hand, as that is the term employed in 
the verse with regard to Abraham.

Rather, the Sages of the school of Rabbi Sheila say: Th is teaches 
that even if one who engages in sexual intercourse with an adulter-
ess had received the Torah from the hand of God like Moses our 
teacher did, that it is writt en with regard to him: “At His right 
hand was a fi ery law unto them” (Deuteronomy : ), i.e., God 
gave the Torah from His right hand into the hand of Moses in order 
to give to the Jewish people, the sinner will not be unpunished 
from the judgment of Gehenna.

Th is interpretation also poses a diffi  culty to Rabbi Yo ĥanan: Th is 
phrase “hand to hand” is not how the verse would present this 
idea. It should have stated: Hand from hand, as that is the term 
employed in the verse with regard to Moses.

Rather Rabbi Yoĥanan says: 

Even if the one who committ ed adultery performs charitable 
deeds secretly, as alluded to in the phrase “hand to hand,” and 
even if one might think that one who does so will go unpunished, 
as it is writt en with regard to charity of this kind: “A gift  in secret 
pacifi es wrath” (Proverbs : ), nevertheless, he will not be 
unpunished from the judgment of Gehenna.

§ Th e Gemara previously discussed the impropriety of the trait of 
arrogance. Now the Gemara discusses the source of its prohibition. 
From where is the warning derived, i.e., what is the source prohib-
iting the behavior of the arrogant?H  Rava says that Ze’eiri says:
Th e source is from the verse: “Hear, you, and give ear, be not
proud, for the Lord has spoken” ( Jeremiah : ). Rav Naĥman 
bar Yitzĥak said the warning is from here: “Th en your heart be
lift ed up, and you forgetN  the Lord your God” (Deuteronomy
: ), and it is also writt en in that same passage: “Beware lest you 

forget the Lord your God” (Deuteronomy : ).

Th e Gemara explains: And these sources are in accordance with a 
statement that Rabbi Avin says that Rabbi Ile’a says, as Rabbi 
Avin says that Rabbi Ile’a says: Wherever it is stated in a verse 

“beware,” “lest,” or “not,” this is nothing other than a prohibition. 
Since these verses employ these terms in the context of one who is 
arrogant, they serve as sources for the prohibition.

ל  ּכָ ַרב:  ָאַמר  ֶקה״?  ִיּנָ לֹא  ְלָיד  ״ָיד  ַמאי 
ִהְקָנהּו  ֲאִפיּלּו  ִאיׁש,  ת  ֵאׁשֶ ַעל  א  ַהּבָ
ָוָאֶרץ  ַמִים  ׁשָ הּוא  רּוְך  ּבָ דֹוׁש  ְלַהּקָ
יּה: ״ֲהִרימִֹתי  ְכִתיב ּבֵ ַאְבָרָהם ָאִבינּו, ּדִ ּכְ
ַמִים ָוָאֶרץ״,  ָיִדי ֶאל ה' ֵאל ֶעְליֹון קֵֹנה ׁשָ

ם. יִהּנָ ל ּגֵ יָנּה ׁשֶ ֶקה ִמּדִ לֹא ִיּנָ

״ָיד  ַהאי  יָלא:  ׁשֵ י  ַרּבִ ִלְדֵבי  ְלהּו  ָיא  ַקׁשְ
ֵעי ֵליּה! ֶקה״, ״ָיִדי״ ִמיּבָ ְלָיד לֹא ִיּנָ

ֲאִפיּלּו  יָלא:  ׁשֵ י  ַרּבִ ְדֵבי  ָאְמִרי  א  ֶאּלָ
יּה:  ְכִתיב ּבֵ ינּו, ּדִ ה ַרּבֵ מֶֹשׁ ל ּתֹוָרה ּכְ ִקיּבֵ
יָנּה  ֶקה ִמּדִ ת ָלמֹו״, לֹא ִיּנָ ״ִמיִמינֹו ֵאׁשְ ּדָ

ם. יִהּנָ ל ּגֵ ׁשֶ

ְלָיד״,  ״ָיד  ַהאי  יֹוָחָנן:  י  ְלַרּבִ ֵליּה  ָיא  ַקׁשְ
ֲעָיא ֵליּה! ״ָיד ִמָּיד״ ִמיּבָ

י יֹוָחָנן: א ָאַמר ַרּבִ ֶאּלָ
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ְכִתיב:  ּדִ ֶתר,  ּסֵ ּבַ ְצָדָקה  ה  עֹוׂשֶ ֲאִפיּלּו 
ֶקה  ִיּנָ לֹא  וגו',  ָאף״  ה  ִיְכּפֶ ֶתר  ּסֵ ּבַ ן  ״ַמּתָ

ם. יִהּנָ ל ּגֵ יָנּה ׁשֶ ִמּדִ

ִין? ָאַמר ָרָבא ָאַמר  י ָהרּוח ִמּנַ ַאְזָהָרה ְלַגּסֵ
הּו״. ַרב  ְגּבָ ְמעּו ְוַהֲאִזינּו ַאל ּתִ ְזֵעיֵרי: ״ׁשִ
״ְוָרם  ֵמָהָכא:  ֲאַמר,  ִיְצָחק  ר  ּבַ ַנְחָמן 
ן  ֶמר ְלָך ּפֶ ָ ״, ּוְכִתיב: ״ִהּשׁ ַכְחּתָ ְלָבֶבָך ְוׁשָ

ח ֶאת ה' ֱאלֶֹהיָך״. ּכַ ׁשְ ּתִ

ָאַמר  ּדְ ֶאיְלָעא,  י  ַרּבִ ָאַמר  ָאִבין  י  ְוִכְדַרּבִ
ָמקֹום  ל  ּכָ ֶאיְלָעא:  י  ַרּבִ ָאַמר  ָאִבין  י  ַרּבִ
א  ן״ ְו״ַאל״, ֵאינֹו ֶאּלָ ֵמר״ ״ּפֶ ָ ֱאַמר ״ִהּשׁ ּנֶ ׁשֶ

ה. לֹא ַתֲעׂשֶ ּבְ

 Just as Abraham our forefather, etc. – ָאִבינּו ַאְבָרָהם   ּכְ
 The reference to Abraham is interpreted by the Meiri :וכו׳
as referring to one who does great deeds and publicly 
spreads the message of God’s greatness, as was done by 
Abraham.

NOTES

 The warning of the arrogant – ָהרּוח י  ְלַגּסֵ  The : ַאְזָהָרה 
proper path is that one not only be modest, but one should 
conduct himself with great humility. An arrogant person is 
like one who denies the very existence of God. One who 
is even a little bit arrogant should be excommunicated 
(Rambam Sefer HaMadda, Hilkhot Deot 2:3).

HALAKHA

 Then your heart be lifted up and you forget – ְוָרם ְלָבֶבָך 
ַכְחּתָ  The Smag counts this verse as an independent :ְוׁשָ

prohibition, prohibiting one from being arrogant due to 
his wealth, as this will lead to forgetting God. By contrast, 
the Ramban holds that this is not an independent prohibi-
tion, but it is rather a detail within the general prohibition 
against forgetting God, as arrogance is a trait that results 
in forgetting God.

NOTES
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Rav Avira interpreted the following verse homiletically: “Th ey are 
exalted for a litt le while, and they are gone; yes, they are brought low, 
they are gathered in as all others, and wither as the tops of the husks” 
( Job : ). Th ere were times when he said this interpretation in 
the name of Rav Asi and there were times when he said it in the 
name of Rav Ami: Any person who has arrogance within him will 
ultimately be diminished in standing, as it is stated in the phrase: 

“Th ey are exalted for a litt le while,” indicating that one who raises 
himself above others will be exalted only briefl y. And lest you say that 
even if he is diminished he will still exist in this world and live a full 
life, the verse states: “And they are gone,” indicating that they die 
before their time.

He continues the interpretation: But if he repents from his arrogance, 
he is gathered in death at his proper time like Abraham our fore-
father, as it is stated: “Yes, they are brought low, they are gathered 
in as all [kakkol] others” ( Job : ), indicating that when he 
repents from his arrogance he will die like Abraham, Isaac, and Jacob, 
as it is writt en about them that they were blessed with the term “all,” 
as in the verse above. With regard to Abraham, the verse states: “And 
the Lord had blessed Abraham in all things [bakkol]” (Genesis : ). 
With regard to Isaac, the verse states: “And I have eaten of all [mikkol]” 
(Genesis : ). With regard to Jacob, the verse states: “And because 
I have all [khol]” (Genesis : ). And if one does not repent, then, 
the verse in Job continues: “And wither like the tops of the husk.”

Th e Gemara asks: What is the meaning of the phrase “and wither like 
the tops of the husks”? Rav Huna and Rav Ĥisda off ered diff ering 
interpretations. One says that it means: Like the awnB  of bristle-like 
growth on the top of the husk, and one says that it means: Like the 
husk itself. Th e Gemara comments: Granted, according to the one 
who says: Like the awn of bristle-like growth on the top of the husk,N  
that is that which is writt en in the verse: “And wither like the tops 
of the husks,” since this awn is on the top of the husk. But according 
to the one who says: Like the husk itself, what is the meaning of the 
expression “and wither like the tops of the husks”? Rav Asi says, and 
similarly the school of Rabbi Yishmael taught: Th is can be explained 
by way of an analogy to a person who enters into his fi eld, as he 
gathers the taller stalks before the shorter ones. Th e verse is therefore 
referring to the tallest stalks, not the tops of the stalks.

Th e Gemara continues the discussion of arrogance, and its converse, 
humility. Th e verse states: “For thus says the High and Loft y One 
that inhabits eternity, whose name is Holy: I dwell in the high and 
holy place, also with him that is of a contrite and humble spirit, to 
revive the spirit of the humble, and to revive the heart of the contrite 
ones” (Isaiah : ). Rav Huna and Rav Ĥisda off ered diff ering 
interpretations of this verse. One says that the verse means: Together 
with Me is the person who is contrite and humble. In other words, 
God elevates the humble. And one says that the verse means: I, God, 
descend, and am found together with the person who is contriteN  and 
humble.

Th e Gemara comments on this: And it stands to reason that the 
meaning of the verse is like the one who says: I am with the contrite 
person, as the Holy One, Blessed be He, disregarded all of the 
mountains and hills, and rested His Divine Presence on the lowly 
Mount Sinai, and He did not choose to raise Mount Sinai up 
toward Him. God chose to give the Torah on Mount Sinai, as it was 
a symbol of humility due to its lack of height, and He lowered His 
Divine Presence, as it were, to the mountain.

Rav Yosef says: A person should always learn proper behavior 
from the wisdom of his Creator, as the Holy One, Blessed be He, 
disregarded all of the mountains and hills and rested His Divine 
Presence on the lowly Mount Sinai. And similarly, when appearing 
to Moses, He disregarded all of the beautiful trees and rested His 
Divine Presence on the bush (Exodus : ).

ַרב  ֵמיּה ּדְ ְ ַרׁש ַרב ֲעִויָרא, ִזְמִנין ָאַמר ָלּה ִמּשׁ ּדָ
ל  ַרב ַאִמי: ּכָ ֵמיּה ּדְ ְ ַאִסי, ְוִזְמִנין ָאַמר ָלּה ִמּשׁ
ּסּות ָהרּוח – ְלסֹוף ִמְתַמֵעט,  ֵּיׁש ּבֹו ּגַ ָאָדם ׁשֶ
נֹו  א ּתֹאַמר: ֶיׁשְ ּמָ ַעט״. ְוׁשֶ ֱאַמר: ״רֹוּמּו ּמְ ּנֶ ׁשֶ

ְלמּוד לֹוַמר: ״ְוֵאיֶנּנּו״. עֹוָלם? ּתַ ּבָ

ַאְבָרָהם  ּכְ ְזַמּנֹו  ּבִ ֶנֱאָסף   – ּבֹו  חֹוֵזר  ְוִאם 
ְפצּון״,  ִיּקָ ּכֹל  ּכַ כּו  ״ְוֻהּמְ ֱאַמר:  ּנֶ ׁשֶ ָאִבינּו, 
ּכֹל״,  הּו ״ּבַ ְכִתיב ּבְ ַאְבָרָהם ִיְצָחק ְוַיֲעקֹב ּדִ ּכְ
ּבֶֹלת  ״ִמּכֹל״, ״כֹל״. ְוִאם ָלאו – ״ּוְכרֹאׁש ׁשִ

לּו״. ִיּמָ

ְוַרב  הּוָנא  ַרב  ּבֶֹלת״?  ׁשִ ״ּוְכרֹאׁש  ַמאי 
ְלָתא,  יּבָ ׁשִ ּדְ ָסאָסא  י  ּכִ ָאַמר:  ַחד  א,  ִחְסּדָ
ָלָמא ְלַמאן  ׁשְ יּבֹוֶלת ַעְצָמּה. ּבִ ׁשִ ְוַחד ָאַמר: ּכְ
ְכִתיב:  ְלָתא, ַהְיינּו ּדִ יּבָ ׁשִ י ָסאָסא ּדְ ָאַמר ּכִ ּדְ
י  ּכִ ָאַמר  ּדְ ְלַמאן  א  ֶאּלָ ּבֶֹלת״,  ׁשִ ״ּוְכרֹאׁש 
ּבֶֹלת״?  ׁשִ ״ּוְכרֹאׁש  ַמאי  ַעְצָמּה,  ְלָתא  ׁשּוּבַ
ָמֵעאל:  י ִיׁשְ ֵבי ַרּבִ ָנא ּדְ ָאַמר ַרב ַאִסי, ְוֵכן ּתָ
בֹוָהה  ּגְ ֵדהּו,  ׂשָ ְלתֹוְך  ְכָנס  ּנִ ׁשֶ ְלָאָדם  ל  ָמׁשָ

ט. בֹוָהה הּוא ְמַלּקֵ ּגְ

ְוַרב  הּוָנא  ַרב   – ״  רּוח ַפל  ּוׁשְ א  ּכָ ּדַ ״ְוֶאת 
ָאַמר:  ְוַחד  א,  ּכָ ּדַ י  ִאּתִ ָאַמר:  ַחד  א,  ִחְסּדָ

א. ּכָ ֲאִני ֶאת ּדַ

א,  ּכָ ּדַ ֶאת  ֲאִני  ָאַמר  ּדְ ַמאן  ּכְ ָרא  ּבְ ּוִמְסּתַ
ָהִרים  ל  ּכָ  ֵהִניח הּוא  רּוְך  ּבָ דֹוׁש  ַהּקָ ֲהֵרי  ׁשֶ
ִכיָנתֹו ַעל ַהר ִסיַני, ְולֹא  ָרה ׁשְ ּוְגָבעֹות ְוִהׁשְ

ָגַבּה ַהר ִסיַני ְלַמְעָלה.

ַעת  ִמּדַ ָאָדם  ִיְלַמד  ְלעֹוָלם  יֹוֵסף:  ַרב  ָאַמר 
ל  ּכָ  ֵהִניח הּוא  רּוְך  ּבָ דֹוׁש  ַהּקָ ֲהֵרי  ׁשֶ קֹונֹו, 
ִכיָנתֹו ַעל ַהר ִסיַני,  ָרה ׁשְ ָהִרים ּוְגָבעֹות ְוִהׁשְ
ִכיָנתֹו  ָרה ׁשְ ל ִאיָלנֹות טֹובֹות ְוִהׁשְ ְוֵהִניח ּכָ

ֶנה. ּסְ ּבַ

 Awn – ָסאָסא:

Awn at top of wheat stalk

BACKGROUND

 Like the awn on the top of the husk – ָסאָסא י   ּכִ
ְלָתא יּבָ ׁשִ  The Maharal explains that just as the :ּדְ
awn on the top of the husk appears to be primarily 
decorative and does not contribute to the nutritive 
value of the stalk, so too, an arrogant person has no 
real internal substance but merely presents himself 
as one worthy of esteem.

 I am with the contrite – א ּכָ ּדַ ֶאת   This verse :ֲאִני 
also serves as a directive to people that they should 
emulate God and associate themselves with the 
contrite and humble (Maharsha). One who does 
so finds himself in the company of God (Meiri).

NOTES
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Rabbi Elazar says: Concerning any person who has arrogance 
within him, it is fi tt ing to hew him down, as a tree designated 
for idolatry [asheira]N  is hewn down, as it is writt en here with 
regard to the arrogant: “And the high ones of stature shall be 
hewn down [gedu’im]” (Isaiah : ), and it is writt en there 
with regard to trees designated for idolatry: “And hew down 
[teggade’un] their trees worshipped as part of idolatrous rites 
[asheireihem]” (Deuteronomy : ).

And Rabbi Elazar also says: Concerning any person who 
has arrogance within him, his dust, i.e., his remains in his 
grave, will not stir at the time of the resurrection of the dead, 
as it is stated: “Awake and sing for joy, you who dwell in the 
dust” (Isaiah : ). It is not stated: You who lie in the dust, 
which would indicate that all the dead will be awakened in the 
future, but rather: “You who dwell in the dust,” indicating that 
only one who became a neighbor to the dust in his lifetime 
by living with extreme humility will stir at the time of the 
resurrection.

And Rabbi Elazar says: Concerning any person who has arro-
gance within him, the Divine Presence wails over him. As it is 
stated: “For though the Lord is high, yet regards He the lowly, 
and from the haughty He is pained from afar” (Psalms : ).

Rav Avira interpreted a verse homiletically, and some say that 
Rabbi Elazar interpreted as follows: Come and see that the 
att ribute of the Holy One, Blessed be He, is not like the att ri-
bute of fl esh and blood. Th e att ribute of fl esh and blood is that 
the elevated sees the elevated,N  but the elevated does not see 
the lowly. But the att ribute of the Holy One, Blessed be He, 
is not like that. He is elevated but sees specifi cally the lowly, 
as it is stated: “For though the Lord is high, yet regards He 
the lowly” (Psalms : ).

Rav Ĥisda says, and some say that Mar Ukva says: Concerning 
any person who has arrogance within him, the Holy One, 
Blessed be He, said: He and I cannot dwell together in the 
world, as it is stated: “He who slanders his neighbor in secret, 
him will I destroy; he who is haughty of eye and proud of heart, 
him will I not suff er [oto lo ukhal]” (Psalms : – ). Th ese 
verses should be understood as follows: Do not read the verse 
as: “Oto lo ukhal”; rather, read it as: Itt o lo ukhal, meaning, with 
him, I cannot bear to dwell. Th ere are those who teach that this 
was stated with regard to those who speak slander because the 
beginning of the verse states: “He who slanders his neighbor in 
secret, him will I destroy.”

Rabbi Alexandri says: Concerning any person who has arro-
gance within him, even a slight wind disturbs him,N  as it is 
stated: “But the wicked are like the troubled sea, for it cannot 
rest” (Isaiah : ). And if with regard to the sea, which contains 
many quantities of quarters of a log of water, yet a slight wind 
disturbs it, certainly with regard to a person, who has in his body 
only one quarter-log of essential lifeblood,B  all the more so will 
a slight wind disturb him.

ּסּות  ּגַ ּבֹו  ֵּיׁש  ׁשֶ ָאָדם  ל  ּכָ ֶאְלָעָזר:  י  ַרּבִ ָאַמר 
ִתיב ָהָכא:  יָרה. ּכְ ֲאׁשֵ עֹו ּכַ ָהרּוח – ָראּוי ְלַגּדְ
ָהָתם:  ּוְכִתיב  דּוִעים״,  ּגְ ַהּקֹוָמה  ״ְוָרֵמי 

עּון״. ַגּדֵ יֵריֶהם ּתְ ״ַוֲאׁשֵ

ּסּות  ּגַ ּבֹו  ֵּיׁש  ׁשֶ ָאָדם  ל  ּכָ ֶאְלָעָזר:  י  ַרּבִ ְוָאַמר 
נּו  ֱאַמר: ״ָהִקיצּו ְוַרּנְ ּנֶ ָהרּוח – ֵאין ֲעָפרֹו ִנְנַער ׁשֶ
א  ָעָפר״ לֹא ֶנֱאַמר, ֶאּלָ ׁשְֹכֵני ָעָפר״; ״ׁשְֹכֵבי ּבְ

ַחָּייו. ֵכן ְלָעָפר ּבְ ה ׁשָ ֲעׂשֶ ּנַ ״ׁשְֹכֵני ָעָפר״, ִמי ׁשֶ

ּסּות  ּגַ ּבֹו  ֵּיׁש  ׁשֶ ָאָדם  ל  ּכָ ֶאְלָעָזר:  י  ַרּבִ ְוָאַמר 
 ֱאַמר: ״ְוָגבֹּה ּנֶ ֶלת ָעָליו, ׁשֶ ִכיָנה ְמַיּלֶ ָהרּוח – ׁשְ

ְרָחק ְיֵיָדע״. ִמּמֶ

ּבֹא  ֶאְלָעָזר:  י  ַרּבִ ְוִאיֵתיָמא  ֲעִויָרא,  ַרב  ַרׁש  ּדָ
ת  רּוְך הּוא ִמּדַ דֹוׁש ּבָ ת ַהּקָ ִמּדַ ּלֹא ּכְ ּוְרֵאה ׁשֶ
רֹוֶאה   בֹוּה ּגָ  – ָוָדם  ר  ׂשָ ּבָ ת  ִמּדַ ָוָדם.  ר  ׂשָ ּבָ
ָפל,  ָ ַהּשׁ ֶאת  רֹוֶאה   בֹוּה ּגָ ְוֵאין   בֹוּה ַהּגָ ֶאת 
ן, הּוא  רּוְך הּוא ֵאינֹו ּכֵ דֹוׁש ּבָ ת ַהּקָ ֲאָבל ִמּדַ
י ָרם ה'  ֱאַמר: ״ּכִ ּנֶ ָפל, ׁשֶ ָ בֹוּה ְורֹוֶאה ֶאת ַהּשׁ ּגָ

ָפל ִיְרֶאה״. ְוׁשָ

ל  ּכָ עּוְקָבא:  ָמר  ְוִאיֵתיָמא  א,  ִחְסּדָ ַרב  ָאַמר 
דֹוׁש  ַהּקָ ָאַמר   –  ָהרּוח ּסּות  ּגַ ּבֹו  ֵּיׁש  ׁשֶ ָאָדם 
עֹוָלם,  רּוְך הּוא: ֵאין ֲאִני ְוהּוא ְיכֹוִלין ָלדּור ּבָ ּבָ
ֶתר ֵרֵעהּו אֹותֹו ַאְצִמית  ִני ַבּסֵ ֱאַמר: ״ְמָלׁשְ ּנֶ ׁשֶ
ַבּה ֵעיַנִים ּוְרַחב ְלָבב אֹתֹו לֹא אּוָכל״, ַאל  ּגְ
א  א ״ִאּתֹו לֹא אּוָכל״. ִאיּכָ ְקֵרי ״אֹתֹו״ ֶאּלָ ּתִ
ֱאַמר:  ּנֶ ׁשֶ ָהָרע,  ָלׁשֹון  ֵרי  ַסּפְ ַאּמְ ָלּה  ַמְתֵני  ּדְ

ֶתר ֵרֵעהּו אֹותֹו ַאְצִמית״. ִני ַבּסֵ ״ְמָלׁשְ

ּסּות  ֵּיׁש ּבֹו ּגַ ל ָאָדם ׁשֶ ִרי: ּכָ ַסְנּדְ י ֲאֶלּכְ ָאַמר ַרּבִ
ֱאַמר:  ּנֶ ָהרּוח – ֲאִפיּלּו רּוח ִקיְמָעא עֹוַכְרּתֹו, ׁשֶ
ּבֹו  ֵּיׁש  ׁשֶ ָּים  ּוַמה  ִנְגָרׁש״.  ָּים  ּכַ ִעים  ״ְוָהְרׁשָ
ה ְרִביִעּיֹות – רּוח ִקיְמָעא עֹוַכְרּתֹו, ָאָדם  ּמָ ּכַ
ַאַחת  ַעל   – ַאַחת  ְרִביִעית  א  ֶאּלָ ּבֹו  ֵאין  ׁשֶ

ה. ה ְוַכּמָ ּמָ ּכַ

 To hew him down as a tree designated for idolatry – 
יָרה ֲאׁשֵ עֹו ּכַ  The Maharsha explains that this specific :ְלַגּדְ
simile is used because a tree designated for idolatry 
must not only be hewn down, but it also must be 
uprooted and totally destroyed.

 The elevated sees the elevated – בֹוּה בֹוּה רֹוֶאה ֶאת ַהּגָ  : ּגָ
Beyond the straightforward explanation that one who 
is tall looks opposite himself and sees those of the same 
height, Rashi and others explain that customarily, one 
who is part of high society interacts only with those of 
similar stature, and he does not show honor to those 
considered less respected than he.

 A slight wind disturbs him – עֹוַכְרּתֹו ִקיְמָעא   רּוח: The 
Ben Yehoyada explains that the verse also alludes to the 
fact that an arrogant person is disturbed by even the 
slightest of insults.

NOTES

 One quarter-log of lifeblood – ם -It is readily appar :ְרִביִעית ַאַחת ּדָ
ent that the human body contains more than a quarter-log of 
blood. As such, some explain that the Gemara is referring to the 
blood supply of an infant; although he has a larger quantity of 
blood in his body, the loss of a quarter-log of blood will endanger 

his life. Another explanation offered is that this amount refers to 
the quantity of blood contained in the heart. Every beat of the 
heart propels approximately 80 cc of blood, approximately a 
quarter-log, through the circulatory system.

BACKGROUND
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Rav Ĥiyya bar Ashi says that Rav says: Despite the opprobrium 
assigned to one who exhibits the trait of arrogance, a Torah 
scholar must have one-eighth of one-eighthN  of arrogance. Rav 
Huna, son of Rav Yehoshua, said: And this minute measure of 
arrogance crowns him as the awn of bristle-like growth on the 
top of the husk.N  Rava said: A Torah scholar who has arrogance 
should be excommunicated, and one who does not have arro-
gance at all should be excommunicated as well. As such, he must 
have only a minute measure of arrogance.

Rav Naĥman bar Yitzĥak said: Even a Torah scholar should 
not have any arrogance or any part of arrogance, i.e., not even 
one-eighth of one-eighth. He explains why arrogance should be 
avoided entirely by asking: Is it a small matt er that it is writt en 
with regard to arrogance: “Everyone that is proud of heart is 
an abomination to the Lord” (Proverbs : )?

Ĥizkiyya says: Th e prayers of a person are heard only if he 
casts his heart to be like fl esh, by being free of arrogance. As it 
is stated: “And it shall come to pass, that from one New Moon 
to another, and from one Sabbath to another, shall all fl esh 
come to worship before Me, says the Lord” (Isaiah : ).

Rabbi Zeira said: Concerning leprosy of the fl esh, it is writt en 
in the verse with regard to it: “And when the fl esh has in the skin 
thereof a boil, and it is healed” (Leviticus : ), but concerning 
the leprosy of a person, it is not writt en in the verse with regard 
to it: And it is healed. Both verses discussing leprosy of a person 
make no mention of healing (Leviticus : , : ). Th is indicates 
that one who sees himself as fl esh will be cured, but one who 
holds himself in high regard will not be cured.

Rabbi Yoĥanan said: Th e Hebrew word for person, adam, writ-
ten: Alef, dalet, mem, is an acronym for efer, dust; dam, blood; 
and mara, bile,N  alluding to man’s insignifi cance. Similarly, the 
Hebrew word for fl esh, basar, writt en: Beit, sin, reish, is an acro-
nym for busha, shame; seruĥa, putrid; and rimma, worm, also 
alluding to his insignifi cance. Th ere are those who say that the 
lett er sin of the word basar actually is referring to a diff erent word, 
sheol, the netherworld, as it is writt en with the Hebrew lett er 
shin. Th e lett er sin is phonetically similar to the lett er samekh, the 
fi rst lett er of the word seruĥa, but is orthographically similar to 
the lett er shin, the fi rst lett er of the word sheol. Th e dispute is 
whether the acronym should be based upon the pronunciation 
or upon the way it is writt en.

Rav Ashi says: Any person who has arrogance within him will 
ultimately be diminished in stature, as it is stated with regard 
to diff erent types of leprosy: 

ְלִמיד  י ָאַמר ַרב: ּתַ ר ַאׁשִ ָאַמר ַרב ִחָּייא ּבַ
מֹוֶנה  ְ ִמּשׁ ֶאָחד  ּבֹו  ְּיֵהא  ׁשֶ ָצִריְך  ָחָכם 
ַרב  ּדְ ֵריּה  ּבְ הּוָנא  ַרב  ֲאַמר  ִמיִנית.  ׁשְ ּבִ
ָסאָסא  י  ּכִ ֵליּה  ָרא  ּוְמַעּטְ  : ע ְיהֹוׁשֻ
ִאית  א ּדְ ְמּתָ ׁשַ א. ֲאַמר ָרָבא: ּבְ ּבֹוְלּתָ ְלׁשִ

יּה. ֵלית ּבֵ א ּדְ ְמּתָ יּה, ּוְבׁשַ ּבֵ

ּה ְוָלא  ר ִיְצָחק: ָלא ִמיּנָ ֲאַמר ַרב ַנְחָמן ּבַ
יּה: ״ּתֹוֲעַבת  ְכִתיב ּבֵ ִמְקָצָתּה. ִמי זּוָטר ּדִ

ַבּה ֵלב״? ל ּגְ ה' ּכָ

ָאָדם  ל  ׁשֶ תֹו  ִפּלָ ּתְ ֵאין  ִחְזִקָּיה:  ָאַמר 
ר,  ָבׂשָ ים ִלּבֹו ּכְ ן ֵמׂשִ א ִאם ּכֵ ַמַעת ֶאּלָ ִנׁשְ
ָחְדׁשֹו [וגו']  י חֶֹדׁש ּבְ ֱאַמר: ״ְוָהָיה ִמּדֵ ּנֶ ׁשֶ

ֲחוֹות״ וגו'. ּתַ ר ְלִהׁשְ ׂשָ ָיבֹא ָכל ּבָ

א״,  יּה ״ְוִנְרּפָ ִתיב ּבֵ ר ּכְ ׂשָ י ֵזיָרא: ּבָ ֲאַמר ַרּבִ
א״. יּה ״ְוִנְרּפָ ִתיב ּבֵ ָאָדם ָלא ּכְ

ם, ָמָרה;  י יֹוָחָנן: ָאָד״ם – ֵאֶפר, ּדָ ָאַמר ַרּבִ
א  ִאיּכָ ה;  ִרּמָ ְסרּוָחה,  ה,  ּבּוׁשָ  – ״ר  ׂשָ ּבָ

ין. ׁשִ ְכִתיב ּבְ אֹול, ּדִ ָאְמִרי: ׁשְ ּדְ

ּסּות  ּגַ ּבֹו  ֵּיׁש  ׁשֶ ָאָדם  ל  ּכָ י:  ַאׁשִ ַרב  ָאַמר 
ֱאַמר: ּנֶ ָהרּוח – ְלסֹוף ִנְפַחת, ׁשֶ

 One-eighth of one-eighth – ִמיִנית ׁשְ ּבִ מֹוֶנה  ְ ִמּשׁ  The :ֶאָחד 
straightforward interpretation is that of Rashi, who notes that 
one-eighth of one-eighth is the smallest unit of measure that 
has a name in the Talmud, the ukhla (see Bava Batra 89b). As 
such, it means one should have a negligibly small measure 
of arrogance.

The Maharsha explains that this indicates that a Torah 
scholar must at times act with a modicum of arrogance in 
order to preserve the honor of the Torah he represents. This 
is alluded to by the measure of one-eighth of one-eighth, as 
the praises of the Torah are enumerated at length in Psalm 
119, which is composed of eight verses for each letter of the 
alphabet, comprising 176 verses in all. Therefore, one-eighth of 
one-eighth alludes to incorporating at least one of the eight 
praises for the Torah included in every letter.

 And crowns him as the awn on the top of the husk – ָרא  ּוְמַעּטְ
א ּבֹוְלּתָ י ָסאָסא ְלׁשִ  The Meiri writes that a small measure :ֵליּה ּכִ
of arrogance protects a Torah scholar against being belittled 
by others, in the same way that the awn protects the husk.

 Dust, blood, bile – ָמָרה ם,  ּדָ  This indicates that if one :ֵאֶפר, 
would give consideration to the matter from which his body 
is composed, and if one would contemplate from what sub-
stance he was formed, and that he will eventually die and 
become wormy, he will not be arrogant (see Maharsha and 
Maharal).

NOTES
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“And for a sore [se’et] and for a scab [sappaĥat]” (Leviticus 
: ), and se’et means nothing other than elevated, as it is 

stated: “And upon all the high mountains, and upon all the hills 
that are lift ed up [nissaot]” (Isaiah : ). And sappaĥat means 
nothing other than an appendage, as it is stated in the context 
of the curse given to the descendants of Eli: “Put me [sefaĥeni], 
I pray of you, into one of the priests’ offi  ces, that I may eat a 
morsel of bread”  Samuel : ). Th ey will have to be joined 
with another priestly family to receive their priestly gift s. One 
can therefore interpret the verses discussing leprosy as teaching 
that one who initially is arrogant, se’et, will eventually become a 
sappaĥat, diminished in stature.

Rabbi Yehoshua ben Levi says: Come and see how great the 
lowly in spirit are before the Holy One, Blessed be He. For 
when the Temple was standing, a person would sacrifi ce a 
burnt-off eringB  and the merit of a burnt-off ering would be his; 
he would sacrifi ce a meal-off eringB  and the merit of a meal-
off ering would be his. But with regard to one whose spirit is 
lowly, the verse ascribes him credit as if he had sacrifi ced all the 
sacrifi cial off erings, as it is stated: “Th e sacrifi ces of God are a 
broken spirit” (Psalms : ), indicating that one who is humble 
of spirit is regarded as if he off ered all the “sacrifi ces of God.” And 
not only that, but his prayer is not despised by God, as it is 
stated at the end of that verse: “A broken and contrite heart, O 
God, You will not despise.”

And Rabbi Yehoshua ben Levi also says: Whoever appraises 
his waysH N  in this world, i.e., whoever carefully considers all his 
actions before deciding on the proper mode of conduct, merits 
and sees the salvation of the Holy One, Blessed be He, as it is 
stated: “And to him that orders his way aright [vesam derekh] 
will I show the salvation of God” (Psalms : ). Do not read it 
as “vesam,” “that orders”; rather, read it as vesham derekh, that 
appraises his way.

§ Th e mishna teaches: How does he issue a warning to her in an 
eff ective manner? If he says to her in the presence of two wit-
nesses: Do not speak with the man called so-and-so, and she 
nevertheless spoke with him, she is still permitt ed to engage in 
sexual intercourse with her husband. However, if aft er he told her 
not to speak with so-and-so, she entered into a secluded place and 
remained with that man for suffi  cient time to engage in sexual 
intercourse, she is forbidden to her home, i.e., to engage in sexual 
intercourse with her husband, from that moment until she under-
goes the sota rite. Th e Gemara notes the apparent contradiction 
in the mishna: Th is matt er itself is diffi  cult: You said in detailing 
the wording of the warning that he said to her in the presence of 
two witnesses: Do not speak with the man called so-and-so, 
apparently indicating that speaking is tantamount to seclusion.N  
Th erefore, speaking with that man should result in the woman 
becoming forbidden to her husband.

Perek I
Daf 5 Amud b

א ְלׁשֹון  ֵאת ֶאּלָ ַחת״, ְוֵאין ׂשְ ּפַ ֵאת ְוַלּסַ ״ְוַלׂשְ
ָהָרִמים  ֶהָהִרים  ל ]  [ּכָ ״ְוַעל  ֱאַמר:  ּנֶ ׁשֶ  , בֹוּה ּגָ
ַחת  ַסּפַ ְוֵאין  אֹות״,  ּשָׂ ַהּנִ ָבעֹות  ַהּגְ ל ]  [ּכָ ְוַעל 
ֱאַמר: ״ְסָפֵחִני ָנא ֶאל ַאַחת  ּנֶ א ְטִפיָלה, ׁשֶ ֶאּלָ

ת ָלֶחם״. ֻהּנֹות ֶלֱאכֹל ּפַ ַהּכְ

ה  ּמָ ּכַ ּוְרֵאה  ּבֹא  ֵלִוי:  ן  ּבֶ  ע ְיהֹוׁשֻ י  ַרּבִ ָאַמר 
רּוְך  ּבָ דֹוׁש  ַהּקָ ִלְפֵני   ָהרּוח ְנמּוֵכי  דֹוִלים  ּגְ
ׁש ַקָּיים, ָאָדם  ְקּדָ ית ַהּמִ ּבֵ ָעה ׁשֶ ׁשָ ּבְ הּוא, ׁשֶ
 – ִמְנָחה  ָידֹו,  ּבְ עֹוָלה  ַכר  ׂשְ  – עֹוָלה  ַמְקִריב 
ָפָלה,  ְעּתֹו ׁשְ ּדַ ָידֹו, ֲאָבל ִמי ׁשֶ ַכר ִמְנָחה ּבְ ׂשְ
ל  ּכָ ִהְקִריב  ִאיּלּו  ּכְ תּוב  ַהּכָ ָעָליו  ַמֲעֶלה 
ֱאלִֹהים  ״ִזְבֵחי  ֱאַמר:  ּנֶ ׁשֶ ם,  ּכּוּלָ נֹות  ְרּבָ ַהּקָ
תֹו  ִפּלָ ֵאין ּתְ א ׁשֶ ָרה״; ְולֹא עֹוד, ֶאּלָ ּבָ רּוח ִנׁשְ
ה ֱאלִֹהים  ר ְוִנְדּכֶ ּבָ ֱאַמר: ״ֵלב ִנׁשְ ּנֶ ִנְמֶאֶסת, ׁשֶ

לֹא ִתְבֶזה״.

ם אֹוְרחֹוָתיו  ָ ל ַהּשׁ ן ֵלִוי: ּכָ ע ּבֶ י ְיהֹוׁשֻ ְוָאַמר ַרּבִ
ל  ׁשֶ יׁשּוָעתֹו  ּבִ ְורֹוֶאה  זֹוֶכה   – ַהֶּזה  עֹוָלם  ּבָ
ֶרְך  ּדֶ ם  ״ְוׂשָ ֱאַמר:  ּנֶ ׁשֶ הּוא,  רּוְך  ּבָ דֹוׁש  ַהּקָ
ם״  ״ְוׂשָ ְקֵרי  ּתִ ַאל  ֱאלִֹהים״,  ע  ֵיׁשַ ּבְ ַאְרֶאּנּו 

ֶרְך״. ם ּדֶ א ״ְוׁשָ ֶאּלָ

ָיא:  ַקׁשְ ּגּוָפא  ָהא  כו'.]  ָלּה״  א  ְמַקּנֵ יַצד  [״ּכֵ
ִרי ִעם  ַדּבְ ַנִים ״ַאל ּתְ ְפֵני ׁשְ : ָאַמר ָלּה ּבִ ָאְמַרּתְ

ּבּור ְסִתיָרה הּוא, לֹוִני ֶזה״, ַאְלָמא ּדִ ִאיׁש ּפְ

 Burnt-offering – עֹוָלה: A burnt-offering is an offering 
whose meat is totally consumed on the altar in the 
Temple, and no part other than the animal’s hide is given 
to the priests. A burnt-offering must be male, and it may 
be brought from cattle, sheep, goats, or doves. Private 
individuals generally bring this offering as a voluntary 
offering. However, there are times when one makes 
a sacrifice to atone for the willful non-fulfillment of a 
positive mitzva or for immoral or idolatrous thoughts. 
Additionally, there are certain situations where individu-
als are required to bring a burnt-offering together with 
other offerings.

Burnt-off erings are considered off erings of the most 
sacred order. They must be slaughtered in the north-
ern portion of the Temple courtyard and their blood is 
sprinkled at two opposite corners of the altar, the north-
eastern and southwestern corners. Therefore, although 
the blood is sprinkled only twice, it reaches all four sides 
of the altar. Afterward, the animal’s hide is removed and 
given to the priests, and its limbs are separated. The 
remainder of the blood is then poured out at the base of 
the altar and the limbs are burned on the altar.

 Meal-offering – ִמְנָחה: There are a variety of offerings 
of flour or bread that were brought in the Temple. The 
Gemara is discussing a voluntary meal-offering, which 
could be prepared in one of four ways: Mixed with oil, 
baked in an oven, fried on a griddle, or fried in a pan 
(Leviticus 2:1–13). All of these offerings were made of 
fine wheat flour.

BACKGROUND

 Whoever appraises his ways – ם אֹוְרחֹוָתיו ָ ל ַהּשׁ  Rashi explains :ּכָ
that this is referring to one who weighs the reward for the 
performance of a mitzva against the loss incurred by doing 
so. The Sefat Emet adds that not only should one contemplate 
the importance of performing mitzvot, but one must also take 
into consideration the possible negative results caused by the 
performance of certain mitzvot at the wrong time, or in the 
wrong setting. Therefore, the Gemara indicates that one should 
weigh his actions, and one should be careful of how and when 
he performs mitzvot. In the Ben Yehoyada it is explained that 
this Gemara teaches that one should contemplate all the events 

in his life and realize that they are not by chance. Rather, there 
is divine providence that directs what occurs to him. Through 
this realization, one merits salvation.

 Apparently speaking is tantamount to seclusion, etc. – ַאְלָמא 
וכו׳ הּוא  ְסִתיָרה  ּבּור   This apparent contradiction is discussed :ּדִ
in the Jerusalem Talmud. There it is explained that the term: 
Speak, as used in the mishna, is a euphemism that in fact refers 
to seclusion. Therefore, the husband’s warning to his wife: Don’t 
speak with so-and-so, is a more polite way of saying: Don’t 
seclude yourself with so-and-so. 

Tosafot note that even according to the Jerusalem Talmud, 
the term speak is used in the mishna as a euphemism referring 
to seclusion only the fi rst time. When mentioned a second 
time, it is referring to her actually speaking with the other 
man, which is why she remains permitted to her husband. 
The Keren Ora explains that there is an actual dispute between 
the Babylonian Talmud and the Jerusalem Talmud with regard 
to this matter, as the Babylonian Talmud holds that if he 
uses the expression: Do not speak, then even if he actually 
meant: Do not seclude yourself, it is not considered to be an 
eff ective warning.

NOTES

 Whoever appraises his ways – אֹוְרחֹוָתיו ם  ָ ַהּשׁ ל   The :ּכָ
correct path to follow is the middle path, where all 
actions are performed in proper proportion. Therefore, 
the Sages commanded that one organize his opinions 
and thoughts, evaluate his character traits, and direct 
them along the middle path (Rambam Sefer HaMadda, 
Hilkhot Deot 1:4).

HALAKHA
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But then the mishna teaches: If she nevertheless spoke with him, 
she is still permitt ed to her home, i.e., to engage in sexual inter-
course with her husband, and if she is the wife of a priest she is 
still permitt ed to partake of teruma, apparently indicating that 
speaking is nothing. Th erefore, issuing a warning to her not to 
speak with a particular man should not qualify as an eff ective 
warning.

Abaye said an explanation: Th is is what the mishna is saying: If 
he said to her: Do not speak with so-and-so, and she later spokeH  
with him; or if the husband said to her: Do not speak with so-
and-so, and she later secluded herself with him, it is nothing, as 
this was not an eff ective warning. Similarly, if he said to her: Do 
not seclude yourself with so-and-so, and then she spoke with 
him without secluding herself with him, she is still permitt ed to 
her home, i.e., her husband, and she is still permitt ed to partake 
of teruma. However, if aft er he issued a warning to her not to 
seclude herself with someone, she entered with that man into a 
secluded place and remained there with him for a period of time 
suffi  cient for defi lement, then she is forbidden to her home, i.e., 
her husband, and forbidden to partake of teruma.

§ Th e mishna teaches that aft er a woman who was warned by her 
husband not to seclude herself with another man, nevertheless 
secludes herself with another man, she becomes forbidden to her 
husband, and if her husband dies childless before she drank the 
bitt er water, she performs ĥalitza with her late husband’s brother 
and does not enter into levirate marriage. Th e Gemara asks: Why 
must she perform ĥalitza? Let her enter into levirate marriage.B  
Aft er all, although she secluded herself with the other man aft er 
the warning, there is only an unverifi ed suspicion of adultery. 
Why should it be prohibited for her to enter into levirate marriage 
with her deceased husband’s brother, the yavam?

Rav Yosef said: With regard to a man who divorces his wife 
because: “He has found some unseemly matt er about her” (Deu-
teronomy : ), i.e., he suspects her of sexual impropriety, the 
verse states: “And she departs out of his house, and goes and 
becomes another man’s wife” (Deuteronomy : ). It is inferred 
from this that she is free to marry another man, but she is not 
permitt ed to marry the yavam. Th e yavam is not considered 

“another man,” as he takes the place of his brother.

Abaye said to him: If that is so, that the Torah explicitly prohibits 
levirate marriage in this case, then she should not require ĥalitza 
as well, as the verse explicitly permitt ed her to marry another 
man, seemingly abrogating the need for ĥalitza to free her 
from the bond to the yavam. Rav Yosef said to him in response: 
If the husband were alive, would she not require a bill of 
divorce to permit her to remarry, even though she was forbidden 
to him? Now, as well, she should require ĥalitza in order to 
release her bond with the yavam, even though, as the verse 
indicates, it remains prohibited for them to enter into levirate 
marriage.

ֶרת  ָרה ִעּמֹו, ֲעַדִיין מּוּתֶ יּבְ ֵני: ּדִ ַוֲהַדר ּתָ
ְתרּוָמה,  ּבִ ֶלֱאכֹול  ֶרת  ּומּוּתֶ ְלֵביָתּה 

ּבּור לֹא ְכלּום הּוא! ַאְלָמא ּדִ

ִרי״  ַדּבְ ֵיי, ָהִכי ָקָאַמר: ״ַאל ּתְ ֲאַמר ַאּבַ
ְולֹא  ָרה –  ְוִנְסּתְ ִרי״  ַדּבְ ּתְ ״ַאל  ָרה,  ְוִדּבְ
 – ִעּמֹו  ָרה  ְוִדּבְ ְתִרי״  ּסָ ּתִ ״ַאל  ְכלּום. 
ֶרת ֶלֱאכֹול  ֶרת ְלֵביָתּה ּומּוּתֶ ֲעַדִיין מּוּתֶ
ֶתר  ַהּסֵ ְלֵבית  ִעּמֹו  ִנְכְנָסה  ְתרּוָמה.  ּבִ
ֵדי טּוְמָאה – ֲאסּוָרה ְלֵביָתּה  ֲהָתה ּכְ ְוׁשָ

ְתרּוָמה. ַוֲאסּוָרה ֶלֱאכֹול ּבִ

ם  ְתַייּבֵ ּתִ אי?  ַאּמַ חֹוֶלֶצת.  ֵמת –  ְוִאם 
ַנִמי ַיּבּוֵמי!

״ְוָיְצָאה  ְקָרא:  ָאַמר  יֹוֵסף,  ַרב  ֲאַמר 
ַאֵחר״,  ְלִאיׁש  ְוָהְיָתה  ְוָהְלָכה  יתֹו  ִמּבֵ

ְלִאיׁש ַאֵחר – ְולֹא ַלָּיָבם.

ה, ֲחִליָצה  א ֵמַעּתָ ֵיי: ֶאּלָ ֲאַמר ֵליּה ַאּבַ
ֵעי! ֲאַמר ֵליּה: ִאיּלּו ִאיֵתיּה  יּבָ ַנִמי ָלא ּתִ
א ַנִמי  ּתָ ט? ָהׁשְ ֲעָיא ּגֵ ַעל, ִמי ָלא ּבָ ַלּבַ

ֵעי ֲחִליָצה. יּבָ ּתִ

 Do not speak, and she spoke, etc. – וכו׳ ָרה  ְוִדיּבְ ִרי  ַדּבְ ּתְ  If :ַאל 
one says to his wife in the presence of two people: Do not 
speak with so-and-so, it is not considered a warning, and she 
remains permitted to her husband even if she secluded herself 
with that man afterward. Additionally, if he said to her: Do not 
seclude yourself with so-and-so, and she spoke with him in 
the presence of witnesses, she is permitted to her husband 
(Rambam Sefer Nashim, Hilkhot Sota 1:4–5; Shulĥan Arukh, Even 
HaEzer 178:6).

HALAKHA

 Levirate marriage and ĥalitza – ִיּבּום ַוֲחִליָצה: The halakhot of 
levirate marriage and ĥalitza appear in the Torah (Deuteron-
omy 28:5–10) and are articulated at length in tractate Yevamot, 
which is devoted primarily to this topic. The basic concept is 
that if a man dies with no living descendants, his wife is bound 

to her husband’s brother. The brother must either take her as 
a wife through levirate marriage, or sever the bond through 
the ceremony of ĥalitza. As long as the levirate bond is intact, 
it is prohibited for her to marry a different man.

BACKGROUND
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And there are those who say that say that in answer to Abaye’s 
question Rav Yosef said: Th e Merciful One said with regard to a 
man who divorces his wife because he has found some unseemly 
matt er about her: “And she departs out of his house, and goes and 
becomes another man’s wife,” indicating that the man should 
divorce her so that his house not be destroyed by his continuing 
to dwell with her, and you want to say that she should enter into 
levirate marriage? How can it be that the same verse instructing 
the husband to divorce her would also instruct the yavam to marry 
her? However, there is no reason to exempt her from performing 
ĥalitza.

Abaye said to him: If that is so, that the verse would not tell the 
yavam to marry her, she should not marry another man either, so 
that the second husband’s house not be destroyed. How can it be 
that the same verse instructing the husband to divorce her would 
also instruct another man to marry her?

Rav Yosef said to him: 

Do we impose on him an obligation to marry her against his will? 
Unlike levirate marriage, there is no obligation for another man to 
marry her. Th erefore, the verse is not instructing him to do so.

And there are those who say that Rav Yosef said diff erently: Th e 
verse calls a man who marries a woman aft er she was divorced from 
her fi rst husband due to suspicion of adultery “another man,”N  as 
the verse states: “And she departs out of his house and goes and 
becomes another man’s wife” (Deuteronomy : ). Th is indicates 
that one who subsequently marries her is not a peer of her fi rst 
husband because this one, the fi rst husband, removed an evil 
womanH  from his house, and that one brought an evil woman 
into his house. Th ere is an implied criticism of the second husband 
in the verse; and yet you say that the verse instructs that she should 
also enter into levirate marriage.N 

Abaye said to him: If that is so, then if she married another man 
and he died without children, then she should not enter into 
levirate marriage with the brother of her second husband even if 
she did not commit adultery during the second marriage, since the 
verse calls the second husband “another man,” which excluded the 
possibility of levirate marriage. Rav Yosef answered Abaye: With 
regard to that one, i.e., this second husband, at least she remained 
with a good name. Since she did not engage in illicit behavior 
during her second marriage, she can enter into levirate marriage 
with the brother of her second husband.

Rava says a diff erent reason why a sota cannot enter into levirate 
marriage: Th is prohibition can be deduced through an a fortiori 
inference: If, due to the suspicion of adultery, she becomes forbid-
den to the one who was previously permitt ed to her, i.e., her fi rst 
husband, then with regard to one who was forbidden to her, i.e., 
the husband’s brother, is it not all the more so that she remains 
forbidden to him?

ַרֲחָמָנא  יֹוֵסף,  ַרב  ֲאַמר  ָאְמִרי:  ּדְ ְוִאית 
ְוָהְיָתה  ְוָהְלָכה  יתֹו  ִמּבֵ ״ְוָיְצָאה  ָאַמר: 
ֵריּה ְלֵביֵתיּה,  ָלא ִליְסּתְ ְלִאיׁש ַאֵחר״, ּדְ

ם ַנִמי ַיּבּוֵמי? ְתַייּבֵ : ּתִ ְוַאּתְ ָאְמַרּתְ

ְלַאֵחר  ה,  ֵמַעּתָ א  ֶאּלָ ֵיי:  ַאּבַ ֵליּה  ֲאַמר 
ֵריּה ְלֵביֵתיּה! יְסּתְ ָלא ּתִ א, ּדְ ׂשֵ יּנָ לֹא ּתִ

ֲאַמר ֵליּה:
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ְרֵחיּה? ַעל ּכָ ִמי ָקא ָרֵמיַנן ָלּה ֲעֵליּה ּבְ

תּוב  ָאְמִרי, ָאַמר ַרב יֹוֵסף: ַהּכָ א ּדְ ְוִאיּכָ
ל ִראׁשֹון,  ן זּוגֹו ׁשֶ ֵאין ּבֶ ְקָראֹו ״ַאֵחר״, ׁשֶ
יתֹו ְוֶזה ִהְכִניס  ָעה ִמּבֵ ֶּזה הֹוִציא ְרׁשָ ׁשֶ
 : ָאְמַרּתְ ְוַאּתְ  יתֹו,  ּבֵ ְלתֹוְך  ָעה  ְרׁשָ

ם ַנִמי ַיּבּוֵמי? ְתַיּבֵ ּתִ

את  ִנּשֵׂ ה,  ֵמַעּתָ א  ֶאּלָ ֵיי:  ַאּבַ ֵליּה  ֲאַמר 
ם,  ְתַיּבֵ ּתִ לֹא  ִנים,  ּבָ לֹא  ּבְ ּוֵמת  ְלַאֵחר 
ַהאי  ּדְ יּה  ּבֵ ּגַ ״ַאֵחר״!  ְקָראֹו  תּוב  ַהּכָ ּדְ

ם טֹוב ֲהָוה ָקְייָמא. ׁשֵ ִמיָהא ּבְ

ֶנֶאְסָרה  ִאם  ָוחֹוֶמר,  ַקל  ָאַמר:  ָרָבא 
ן! ּכֵ ל ׁשֶ ָאסּור ָלּה לֹא ּכָ ר ָלּה, ּבָ ּמּוּתָ ּבַ

 The verse calls him another man – תּוב ְקָראֹו ַאֵחר  This :ַהּכָ
inference is from the use of the term “another [aĥer],” which 
almost always carries a negative connotation. The verse 
could have described him as the second husband, mirroring 
the reference there to “the first husband” (Deuteronomy 
24:4). By choosing to refer to him as “another,” the verse 
portrays the second marriage in a negative light (Maharsha 
on Gittin 90a).

 And you say that she should also enter into levirate mar-
riage – ם ַנִמי ַיּבּוֵמי ְתַיּבֵ  The Meiri explains that :ְוַאּתְ ָאְמַרּתְ ּתִ
although this logic dictates only that the yavam cannot be 
required to enter into levirate marriage with a suspected 
adulterous, this would not mean that he is prohibited from 
doing so. However, he is in fact prohibited from entering 
into levirate marriage with her, as allowing him to do so may 
result in a yavam in such a situation believing that he has a 
mitzva to do so. Others explain that once it is determined 
that there is no mitzva for him to enter into levirate marriage 
with her, it is by default prohibited, as one is not permitted 
to marry his brother’s former wife unless it is in performance 
of the mitzva of levirate marriage (Rashi; Rosh).

NOTES

 This one removed an evil woman, etc. – ָעה וכו׳ ֶּזה הֹוִציא ְרׁשָ  :ׁשֶ
One should not marry a woman who was divorced on grounds 
of immorality. After her prior husband divorced her to remove 

her wickedness from his home, it is improper for another man 
to bring her into his home (Rambam Sefer Nashim, Hilkhot Gei-
rushin 10:22; Shulĥan Arukh, Even HaEzer 119:5).

HALAKHA




