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אָרֶץ,  י רָעָב בָּ לַחְתִּ אִים, נְאֻם אֲדנָֹי יֱהֹוִה, וְהִשְׁ ה יָמִים בָּ  הִנֵּ

בְרֵי יהוה. מֹעַ אֵת דִּ י אִם־לִשְׁ יִם, כִּ חֶם וְלאֹ־צָמָא לַמַּ לאֹ־רָעָב לַלֶּ

Behold, days are coming – says the Lord God – I will send 
a hunger to the land, not a hunger for bread nor a thirst for 
water, but to hear the words of the Lord. (Amos 8:11)

The Noé edition of the Koren Talmud Bavli 
with the commentary of Rabbi Adin Steinsaltz (Even-Israel)  

is dedicated to all those who open its covers  
to quench their thirst for Jewish Knowledge,  

in our generation of Torah renaissance.

This beautiful edition is for the young, the aged, 
the novice and the savant alike,  

as it unites the depth of Torah knowledge  
with the best of academic scholarship.

Within its exquisite and vibrant pages,  
words become worlds.

It will claim its place in the library of classics,  
in the bookcases of the Beit Midrash,  

the classrooms of our schools,  
and in the offices of professionals and business people 

who carve out precious time to grapple with its timeless wisdom.

For the Student and the Scholar

Dedicated by Leo and Sue Noé
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The Talmud has sustained and inspired Jews for thousands of years.  Throughout 
Jewish history, an elite cadre of scholars has absorbed its learning and passed it on to 
succeeding generations.  The Talmud has been the fundamental text of our people.

It is thus a privilege to present the Noé Edition Koren Talmud Bavli, an English trans-
lation of the talmudic text with the brilliant elucidation of Rabbi Adin Even-Israel 
Steinsaltz.  The depth and breadth of his knowledge are unique in our time.  His 
rootedness in the tradition and his reach into the world beyond are inspirational.

Our intentions in publishing this new edition of the Talmud are threefold:  First, 
we seek to fully clarify the Talmud page to the reader – textually, intellectually, and 
graphically.  Second, we seek to utilize today’s most sophisticated technologies, both 
in print and electronic formats, to provide the reader with a comprehensive set of 
study tools.  And third, we seek to help readers improve their process of Talmud study.

To achieve these goals, the Noé Edition Koren Talmud Bavli is unique in a number 
of ways:

• The classic tzurat hadaf of Vilna, used by scholars since the 1800s, has been 
reset for greater clarity, and opens from the Hebrew “front” of the book.  

• Full nikkud has been added to both the Talmud text and Rashi’s commentary, 
allowing for a more fluent reading with the correct pronunciation; the com-
mentaries of Tosafot have been punctuated.

• Upon the advice of many English-speaking teachers of Talmud, we have sep-
arated these core pages from the translation, thereby enabling the advanced 
student to approach the text without the distraction of the translation.  

• The Vilna pages were read against other manuscripts and older print editions, 
so that texts which had been removed by non-Jewish censors have been 
restored to their rightful place.

• The English translation, which starts on the English “front” of the book, 
reproduces the menukad Talmud text alongside the English translation (in 
bold) and commentary and explanation (in a lighter font). 

• The Hebrew and Aramaic text is presented in logical paragraphs. This al-
lows for the Hebrew reader to refer easily to the text alongside and where 
the original text features dialogue or poetry, the English text is laid out in a 
manner appropriate for the genre.

• Critical contextual tools surround the text and translation: personality notes, 
providing short biographies of the Sages; language notes, explaining foreign 
terms borrowed from Greek, Latin, Persian, or Arabic; and background 
notes, giving information essential to the understanding of the text, includ-
ing history, geography, botany, archeology, zoology, astronomy, and aspects 
of daily life in the talmudic era.

Introduction by the Publisher
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• Halakhic summaries provide references to the authoritative legal decisions 
made over the centuries by the rabbis.  They explain the reasons behind each 
halakhic decision as well as the  ruling’s close connection to the Talmud and 
its various interpreters.

• Photographs, drawings, and other illustrations have been added throughout 
the text – in full color in the Standard and Electronic editions, and in black 
and white in the Daf Yomi edition – to visually elucidate the text. 

This new, travel-sized edition, allows the learner to fulfil the precept we recite twice 
daily, “speak of them when you sit at home and when you travel on the way.”  Using 
these volumes, we hope to open the world of Talmud to people all over the world, 
wherever they may be, and to share in their successes as they master page after page, 
volume after volume, and tractate after tractate. We pray that this edition will be a 
great source of learning and, ultimately, greater avodat Hashem for all Jews.

Matthew Miller, Publisher
Koren Publishers Jerusalem

Jerusalem 5779
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introduction to berakhot    1

Tractate Berakhot is the first tractate in the order of “Faith.”1 The primary focus of the 
tractate is the myriad ways in which a Jewish person expresses his faith throughout 
his life. The plethora of details with regard to the different blessings that one recites 
on various occasions over the course of his life, the prayer services and their customs, 
Shema with its associated blessings and halakhot, and numerous other laws con-
nected with a person’s the day-to-day existence are all comprehensively addressed 
in this tractate. In the background, the Gemara recounts in great detail the lives of 
Jews in Eretz Yisrael and Babylonia during the era of the Mishna and the Talmud. It 
describes their occupations, their prayers, their aspirations, and their dreams, from 
morning to evening, on weekdays and festivals, in felicitous times and calamitous 
times, citing numerous halakhic and aggadic sources to enlighten, guide, and explain.

With all of the different nuances and abundance of detail in the tractate, there is one 
central, unifying theme that recurs throughout all of the many halakhot and aspects 
touched upon within it, which transforms it into a cohesive unit: The principle that 
the abstract should be concretized and the sublime realized in a practical, detailed 
manner.

This theme is not unique to tractate Berakhot; to a certain degree, it appears in every 
tractate of the Talmud. In fact, it is one of the primary elements of the multifaceted 
world of halakha. Consequently, it is present in every Jewish literary work throughout 
history as an internal, essential characteristic. 

In tractate Berakhot, this approach is more intensive and more conspicuous. This is 
because the theme of the tractate is faith: The total awareness in heart and mind that 
there is an everlasting connection between the Creator and man and that perpetual 
inspiration descends from the Creator to the world – inspiration which creates, 
generates, and sustains. Man reacts, thanking, requesting, praying, anticipating a 
response; waiting to be blessed, to be cured, for a miracle. This connection of faith, 
which in and of itself is exalted and sublime, achieves form and clarity when it is 
transformed into practical halakha through the halakhot of tractate Berakhot. Here, 
faith is manifest in the details of the halakhot, in the myriad blessings and in the 
formulation of prayer. However, alongside the de-emphasis of the abstract, faith as 
an integral part of real life is enhanced and established. This general consciousness 
evolves into halakha, guidance how to live one’s life.

The choice in favor of practical manifestation of a concept, despite the rigidity of this 
form of expression, is multifaceted. The fundamental outlook of Judaism is that the 
essence of the Torah and the objective of creation are the actualization of the Torah 
as a living Torah. “It is not in the heavens”;2 rather, it was given to man and for man. 
The closer Torah is to man, the more concrete and practical it is, the closer it is to 
fulfilling its objective.

Therefore, the primary fulfillment and significance of most concepts in Judaism 
is when they are manifest in a concrete, practical manner. The manner and style 
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 2 introduction to berakhot

in which they are actualized determine the significance of the concept. Therefore, 
throughout the generations, halakha has never stopped creating. As the structure 
and circumstances of life change, new forms and styles develop in order to actualize 
the general, abstract concepts in those specific circumstances.

Furthermore, faith, despite its broad scope, is not a palpable presence in one’s daily 
life. True, faith as a Weltanschauung and as a general approach exists, in one form or 
another, in the hearts of all people, at different levels of consciousness and acceptance. 
However, the distance between that faith and real life is too significant. There is no 
comparison between accepting the fundamental tenets of faith in one’s heart and 
fulfilling them in practice, especially at all of those minor, uninspiring opportunities 
that constitute a majority of one’s life. If the abstract concepts of faith are not manifest 
in a practical manner in all of the details of a person’s life, faith will lose its substance; 
consequently, all of life’s details and actions will be rendered worthless and pointless. 
Indeed, the fundamental demand of religion is well characterized in the phrase: “If 
you devote your heart and your eyes to Me, I know that you are Mine.”3 

This issue of connecting abstract faith to real life is manifest in several verses in the 
Torah. Nowhere is that connection as conspicuous as in the section of Shema in 
Deuteronomy.4 “Hear, Israel, the Lord is our God, the Lord is One” expresses the 
fundamental tenet of the Jewish faith; “And you shall love the Lord your God with 
all your heart, and with all your soul, and with all your might” expresses the essence 
of its accompanying feeling. However, together with those abstract ideas, this short 
section also includes instruction and guidance regarding how to translate them into 
the world of action: “And you shall teach them diligently unto your children”; “and 
you shall bind them for a sign upon your hand”; “and you shall write them upon the 
doorposts of your house.” That is why this section constitutes the spiritual basis for 
the entire tractate of Berakhot. Not only do some of its chapters discuss the halakhot 
of Shema, but other chapters extrapolate from this approach, connecting pristine 
faith to its actualization by means of the meticulous fulfillment of mitzvot.

Shema consists of three sections5 which, although they do not appear consecutively 
in the Torah, combine to form a single, meaningful unit. Shema is, first and foremost, 
a recitation of the fundamental tenets of Judaism. Reciting it each day provides the 
stabilizing foundation and the guidelines for Jewish life. It is conceivable that reciting 
Shema each morning and evening will not constitute a profound religious experience. 
However, it is accessible to all, and it provides the Jewish person with the ability to 
delve into the text and endow all of his thoughts and actions with the essence of 
Shema, thereby fulfilling the contents of those sections in the most profound sense.

Prayer is substantively different. From the outset, prayer constituted a portal through 
which one could address God whenever he desired, in times6 of distress and need as 
well as times of thanksgiving and gratitude. One’s ability to recite his own personal 
prayer was never restricted. This is optional prayer, in which one pours out his heart 
before God in his own style and his own words. However, this was insufficient, and 
therefore, the greatest of the Sages throughout the generations established a set, 
defined, obligatory formula for prayer, to be recited at fixed times. 

The establishment of set times for prayer and a set formula common to all has the 
capacity to crystallize that barely perceptible feeling which exists in the heart of even 
the simplest person.6 This is because, although religious feelings exist in the hearts of 
all people, these feelings are not easily expressed; not every individual is conscious 
of them, nor does he always understand them. Fixed prayer provides the desired 
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expression, the coherent language for the person unable to appropriately articulate 
the feelings in his heart.

Furthermore, the very fact that prayer is, in its essence, communal, makes the person 
an integral member of the community at large. Each individual considers himself and 
is considered by those around him as belonging to a broad, all-encompassing world. 

True, there is concern that the fixed nature of prayer, in terms of both the formula 
and the times that it may be recited, is liable to compromise the natural connection 
with God and one’s ability to express himself in prayer, and could ultimately become 
a meaningless verbal framework. Therefore, unlike Shema, which one is obligated to 
recite regardless of the conditions and circumstances, the halakha is much more flex-
ible regarding prayer in the sense that one principle supersedes all others: “Do not 
make your prayer fixed, rather make it a plea for mercy and an entreaty before God.”7

Shema and prayer provide a general direction for integrating faith into daily life, with 
the eighteen blessings of the Amida prayer tying the fundamental tenets of faith that 
appear in Shema with all of the unique, specific problems that exist in the life of the 
Jewish people in general and in the life of each individual Jew in particular.

Blessings are an additional step in that direction. Tractate Berakhot discusses dozens 
of different types of blessings: Blessings in prayer, blessings of thanksgiving, blessings 
prior to the performance of mitzvot, blessings over food and delicacies, blessings 
as expressions of suffering and mourning, and blessings as expressions of joy and 
wonder. Despite the differences in details, formulas and meaning, there is a common 
intent to all of the blessings: They are a way of creating a bond of meaning between 
an action, incident, or object and God. Life is full of directionless, meaningless, pur-
poseless phenomena; the blessing rescues them from that purposelessness, renders 
them significant, and connects them to their origins and their destiny.

The profusion of blessings is a result of the need for them; they draw a cloud of grace, 
sanctity, and meaning over the abundance of different phenomena in the world. 
Uniformity of formula and of custom can also lead to a general attitude of purpose-
lessness toward the world around us, but the great number of blessings provide each 
object with a unique character, a significance all its own.

In addition to the halakhic portion of tractate Berakhot, there is also an aggadic 
portion. If, as mentioned above, the halakhic portion directed us from the abstract 
to the concrete, the direction provided by the aggadic section is from the concrete 
to the abstract. As a result, all actions, including the seemingly insignificant details 
among them, whether from the Torah or from human life, become paradigmatic and 
teeming with significance and meaning. Even matters that appear to be peripheral or 
of secondary importance are revealed in all their significance and centrality. Simi-
larly, events that befell people in the distant past now become contemporary and 
extremely significant. In this way, personalities from the past are integrated in deter-
mining the character of the present. Even halakhic patterns – fixed, clearly defined 
templates – assume profundity and significance in the aggadic sections, in which 
they are tied to wide-ranging, sublime ideas, biblical verses, and the personalities of 
the great leaders throughout the generations.

The numerous aggadic sections in tractate Berakhot, as in all other tractates in the 
Talmud, are intermingled with the halakhic sections; they complement them and 
add additional perspective. There is no abrupt, disruptive transition between the 
practical world of halakha, which deals with matters that at first glance might seem 
inconsequential, and the aggada, which deals with the sublime mysteries of the world. 
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Heavenly worlds and our world, discussions that delve into the smallest details, and 
the enigmas of faith are all cited together, as all things that exist in this world, with 
all of their positive and negative aspects, are one.

Tractate Berakhot, which contains most of the halakhot of Shema, prayer, and blessing, 
is divided into nine chapters.

The first three chapters deal with Shema:

Chapter One, in which the obligation to recite Shema is discussed, along with 
the times when it may be recited and the details of this obligation. 

Chapter Two, in which more specific problems related to the manner in which 
Shema may be recited are resolved, and regulations governing its recitation are 
discussed.

Chapter Three, in which there is a discussion of special cases in which a person 
is exempt from reciting Shema and the Amida prayer.

The following two chapters deal with prayer:

Chapter Four, in which, parallel to Chapter One, determination of the times 
of the various prayers is discussed.

Chapter Five, in which the halakhot of prayer are elucidated in greater detail 
and depth, along with an explanation of the essence of prayer and regulations 
governing prayer.

The following three chapters deal with appropriate conduct at a meal as well as the 
blessings recited before and after eating:

Chapter Six, in which the primary focus is on the blessings of enjoyment that 
one recites over food, drink, and other pleasures.

Chapter Seven, which is devoted to Grace after Meals and the invitation 
[zimmun] to participate in joint recitation of Grace after Meals.

Chapter Eight, in which, incidental to the discussion of blessings associated 
with a meal, a list of disputes between Beit Shammai and Beit Hillel with regard 
to appropriate conduct at a meal and the halakhot of blessings is cited. 

The following chapter deals with blessings recited in response to various phenomena:

Chapter Nine, in which the blessings recited in different circumstances are 
discussed – blessings which determine the attitude toward virtually every 
phenomenon, common and uncommon, that one encounters in the course 
of his life.

Notes 
1. This is the name given to the first of the six orders of the Mishna, the order of Zera’im (Shabbat 

31a).
2. Deuteronomy 30:12.
3. Translation of tractate Berakhot in the Jerusalem Talmud 8:5.
4. Deuteronomy 6:4–9.
5. Shema – Deuteronomy 6:4–9; VeHaya im Shamoa – Deuteronomy 11:13–21; VaYomer – Numbers 

15:37–41.
6. Rambam Sefer Ahava, Hilkhot Tefilla ch. 1.
7. Avot 2:12.
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The fundamental issue discussed in the first chapter of Berakhot is: What are the 
practical implications of the text of Shema? Particularly, how is one to understand 
the terms “When you lie down, and when you arise” as a precise, practical halakhic 
directive? 

Based on a reading of the text of the Torah itself, one could understand the content 
of these verses as general encouragement to engage in the study of Torah at all times. 
However, in the oral tradition, the obligation to recite Shema is derived from these 
verses. Once this obligation is established, it is incumbent upon us to ascertain how 
it is to be fulfilled. The obligation of Shema involves reciting three sections from the 
Torah: (1) Shema (Deuteronomy 6:4–9); (2) VeHaya im Shamoa (Deuteronomy 
11:13–21); and (3) VaYomer (Numbers 15:37–41). There is a twice-daily obligation to 
recite these sections, in the morning and the evening, as per the verse: “When you 
lie down, and when you arise.” Through reciting these sections one expresses com-
mitment to the fundamental tenets of the Torah and faith in God.

The first question is with regard to the meaning of: “When you lie down, and when 
you arise.” Is the Torah merely establishing a time frame for reciting “these words,” or 
is it also describing the manner and the circumstances in which those words should 
be recited?

Even if “when you lie down, and when you arise” merely establishes the time frame 
for reciting Shema, that time frame is not as clearly defined as it would have been 
had the Torah written “morning” and “evening.” It remains to be determined whether 

“when you lie down” refers to the hour that people usually go to sleep or, perhaps, 
the entire duration of that sleep. Similarly, is “when you arise” referring to the entire 
period of the day during which people are awake, or is it perhaps referring to the 
specific hour when each individual awakens? In general, is there a direct correlation 
between “when you lie down and when you arise” and morning and evening?

These and many related questions are the primary focus of this chapter.

Introduction to 
Perek I

Hear, Israel, the Lord is our God, the Lord is One. And 
you shall love the Lord your God with all your heart, 
and with all your soul, and with all your might. And 
these words, which I command you this day, shall be 
upon your heart; and you shall teach them diligently 
unto your children, and shall talk of them when you 
sit in your house, and when you walk by the way, and 
when you lie down, and when you arise.

(Deuteronomy 6:4–7)
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Teruma – רוּמָה  Whenever the term teruma appears :תְּ
without qualification, it refers to teruma gedola. The To-
rah commands that “the first fruit of your oil, your wine, 
and your grain” be given to the priest (Numbers 18:12). The 
Sages extended the scope of this commandment to in-
clude all produce. This mitzva applies only in Eretz Yisrael. 
After the first fruits have been set aside, a certain portion 
of the produce must be set aside for the priests. The To-
rah does not specify the amount of teruma that must be 
set aside; one may even theoretically fulfill his obligation 
by separating a single kernel of grain from an entire crop. 
The Sages established a measure: one-fortieth for a gener-
ous gift, one-fiftieth for an average gift, and one-sixtieth 
for a miserly gift. One may not set aside the other tithes 
(ma’asrot) until he has set aside teruma. Teruma is con-
sidered sacred and may be eaten only by a priest and his 
household while they are in a state of ritual purity (Leviticus 
22:9–15). To emphasize that state of ritual purity, the Sages 
obligated the priests to wash their hands before partaking 
of it. This is the source for the practice of washing one’s 

hands prior to a meal. A ritually impure priest or a non-priest 
who eats teruma is subject to the penalty of death at the 
hand of Heaven. If teruma contracts ritual impurity, it may 
no longer be eaten and must be destroyed. Nevertheless, 
it remains the property of the priest and he may benefit 
from its destruction. Nowadays, teruma is not given to the 
priests because they have no definite proof of their priestly 
lineage. Nevertheless, the obligation to separate teruma still 
remains, although only a small portion of the produce is  
separated.

Dawn – חַר ַ -The first light of the sun before sun :עַמּוּד הַשּׁ
rise. With regard to many halakhot, such as the eating of 
sacrifices at night, the recitation of Shema at night, and the 
permissibility of eating before a fast, dawn is considered 
the time when night ends. The definition of the precise 
time of dawn is uncertain. Nowadays, it is generally ac-
cepted that, in Eretz Yisrael, dawn is between approximate-
ly one-and-a-quarter and one-and-a-half hours before  
sunrise.

BACKGROUND

Opening with the recitation of Shema – רִירַת ְ תִיחָה בִּ  הַ׳ְּ
מַע  Since this tractate discusses the laws of blessings and :שְׁ
prayers, it opens with the laws of the recitation of Shema, a 
biblical commandment that applies every day and which 
constitutes the acceptance of the yoke of Heaven (Tziyyun 
LeNefesh Ĥayya).

From the time when the priests enter to partake of their 
teruma – תְרוּמָתָן הַכּהֲֹנִים נִכְנָסִים לֶרֱכוֹל בִּ עָה שֶׁ ָ  The priests :מִשּׁ
would eat teruma in a state of purity. Failure to uphold this 
standard of purity with regard to teruma was punished 
by death at the hand of Heaven (Leviticus 22:3). Therefore, 
priests who became impure would immerse during the day 
and wait until the evening, or the emergence of the stars, 
when several stars are visible in the sky, before partaking of 
their teruma (Leviticus 22:6–7).

NOTES

Mishna From when, that is, from what time, 
does one recite Shema in the eve-

ning? H From the time when the priests enter to partake of 
their teruma.BN Until when does the time for the recitation of 
the evening Shema extend? Until the end of the first watch. 
The term used in the Torah (Deuteronomy 6:7) to indicate the 
time for the recitation of the evening Shema is beshokhbekha, 
when you lie down, which refers to the time in which indi-
viduals go to sleep. Therefore, the time for the recitation of 
Shema is the first portion of the night, when individuals typi-
cally prepare for sleep. That is the statement of Rabbi Eliezer.

The Rabbis say: The time for the recitation of the evening 
Shema is until midnight.

Rabban GamlielP says: One may recite Shema until dawn,HB 
indicating that beshokhbekha is to be understood as a reference 
to the entire time people sleep in their beds, the whole night.

The mishna relates that Rabban Gamliel practiced in accor-
dance with his ruling. There was an incident where Rabban 
Gamliel’s sons returned very late from a wedding hall. They 
said to him, as they had been preoccupied with celebrating 
with the groom and bride: We did not recite Shema. He said 
to them: If the dawn has not yet arrived, you are obligated 
to recite Shema. Since Rabban Gamliel’s opinion disagreed 
with that of the Rabbis, he explained to his sons that the Rab-
bis actually agree with him, and that it is not only with regard 
to the halakha of the recitation of Shema, but rather, wher-
ever the Sages say until midnight, the mitzva may be per-
formed until dawn.

עֲרָבִין? –  מַע״ בָּ מֵרֵימָתַי  וֹרִין רֶת ״שְׁ
לֶרֱכוֹל  נִכְנָסִים  הַכּהֲֹנִים  שֶׁ עָה  ָ מִשּׁ
מוּרָה  הָרַשְׁ סוֹף  עַד  תְרוּמָתָן  בִּ

י רֱלִיעֶזֶר. בְרֵי רַבִּ הָרִרשׁוֹנָה, דִּ
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וַחֲכָמִים רוֹמְרִים: עַד חֲצוֹת.

יַּעֲלֶה עַמּוּד  מְלִירֵל רוֹמֵר: עַד שֶׁ ן גַּ רַבָּ
חַר.  ַ הַשּׁ

ה,  תֶּ שְׁ הַמִּ ית  מִבֵּ נָיו  בָּ וּבָרוּ  ה  מַעֲשֶׂ
מַע״. רָמַר  רָמְרוּ לוֹ: לרֹ ָ רִינוּ רֶת ״שְׁ
חַר  ַ הַשּׁ עַמּוּד  עָלָה  לרֹ  רִם  לָהֶם: 
לְבַד  בִּ זוֹ  וְלרֹ  לְִ רוֹת.  ם  רַתֶּ חַיָּיבִין 
רָמְרוּ חֲכָמִים  ֶ ל מַה שּׁ ר כָּ רָמְרוּ, רֶלָּ
עַמּוּד  יַּעֲלֶה  שֶׁ עַד  מִצְוָתָן  חֲצוֹת  עַד 

חַר;  ַ הַשּׁ

From when does one recite Shema in the evening – מֵרֵימָתַי  וֹרִין 
עֲרָבִין מַע בָּ  The beginning of the time for the recitation of the :רֶת שְׁ
evening Shema is the emergence of the stars, defined as when three 
small stars are visible in the sky. Ideally, Shema should be recited as 
early as possible, as we hasten to perform mitzvot. This halakha is 
decided in accordance with our mishna, and although other tan-
naitic opinions are cited in the Gemara, the halakhic ruling in our 
mishna takes precedence over those cited in baraitot. Moreover, 
the Gemara itself follows the position articulated in our mishna. 
While it would be appropriate to consider the emergence of the 
stars to be when three medium stars are visible in the sky, due to 
concern lest Shema be recited too early, an added stringency was 
imposed to wait until three small stars are visible (Magen Avraham; 
Rambam Sefer Ahava, Hilkhot Keriat Shema 1:9; Shulĥan Arukh, Oraĥ 
Ĥayyim 235:1, 3).

The Rabbis say until midnight. Rabban Gamliel says until dawn – 
חַר ַ יַּעֲלֶה עַמּוּד הַשּׁ מְלִירֵל רוֹמֵר עַד שֶׁ ן גַּ  One :וַחֲכָמִים רוֹמְרִים עַד חֲצוֹת. רַבָּ
must recite the evening Shema before midnight. However, if one 
recited Shema after midnight, he fulfilled his obligation. According 
to Rabban Gamliel, even the Rabbis agree: When there are extenuat-
ing circumstances, one may recite Shema until dawn and one fulfills 
his obligation. That is the accepted halakhic ruling (Kesef Mishne; 
Rambam Sefer Ahava, Hilkhot Keriat Shema 1:9; Shulĥan Arukh, Oraĥ 
Ĥayyim 235:3).

HALAKHA

Rabban Gamliel – מְלִירֵל ן גַּ  Nasi of the Sanhedrin and one of the :רַבָּ
most important tanna’im in the period following the destruction of 
the Second Temple. Rabban Gamliel’s father, Rabban Shimon ben 
Gamliel (the Elder), had also been Nasi of the Sanhedrin, as well as 
one of the leaders of the nation during the rebellion against Rome. 
Rabban Gamliel was taken to Yavne by Rabban Yoĥanan ben Zakkai 
after the destruction of the Temple, so that he became known as 
Rabban Gamliel of Yavne. After Rabban Yoĥanan ben Zakkai’s death, 
Rabban Gamliel presided over the Sanhedrin.

Under Rabban Gamliel’s leadership, Yavne became an important 
spiritual center. The greatest of the Sages gathered around him, 
including Rabbi Eliezer (Rabban Gamliel’s brother-in-law), Rabbi 
Yehoshua, Rabbi Akiva, and Rabbi Elazar ben Azarya. 

Rabban Gamliel sought to create a spiritual center for the Jews 
that would unite the entire people, a role filled by the Temple until 
its destruction. Therefore, he strove to enhance the prominence 
and central authority of the Sanhedrin and its Nasi. His strict and 
vigorous leadership eventually led his colleagues to remove him 
from his post for a brief period, replacing him with Rabbi Elazar 
ben Azarya. However, since everyone realized that his motives and 
actions were for the good of the people and were not based on 
personal ambition, they soon restored him to his position. 

We do not possess many halakhic rulings explicitly in the name 
of Rabban Gamliel. However, in his time, and under his influence, 
some of the most important decisions in the history of Jewish 
spiritual life were made. These included the decision to follow Beit 
Hillel, the rejection of the halakhic system of Rabbi Eliezer, and the 
establishment of fixed formulas for prayers. In those halakhic deci-
sions attributed to Rabban Gamliel, we find an uncompromising 
approach to the halakha; in reaching his conclusions, he was faithful 
to his principles. We know that two of his sons were Sages: Rabban 
Shimon ben Gamliel, who served as Nasi of the Sanhedrin after him, 
and Rabbi Ĥanina ben Gamliel.

PERSONALITIES
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Tanna – ר נָּ  The tanna’im are Sages from the period of the :תַּ
Mishna. Some of them are cited in the Mishna itself, while 
others are cited only in other contemporaneous sources. The 
period of the tanna’im did not end all at once, and there was 
a transitional generation of Sages who lived during the era of 
the redaction of the Mishna. Later, in the amoraic period, the 
term tanna took on another meaning: one for whom tannaitic 
sources were his area of expertise but who was not himself 
one of the Sages.

If you wish, you could say instead – רֵימָר עֵית  בָּ  This :רִי 
expression is used to introduce an additional answer to a 
question previously asked, or an additional explanation of a 
problem previously raised. When more than one solution is 
provided, it is generally an indication that each harbors some 
particular weakness (Rashba).

Latter clause – סֵי׳ָר: It means “the end”; the opposite of “the 
head,” the first clause. These terms usually indicate the first and 
last sections of the mishna, although there are instances where 
the terms are relative: former and latter. Occasionally, this term 
does not refer to the last section of the mishna under discus-
sion but rather to a mishna that appears later in the chapter. 
At times, the terms refer to two segments of a sentence or 
halakha. In certain cases, there is also a middle clause.

BACKGROUND

The burning of fats and limbs – הְֶ טֵר חֲלָבִים וְרֵבָרִים: The fats 
and limbs of any sacrifice whose blood was sprinkled during 
the day may be burned throughout the night until dawn, in 
accordance with the opinion of Rabban Gamliel (Rambam 
Sefer Avoda, Hilkhot Ma’aseh HaKorbanot 4:2).

All sacrifices that are eaten for one day – רֱכָלִים לְיוֹם  וְכָל הַנֶּ
 One must complete eating sacrifices that are eaten for :רֶחָד
one day and night, until midnight. Although by Torah law he is 
permitted to eat them until dawn, the Sages ruled stringently 
in order to prevent him from committing a transgression. That 
is the clear ruling in Chapter Five of tractate Zevaĥim (Rambam 
Sefer Avoda, Hilkhot Ma’aseh Korbanot 10:8).

In the morning one recites two blessings before Shema…
and in the evening… – …עֶרֶב לְ׳ָנֶיהָ…בָּ יִם  תַּ שְׁ מְבָרֵךְ  חַר  ַ שּׁ  :בַּ
When reciting Shema, one recites blessings beforehand and 
thereafter. During the day one recites two blessings before-
hand: Who forms light and A great love/An everlasting love, 
and one thereafter: Who redeemed Israel; and at night one 
recites two blessings beforehand: Who brings on evenings 
and An everlasting love, and two thereafter: Who redeemed 
Israel and Help us lie down. One who recites Shema without 
reciting its blessings fulfills his obligation, but is required to 
recite the blessings without again reciting Shema. The Shulĥan 
Arukh writes in that case: It seems to me that it is preferable to 
recite Shema with its blessings (Rambam Sefer Ahava, Hilkhot 
Keriat Shema 1:5–6; Shulĥan Arukh, Oraĥ Ĥayyim 60:1–2, 236:1).

HALAKHA

If you wish, you could say instead that he derives it from the 
creation of the world – ל עוֹלָם רִיָּיתוֹ שֶׁ עֵית רֵימָר יָלֵיף מִבְּ  :וְרִי בָּ
Although the first explanation seems adequate, this is not the 
case, as a dispute emerges (in the second chapter of this trac-
tate) as to whether the verse “And you should speak of them…
when you lie down and when you arise,” applies specifically 
to the recitation of Shema or to Torah study in general. If one 
holds in accordance with the second opinion, one cannot rely 
on this verse as a proof. Therefore, another proof is cited here, 
explaining that, in any case, the evening precedes the morning 
(Penei Yehoshua).

NOTES

Rabban Gamliel cites several cases in support of his claim, such 
as the burning of fats and limbsH on the altar. Due to the quan-
tity of offerings each day, the priests were often unable to complete 
the burning of all of the fats and limbs, so they continued to be 
burned into the night, as it is written: “This is the law of the burnt 
offering: The burnt offering shall remain upon the pyre on the 
altar all night until morning, while the fire on the altar burns it” 
(Leviticus 6:2). And, with regard to all sacrifices, such as the sin-
offerings and the guilt-offerings that are eaten for one day H and 
night; although the Sages state that they may be eaten only until 
midnight, by Torah law they may be eaten until dawn. This is in 
accordance with the verse: “On the day on which it is offered must 
you eat. Do not leave it until the morning” (Leviticus 7:15). If so, 
why did the Sages say that they may be eaten only until mid-
night? This is in order to distance a person from transgression, 
as if one believes that he has until dawn to perform the mitzva, he 
might be negligent and postpone it until the opportunity to per-
form the mitzva has passed. 

GEMARA The Mishna opens with the laws concern-
ing the appropriate time to recite Shema 

with the question: From when does one recite Shema in the eve-
ning? With regard to this question, the Gemara asks: On the basis 
of what prior knowledge does the tannaB of our mishna ask: From 
when? It would seem from his question that the obligation to 
recite Shema in the evening was already established, and that the 
tanna seeks only to clarify details that relate to it. But our mishna 
is the very first mishna in the Talmud.

The Gemara asks: And furthermore, what distinguishes the 
evening Shema, that it was taught first? Let the tanna teach re-
garding the recitation of the morning Shema first. Since most 
mitzvot apply during the day, the tanna should discuss the morn-
ing Shema before discussing the evening Shema, just as the daily 
morning offering is discussed before the evening offering (Tosefot 
HaRosh). 

The Gemara offers a single response to both questions: The tanna 
bases himself on the verse as it is written: “You will talk of them 
when you sit in your home, and when you walk along the way, 
when you lie down, and when you arise” (Deuteronomy 6:7). 
By teaching the laws of the evening Shema first, the tanna has es-
tablished that the teachings of the Oral Torah correspond to that 
which is taught in the Written Torah. And based on the Written 
Torah, the tanna teaches the oral law: When is the time for the 
recitation of Shema of lying down as commanded in the Torah? 
From when the priests enter to partake of their teruma. Just as 
the Written Torah begins with the evening Shema, so too must the 
Oral Torah. 

However, there is another possible explanation for why the mish-
na opens with the evening Shema rather than with the morning 
Shema. If you wish, you could say insteadB that the tanna derives 
the precedence of the evening Shema from the order of the cre-
ation of the world.N As it is written in the story of creation: “And 
there was evening, and there was morning, one day” (Genesis 
1:5). According to this verse, day begins with the evening and not 
the morning. For both of these reasons it was appropriate to open 
the discussion of the laws of the recitation of Shema with the 
evening Shema.

The Gemara asks: If so, why does the latter clauseB of the mishna, 
which appears later in the chapter, teach: In the morning one 
recites two blessings before Shema and one blessing afterward, 
and in the eveningH one recites two blessings before Shema and 
two afterward? Based upon the above reasoning, the mishna 
should have taught the blessing recited before and after the eve-
ning Shema first.

עַד  מִצְוָתָן   – וְרֵבָרִים  חֲלָבִים  הְֶ טֵר 
רֱכָלִים  חַר, וְכָל הַנֶּ ַ יַּעֲלֶה עַמּוּד הַשּׁ שֶׁ
יַּעֲלֶה עַמּוּד  לְיוֹם רֶחָד – מִצְוָתָן עַד שֶׁ
חֲכָמִים  רָמְרוּ  ה  לָמָּ ן,  כֵּ רִם  חַר,  ַ הַשּׁ
מִן  רָדָם  לְהַרְחִי   דֵי  כְּ  – חֲצוֹת?  עַד 

הָעֲבֵירָה.

ָ תָנֵי  דְּ ָ רֵי  הֵיכָר  ר  נָּ תַּ גמפ 
״מֵרֵימָתַי״?

ר?  רֵישָׁ עַרְבִית בְּ תָנֵי בְּ נָר דְּ וְתוּ, מַרי שְׁ
ר! רֵישָׁ חֲרִית בְּ שַׁ לִתְנֵי דְּ

ךָ  כְבְּ שָׁ ״בְּ כְתִיב:  דִּ ָ רֵי,  רָר  רַּ ְ ר  נָּ תַּ
ְ רִירַת  זְמַן  ָ תָנֵי:  וְהָכִי  וּבְ וּמֶךָ״. 
עָה  ָ מִשּׁ  – רֵימַת  כִיבָה  שְׁ דִּ מַע  שְׁ
תְרוּמָתָן. הַכּהֲֹנִים נִכְנָסִין לֶרֱכוֹל בִּ שֶׁ

ל  רִיָּיתוֹ שֶׁ עֵית רֵימָר: יָלֵיף מִבְּ וְרִי בָּ
בֶֹ ר  וַיְהִי  עֶרֶב  ״וַיְהִי  כְתִיב:  דִּ עוֹלָם, 

יוֹם רֶחָד.״

חַר מְבָרֵךְ  ַ שּׁ ָ תָנֵי ״בַּ רִי הָכִי, סֵי׳ָר דְּ
לְרַחֲרֶיהָ,  וְרַחַת  לְ׳ָנֶיהָ  יִם  תַּ שְׁ
יִם  תַּ וּשְׁ לְ׳ָנֶיהָ  יִם  תַּ שְׁ מְבָרֵךְ  עֶרֶב  בָּ
ר! רֵישָׁ עַרְבִית בְּ לְרַחֲרֶיהָ״ – לִתְנֵי דְּ
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Failure to bring an atonement offering does not 
prevent him from eating teruma – ֹרָתו ׳ָּ כַּ  וְרֵין 
תְרוּמָה בִּ רֱכוֹל  בְתּוֹ מִלֶּ -The preceding verses men :מְעַכַּ
tion (among those prohibited to eat teruma) a zav and 
leper, who are required to bring a sacrifice in order to 
complete their purification process. These verses also 
offer an explanation for the leniency that allows a 
priest to eat teruma even though he is not completely 
purified: “For it is his bread.” Since the teruma is the 
sustenance upon which his life depends, the Torah 
was not strict with him (Seforno).

NOTES

The absence of the setting of his sun prevents him 
from partaking of teruma – ֹבְתּו מְעַכַּ מְשׁוֹ  שִׁ ירַת   בִּ
תְרוּמָה רֱכוֹל בִּ  Priests who were ritually impure and :מִלֶּ
immersed themselves during the day in order to purify 
themselves must wait until the emergence of three 
stars before partaking of their teruma (Rambam Sefer 
Zera’im, Hilkhot Terumot 7:2). 

HALAKHA

The Master said – רָמַר מָר: When the Gemara quotes 
a passage from a previously cited mishna or baraita, 
it introduces the passage with this honorific. This is 
usually followed by elucidation of several aspects of 
the topic under discussion.

It was taught in a baraita – נְיָר -The literal mean :תַּ
ing is “it was taught.” This introduces a citation from 
a non-mishnaic tannaitic source. Usually, this term 
indicates a citation from a baraita. These sources are 
introduced with this term, “it was taught,” as opposed 
to the term used to introduce a mishna, “we learned.” 
The Mishna is something that we all learned, while the 
baraita was taught by a limited number of people and 
did not gain so extensive a readership.

BACKGROUND

People say – י  A term used to introduce :רָמְרִי רֱינָשֵׁ
a popular adage or saying. The Talmud incorporates 
many such sayings to explain the meaning of unusual 
terms, new ideas, or facts concerning everyday life. 

BACKGROUND

The Gemara answers: Indeed, the tanna began by discussing the 
laws regarding the recitation of the evening Shema, and then taught 
the laws regarding the recitation of the morning Shema. Once he 
was already dealing with the morning Shema, he explained the 
matters of the morning Shema, and then explained the matters of 
the evening Shema.

The Gemara proceeds to clarify the rest of the mishna. The Master 
saidB in the mishna that the beginning of the period when one re-
cites Shema in the evening is when the priests enter to partake of 
their teruma. However, this does not specify a definitive time. 
When do the priests enter to partake of their teruma? From the 
time of the emergence of the stars. If that is the case, then let the 
tanna teach that the time for the recitation of the evening Shema is 
from the time of the emergence of the stars.

The Gemara responds: Indeed it would have been simpler to say that 
the time for the recitation of the evening Shema begins with the 
emergence of the stars, but the particular expression used by the 
tanna teaches us another matter in passing: When do priests 
partake of their teruma? From the time of the emergence of the 
stars. And the tanna teaches us a new halakha parenthetically: 
failure to bring an atonement offering does not prevent a priest 
from eating teruma.N In cases where an impure priest is required to 
immerse himself in a ritual bath and bring an atonement offering, 
even if he already immersed himself, he is not completely ritually 
pure until he brings the atonement offering. Nevertheless, he is still 
permitted to partake of teruma. Taught in passing in our mishna, this 
is articulated fully in a baraita, based on a close reading of the bibli-
cal passages. As it was taught in a baraitaB with regard to the laws 
of ritual impurity, it is said: “One who touches it remains impure 
until evening. He should not eat of the consecrated items and he 
must wash his flesh with water. And the sun sets and it is purified. 
Afterwards, he may eat from the teruma, for it is his bread” (Leviticus 
22:6–7). From the passage: “And the sun sets and it is purified,” 
that the absence of the setting of his sun prevents him from par-
taking of teruma,H but failure to bring the atonement offering does 
not prevent him from partaking of teruma, may be inferred.

The Gemara discusses the proof offered in the baraita: From where 
do we know that the phrase: “And the sun sets” refers to the com-
plete setting of the sun, and therefore, “and it is purified” refers to 
the fact that the day is pure, i.e., and the sun sets and it is purified 
is one phrase meaning that the sun will set, the air will clear, and the 
stars will emerge (Rav Hai Gaon)?

Perhaps the expression: “And the sun sets and it is purified” refers 
to the very beginning of sunset, the setting of the sun’s light. Ac-
cording to that explanation, what does the expression and it is 
purified mean? It means that the person will become purified. 
After immersing, he will wait until the beginning of sunset, and only 
then will he be able to eat of his teruma (Tosafot).

Rabba bar Rav Sheila said: If so, that: And it is purified, means that 
the priest goes and purifies himself, then let the verse say unam-
biguously: And he will become purified. Since the Torah does not 
employ that language, the conclusion is: What is the meaning of 
the expression: And it is purified? It means the day is pure, no 
residue of day remains, as people sayB colloquially: The sun has set 
and the day is purified.

חֲרִית,  שַׁ בְּ נֵי  תָּ וַהֲדַר  עַרְבִית  בְּ תַח  ׳ְּ ר  נָּ תַּ
חֲרִית,  שַׁ י דְּ רֵישׁ מִילֵּ חֲרִית – ׳ָּ שַׁ ָ רֵי בְּ עַד דְּ

עַרְבִית. י דְּ רֵישׁ מִילֵּ וַהֲדַר ׳ָּ

הַכּהֲֹנִים נִכְנָסִים לֶרֱכוֹל  עָה שֶׁ ָ רָמַר מָר: מִשּׁ
רָכְלִי  כּהֲֹנִים רֵימַת ָ ר  דִי,  מִכְּ תְרוּמָתָן.  בִּ
לִתְנֵי  הַכּוֹכָבִים,  צֵרת  עַת  ְ מִשּׁ  – רוּמָה  תְּ

עַת צֵרת הַכּוֹכָבִים״! ְ ״מִשּׁ

כּהֲֹנִים  לָן,  מַע  ָ מַשְׁ רוֹרְחֵיהּ  ב  רַגַּ תָר  מִלְּ
עַת צֵרת  ְ תְרוּמָה – מִשּׁ רֵימַת ָ ר רָכְלִי בִּ
לָר  רָה  כַ׳ָּ דְּ לָן:  מַע  ָ מַשְׁ וְהָר  הַכּוֹכָבִים. 
מֶשׁ וְטָהֵר״ –  ֶ דְתַנְיָר: ״וּבָר הַשּׁ כִּ בָר.  מְעַכְּ
תְרוּמָה,  רֱכוֹל בִּ בְתּוֹ מִלֶּ מְשׁוֹ מְעַכַּ ירַת שִׁ בִּ
תְרוּמָה. רֱכוֹל בִּ בְתּוֹ מִלֶּ רָתוֹ מְעַכַּ ׳ָּ וְרֵין כַּ

מֶשׁ,  ֶ ירַת הַשּׁ מֶשׁ״ בִּ ֶ הַרי ״וּבָר הַשּׁ רי דְּ וּמִמַּ
וְהַרי ״וְטָהֵר״ – טְהַר יוֹמָר,

ב:ב:

Perek I 
Daf 2 Amud b

״וְטָהֵר״ –  וּמַרי  ירַת רוֹרוֹ הוּר,  בִּ ילְמָר  דִּ
בְרָר! טְהַר גַּ

לֵימָר  ן  כֵּ רִם  ילָר:  שֵׁ רַב  ר  בַּ ה  רַבָּ רֲמַר 
יוֹמָר.  ״וְטָהֵר״ – טְהַר  ״וְיִטְהַר״, מַרי  ְ רָר 
י  כִּ וְרִדַּ ר  מְשָׁ שִׁ ״רִיעֲרַב  י:  רֱינָשֵׁ דְרָמְרִי  כִּ

יוֹמָר״.
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In the West, Eretz Yisrael,B they did not hearB this explanation given 
by Rabba bar Rav Sheila. They raised the dilemma: Does the expres-
sion: And the sun sets, refer to the actual setting of the sun, and does: 
And it is purified, mean the day clears away? Or perhaps it refers to 
the setting of its light at sunset, in which case what is the meaning of: 
And it is purified? It refers to the purification of the person. In other 
words, in Eretz Yisrael, they attempted to clarify the halakha based on 
the biblical passage, but were unable to do so. 

Ultimately they resolvedB this dilemma from a baraita.B It was taught 
in a baraita that the time for the recitation of the evening Shema cor-
responds to the time when priests are permitted to eat of their teruma, 
a sign for which is the emergence of the stars. Therefore, derive from 
here that “and the sun sets” refers to the complete sunset, and the 
expression “and it is purified” means the day clears away, as the Sages 
in Babylonia concluded.

In our mishna, the Master said: The beginning of the time for the reci-
tation of the evening Shema is: From the time when the priests enter 
to partake of their teruma. The Gemara raises a contradictionB to this 
opinion from a baraita that states that the time for the recitation of the 
evening Shema is: From when a poor person enters to eat his bread 
with salt until he rises from his meal. 

The Gemara begins its analysis by clarifying whether there is an actual 
contradiction here, or whether different expressions are being em-
ployed to describe the same time. The latter clause of the baraita, which 
established that the time for the recitation of the evening Shema ends 
when a poor person rises from his meal, certainly disagrees with our 
mishna.B Since the poor person clearly does not continue eating until 
the end of the third watch, this baraita certainly contradicts our mishna. 
With regard to the first clause of the baraita, however, which estab-
lishes the beginning of the time for the recitation of the evening Shema, 
shall we say that it disagrees with our mishna?

The Gemara immediately rejects this idea: No, the time when the poor 
person eats and the time when the priest is purified and permitted to 
partake of his teruma are one and the same time.N 

The Gemara raises a contradiction from the Tosefta: From when does 
one begin to recite Shema in the evening?N From the time when 
people enter to eat their bread on Shabbat eve. This is the statement 
of Rabbi Meir. As they do in our mishna, the Rabbis say: From the 
time when the priests are eligible to partake of their teruma, a sign 
for which is the emergence of the stars. And although there is no 
explicit proof that the emergence of the stars is when one may begin to 
recite the evening Shema, there is an allusion in the book of Nehemiah 
to the fact that the emergence of the stars is generally considered the 
beginning of the night. As it is stated with regard to the building of the 
walls of Jerusalem: “And we perform the work, and half of them grasp 
their spears from dawn until the emergence of the stars” (Nehemiah 
4:15). And it says: “That in the night they may be a guard to us, and 
may labor in the day” (Nehemiah 4:17). From here we ascertain that 
the day ends with the emergence of the stars. 

Even before analyzing these sources, the Gemara seeks to clarify a 
confusing element in the Tosefta. In their biblical proof, the Rabbis do 
not suffice with one verse, but rather they say: And it says…and they 
cite an additional verse. What is added by this use of: And it says? It 
seems superfluous, as the entire proof appears in the first verse.

The Gemara answers that the first verse was not sufficient. As, if you say 
that night begins when the sun sets, but the workers stayed late and 
arrived early; i.e., due to the importance of their task they worked even 
into the night. In anticipation of this objection, the second verse was 
cited to teach: Come and hear, as it is stated: “That in the night they 
may be a guard to us, and may labor in the day,” the time between 
dawn and the emergence of the stars is explicitly referred to as “day,” 
proving that night begins with the emergence of the stars. 

ילָר לָר  ר רַב שֵׁ ה בַּ רַבָּ מַעֲרָבָר הָר דְּ בְּ
הַרי  עֲיָר:  מִיבָּ לָהּ  וּבָעוּ  לְהוּ,  מִיעַ  שְׁ
מְשׁוֹ הוּר,  ירַת שִׁ מֶשׁ״ – בִּ ֶ ״וּבָר הַשּׁ
ילְמָר  וּמַרי ״וְטָהֵר״ – טְהַר יוֹמָר, רוֹ דִּ
ירַת רוֹרוֹ הוּר, וּמַרי ״וְטָהֵר״ – טְהַר  בִּ

בְרָר? גַּ

ָ תָנֵי  מִדְּ רַיְיתָר,  מִבָּ לָהּ  טוּ  שַׁ ׳ְּ וַהֲדַר 
צֵרת  בָר  לַדָּ ״סִימָן  בָרַיְיתָר  בְּ
מְשׁוֹ  ירַת שִׁ הּ: בִּ מַע מִינָּ הַכּוֹכָבִים״ שְׁ

הוּר, וּמַרי פוְטָהֵרפ – טְהַר יוֹמָר.

נִכְנָסִין  הַכּהֲֹנִים  עָה שֶׁ ָ רָמַר מָר: ״מִשּׁ
תְרוּמָתָן״. וּרְמִינְהוּ: מֵרֵימָתַי  לֶרֱכוֹל בִּ
הֶעָנִי  ֶ מִשּׁ עֲרָבִין?  בָּ מַע  שְׁ רֶת   וֹרִין 
עָה  שָׁ עַד  מֶלַח,  בְּ תּוֹ  ׳ִּ לֶרֱכוֹל  נִכְנָס 

תוֹ. טֵר מִתּוֹךְ סְעוּדָּ עוֹמֵד לִי׳ָּ שֶׁ

ר,  תְנִיתִין; רֵישָׁ לִיגָר רַמַּ רי ׳ְּ סֵי׳ָר וַדַּ
תְנִיתִין? לִיגִי רַמַּ מִי לֵימָר ׳ְּ

יעוּרָר הוּר. לָר, עָנִי וְכהֵֹן חַד שִׁ

לְִ רוֹת  מַתְחִילִין  מֵרֵימָתַי  וּרְמִינְהוּ: 
עָה  ָ מִשּׁ  – עַרְבִית?  בְּ מַע  שְׁ ְ רִירַת 
עַרְבֵי  ן בְּ תָּ נֵי רָדָם נִכְנָסִין לֶרֱכוֹל ׳ִּ בְּ שֶׁ
וַחֲכָמִים  מֵרִיר.  י  רַבִּ בְרֵי  דִּ תוֹת,  בָּ שַׁ
רִין  זַכָּ הַכּהֲֹנִים  שֶׁ עָה  ָ מִשּׁ רוֹמְרִים: 
בָר: צֵרת  תְרוּמָתָן, סִימָן לַדָּ לֶרֱכוֹל בִּ
רְרָיָה  רֵין  שֶׁ י  ׳ִּ עַל  וְרַף  הַכּוֹכָבִים. 
רֱמַר: ״וַרֲנַחְנוּ  נֶּ בָר, שֶׁ בָר – זֵכֶר לַדָּ לַדָּ
מַחֲזִיִ ים  וְחֶצְיָם  לָרכָה  מְּ בַּ ים  עֹשִׂ
צֵרת  עַד  חַר  ַ הַשּׁ מֵעֲלוֹת  רְמָחִים  בָּ
יְלָה  הַכּוֹכָבִים״, וְרוֹמֵר: ״וְהָיוּ לָנוּ הַלַּ

מָר וְהַיּוֹם מְלָרכָה״. מִשְׁ

מַרי ״וְרוֹמֵר״?

ר לֵילְיָר  מְשָׁ י עָרְבָר שִׁ ימָר: מִכִּ וְכִי תֵּ
ר  מִי, תָּ כִי וּמְַ דְּ מַחְשְׁ הוּר, וְרִינְהוּ דְּ
מָר וְהַיּוֹם  יְלָה מִשְׁ מַע: ״וְהָיוּ לָנוּ הַלַּ שְׁ

מְלָרכָה״.

The time of the poor person and the time of the 
priest are one and the same – יעוּרָר הוּר  :עָנִי וְכהֵֹן חַד שִׁ
This explanation is based on a fundamental principle 
of talmudic thought: Do not intensify dispute. When-
ever possible, what initially seem to be contradictory 
opinions are shown to actually be the same opinion ex-
pressed differently. Even when it is clear that a dispute 
does exist, an attempt is made to minimize the scope 
of the argument and find as many points of agreement 
between the opposing opinions as possible.

Establishing the time for the recitation of Shema – 
מַע י ְ רִירַת שְׁ זְמַנֵּ  These attempts to determine :ְ בִיעַת 
the time for Shema raise the question: Why did no one 
express the time to recite Shema in terms of hours? We 
will learn below that hours were, in fact, used to gauge 
time. The reason is not only because timepieces were 
rare in this era, but more importantly, because of the 
desire to correlate the times for the recitation of Shema 
as much as possible with the times when people actu-
ally went to sleep and arose, which varied in accordance 
with the changing lengths of the day and night. Fixed 
hours render this impossible.

NOTES

The West – מַעֲרָבָר: In the Babylonian Talmud, Eretz 
Yisrael is referred to as “the West,” since it is southwest 
of Babylonia. In later periods, the customs in Israel were 
referred to as Western, as opposed to the Eastern cus-
toms of Babylonia.

They did not hear – ּמִיעַ לְהו  This phrase often :לָר שְׁ
means exactly what it appears to mean, that they had 
not heard or were unaware of a particular halakha. 
Some, however, explain it here in the sense that it is 
employed elsewhere; they did not accept the particular 
opinion (Adderet Eliyahu).

They resolved this – ּטוּ לָה שַׁ  This phrase introduces :׳ְּ
the resolution of a problem that poses no difficulty 
to a particular Sage or opinion, but rather expresses 
difficulty in understanding a verse or a halakhic ruling. 

Baraita – רַיְיתָר  Literally, the word baraita means :בָּ
external or outside, and it is used to refer to tannaitic 
material, that was not included in the final compilation 
of the Mishna. When Rabbi Yehuda HaNasi redacted the 
collection of tannaitic material it was necessary to ex-
clude much of it from the framework of the Mishna. This 
material, some of which comprises other collections, is 
known as baraitot, or “external mishnayot.” These barai-
tot contain variant texts and other important material.

The Gemara raises a contradiction – ּוּרְמִינְהו: An ex-
pression used by the Gemara to introduce a contradic-
tion between a biblical or tannaitic source about to 
be cited and the source of equal authority that had 
just been cited. 

Our mishna – מַתְנִיתִין: The phrase may be used in 
general terms to refer to the Mishna of Rabbi Yehuda 
HaNasi, or more specifically, to the mishna that the 
Talmud is now discussing. It does not necessarily refer 
to the specific mishna at hand, and may refer to any 
mishna of the six orders. 

BACKGROUND
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In analyzing the three opinions regarding the beginning of the period for the recitation of 
the evening Shema, the Gemara begins with the supposition: It might enter your mind to 
say that the time when the poor person typically eats his meal and the time when ordinary 
people eat their Shabbat evening meal are one and the same time, since in both cases those 
eating would seek to begin their meals as early as possible, as, for different reasons, they 
are unable to kindle additional lights to illuminate their meal. And, if you say that the time 
of the poor person’s meal and the time when the priest is purified and permitted to partake 
of his teruma are one and the same time, then the opinion of the Rabbis is identical to that 
of Rabbi Meir. What is their disagreement?

Rather, what we said previously must be rejected, and instead learn from this that there 
is a separate time for the poor person and a separate time for the priest. However, this 
conclusion is based on the assumption that the time of the poor person and the time of 
people are the same. That too can be rejected with the assertion that, no, the time of the 
poor person and the priest are one and the same time, and the time of the poor person 
and people are not the same. Accordingly, the opinion expressed by the tanna in our ba-
raita is identical to that of the other tanna’im, and only Rabbi Meir disagrees with them.

And is the time of the poor person and the priest the same? The Gemara raises a con-
tradiction to this approach from another baraita, in which other opinions regarding the 
time for the recitation of the evening Shema are cited: From when does one begin to 
recite the evening Shema? 

From the time when the day becomes sanctified on the eve of Shabbat, this is the state-
ment of Rabbi Eliezer, who established an earlier time for Shema. 

Rabbi Yehoshua, like our mishna, says: From the time when the priests are eligible to 
partake of their teruma. 

Rabbi Meir says: The time for the recitation of Shema begins before the priests were puri-
fied, from when the priests immerse themselves in order to partake of their teruma. 

Rabbi Yehuda said to Rabbi Meir: How is it possible that the time for the recitation of the 
evening Shema corresponds to the time of the priests’ immersion? Do the priests not 
immerse themselves during the day, so that with nightfall and the onset of a new day 
they will be purified? If so, how can that time be called night? 

Rabbi Ĥanina says that the time for the recitation of the evening Shema begins when the 
poor person enters to eat his bread with salt. 

But Rabbi Aĥai, and some say Rabbi Aĥa, says: From the time when most people enter 
to recline at their meal during the week.N 

The preceding was the text of the baraita. Returning to our question, if you say that the 
time of the poor person and the priest are one and the same time, then the opinion of 
Rabbi Ĥanina is identical to that of Rabbi Yehoshua. However, the fact that they are cited 
together indicates that they are not, in fact, the same.

Rather, must one not conclude from this the time for the poor person is separate and 
the time for the priest is separate? Since no objection is raised, the Gemara concedes: 
Indeed, conclude from this. 

Having established that the time of the poor person and that of the priest are different, the 
Gemara seeks to determine: which one is later? The Gemara suggests that it is reasonable 
to conclude that the time of the poor person is later. As if you say that the poor person 
is earlier, it would be impossible to establish a time earlier than that established by Rabbi 
Yehoshua, unless we hold that night begins with sunset, in which case the opinion of 
Rabbi Ĥanina is identical to that of Rabbi Eliezer. Rather, must one not conclude from 
this that the poor person is later? The Gemara notes: Indeed, conclude from this.

חַד  רָדָם  וּבְנֵי  עָנִי  דְּ עֲתָךְ  דַּ סָלְָ ר  ָ ר 
חַד  וְכהֵֹן  עָנִי  רָמְרַתְּ  וְרִי  הוּר,  עוּרָר  שִׁ
י מֵרִיר! עוּרָר הוּר – חֲכָמִים הַיְינוּ רַבִּ שִׁ

לְחוּד  עוּרָר  שִׁ עָנִי  הּ:  מִינָּ מַע  שְׁ ר  רֶלָּ
חַד  וְכהֵֹן  עָנִי  לָר,   – לְחוּד!  עוּרָר  שִׁ וְכהֵֹן 
חַד  לָרו  רָדָם  וּבְנֵי  וְעָנִי  הוּר,  עוּרָר  שִׁ

עוּרָר הוּר. שִׁ

וּרְמִינְהוּ:  הוּר?  עוּרָר  שִׁ חַד  וְכהֵֹן  וְעָנִי 
עֲרָבִין? –  מַע בָּ מֵרֵימָתַי מַתְחִילִין לְִ רוֹת שְׁ
בְרֵי  תוֹת, דִּ בָּ עַרְבֵי שַׁ דַשׁ הַיּוֹם בְּ ָ ּ עָה שֶׁ ָ מִשּׁ
עָה  ָ מִשּׁ רוֹמֵר:  עַ  יְהוֹשֻׁ י  רַבִּ רֱלִיעֶזֶר.  י  רַבִּ
תְרוּמָתָן.  בִּ לֶרֱכוֹל  מְטוֹהָרִים  הַכּהֲֹנִים  שֶׁ
הַכּהֲֹנִים טוֹבְלִין  עָה שֶׁ ָ י מֵרִיר רוֹמֵר: מִשּׁ רַבִּ
יְהוּדָה:  י  רַבִּ לוֹ  רָמַר  תְרוּמָתָן.  בִּ לֶרֱכוֹל 
י  עוֹד יוֹם הֵם טוֹבְלִים! רַבִּ וַהֲלרֹ כּהֲֹנִים מִבְּ
לֶרֱכוֹל  נִכְנָס  עָנִי  שֶׁ עָה  ָ מִשּׁ חֲנִינָר רוֹמֵר: 
י  רַבִּ לָהּ  וְרָמְרִי  רַחַרי,  י  רַבִּ מֶלַח.  בְּ תּוֹ  ׳ִּ
רָדָם  נֵי  בְּ רוֹב  שֶׁ עָה  ָ מִשּׁ רוֹמֵר:  רַחָר, 

נִכְנָסִין לְהָסֵב.

י  עוּרָר הוּר – רַבִּ וְרִי רָמְרַתְּ עָנִי וְכהֵֹן חַד שִׁ
עַ! י יְהוֹשֻׁ חֲנִינָר הַיְינוּ רַבִּ

עָנִי לְחוּד,  עוּרָר דְּ הּ: שִׁ מַע מִינָּ ר לָרו שְׁ רֶלָּ
הּ. מַע מִינָּ כהֵֹן לְחוּד, שְׁ עוּרָר דְּ וְשִׁ

עָנִי  דְּ רָר  בְּ מִסְתַּ  – מְרוּחָר?  יְיהוּ  מִינַּ הֵי 
י  רַבִּ  – ם  מוְּ דָּ עָנִי  דְּ רָמְרַתְּ  רִי  דְּ מְרוּחָר, 
מַע  ר לָרו שְׁ י רֱלִיעֶזֶר. רֶלָּ חֲנִינָר הַיְינוּ רַבִּ

הּ. מַע מִינָּ עָנִי מְרוּחָר, שְׁ הּ דְּ מִינָּ

According to Rav Hai Gaon, the reasoning of the Sages of the baraita is as follows:

The Sage His Opinion His Reasoning

Rabbi Eliezer
From the time when the day becomes 
sanctified on the eve of Shabbat

Night begins with sunset.  
The verse “and the sun sets” refers to the beginning of sunset. 

Rabbi Yehoshua
From the time when the priests are 
eligible to eat their teruma

Night begins with the appearance of stars.  
The verse “and the sun sets” refers to the end of sunset.

Rabbi Meir
From when the priests immerse themselves 
in order to partake of their teruma

Agrees with Rabbi Yehoshua,  
but advances the time by a few minutes.

Rabbi Ĥanina
From when the poor person  
enters to eat his bread with salt

Rejects any connection between sunset and the recitation of Shema.  
The time of “lying down” is determined based solely on ordinary human activity. 

Rabbi Aĥa
From the time when
most people enter to recline

Agrees with Rabbi Ĥanina, but argues that the determination must be based 
on the general population rather than on the behavior of the poor. 

NOTES




