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My Vows I Should Fulfill 

What is a neder? 
Someone who recites a vow, an oath or a pledge is required to fulfill it (see Bamidbar 30,3). By virtue of the vow, 

oath or pledge, one creates a Torah obligation on oneself that one is, otherwise, not required to observe. For 

Example, someone who declares that he will begin studying daf yomi every day is now obligated to do so, even 

on a day when it is inconvenient. Similarly, one who pledges tzedakah at yizkor or pledges a contribution to 

a shul upon receiving an aliyah becomes fully obligated min haTorah to pay the donation. In the case of a pledge 

to tzedakah¸ one must redeem it as soon as practical; otherwise, one risks violating an additional prohibition, bal 

te’acheir leshalmo, “do not delay paying it” (Devarim 23,22). 

In general, one should be careful not to make vows or pledges. For one thing, one has now created a stumbling 

block for himself; since he runs the risk that he will not observe his commitment (see Nedarim 20a, 22a). 

Furthermore, one has created an accusation against himself, for by committing to observe something that the 

Torah did not require, he implies that he is so skilled at observing mitzvos that he can add a few of his own. The 

Satan can now level accusations against his occasional laxities in a much stronger fashion (see Nedarim 22a, 

based on Mishlei 20,25). (There are a few circumstances in which one is encouraged to make vows, but we will 

leave that topic for a different time.) For this reason, it is better not to pledge to contribute to tzedakah — if you 

have the money available, donate it; if it is not currently available, don’t pledge it! (Shulchan Aruch, Yoreh 

Deah 203:4). It is very important that gabayim be in the habit of declaring that people’s pledges are bli neder, 

and a similar wording should appear on pledge cards. 

Different types of obligations 
There are six main ways that one may create an obligation upon oneself either to fulfill something or to abstain 

from doing something. 

(1) Nedarim, vows 

A neder, a vow, is which one declares that something otherwise permitted is now prohibited — such as, declaring 

that certain foods are prohibited. 

Example: In her desire to keep to her diet, Yaffah states: "I am going to prohibit all chocolate on myself." Yaffah 

has now created a neder, which prohibits her, min haTorah, from eating chocolate. 

(2) Shavuos, oaths 

A shavua, an oath, in which one swears to fulfill or refrain from some activity — such as swearing that one will 

fast on a certain day, or that one will say Tehillim every day. 

Example: To repair his somewhat sloppy record at making it to minyan every morning, Shachar swears a 

shavua that he will be in shul for shacharis for the next three days. Should one fail to make it to shacharis any of 

those days, he will be breaking his shavua, which contravenes a Torah prohibition. 

Whether a specific declaration constitutes a neder or a shavua depends on halachic technicalities, usually 

contingent on how one makes the declaration. Several halachic differences result from whether someone made 

a neder or a shavua, including that violating a shavua is a more serious infraction (Ran, Nedarim 20a). 

(3) Kabbalos mitzvah, declaring that one will perform a good deed 

Someone who declares: I will arise early and study this chapter or that mesechta has declared a great vow to the 

G-d of Israel (Nedarim 8a). Someone intending to perform an exemplary act who expresses these plans has now 

obligated himself, even though he did not use the terms "vow," "oath," or "pledge" (Shulchan Aruch, Yoreh 

Deah 213:2). 

Example: Asking others to say certain chapters of Tehillim can create a stumbling block. One should be certain 

to specify that they are accepting bli neder. 

 

 



(4) Kabbalas tzedakah, intending to donate charity 

In the specific instance of contributing tzedakah funds, even deciding to give to tzedakah without verbalizing 

one’s intention creates an obligation to donate tzedakah (Rama, Yoreh Deah 259:13; see also Choshen 

Mishpat 212:8; based on Shavuos 26b). 

(5) Performing a stringency 

Someone who is aware that performing a certain hiddur in halacha is not obligatory, and begins doing so, intends 

to observe it regularly, becomes required to continue the practice as a form of vow. It becomes a binding 

obligation, requiring hataras nedarim even if one fulfilled the practice only one time, and even if he did not 

declare that he intends to continue the practice (Nedarim 15a; Shulchan Aruch, Yoreh Deah 214:1). 

Examples: Someone who begins standing during keriyas haTorah, intending to continue the practice, becomes 

obligated to do so, unless he specified that he is doing so bli neder. He should perform hataras nedarim at the 

first opportunity, so as to avoid violating the prohibition of abrogating observance of a vow. 

A woman began lighting a third Shabbos candle in her own home after her first child was born, and then did so 

the first time she visited her parents’ house. This now became an obligation. She may ask a shaylah and be advised 

to make hataras nedarim on the practice of kindling a third light, and, certainly, when she is a guest in someone 

else’s home. 

(6) Three times 

Someone who performs a stringent practice three times without saying bli neder must continue to fulfill 

the hiddur, even if he did not necessarily plan to always observe it (Kitzur Shulchan Aruch67:7). 

Saying "Bli neder" “Should I not observe hiddurim? I want to do these mitzvos, but I certainly do not want to 

be punished if I fail to continue performing them! How do I avoid becoming responsible?” To avoid creating this 

liability, someone expressing intent to perform a good deed should be careful to say that he/she is acting bli neder, 

without accepting it as a responsibility (Kitzur Shulchan Aruch 67:4). Similarly, someone who begins practicing 

a halachic hiddur should say that he is not accepting it as a responsibility. 

Example: Hadassah decides that she will eat only glatt kosher meat or will use only cholov Yisrael products, both 

meritorious activities. She should state that she is doing it "bli neder." Similarly, when pledging money 

during Yizkor, while making a mishebeirach or making any other oral commitment to donate charity, one should 

be careful to say bli neder. When others are pledging to tzedakah and one feels pressured to participate, specify 

that the pledge is bli neder (Shulchan Aruch, Yoreh Deah 257:4). 

Saying "Bli neder" even for a non-mitzvah 

Some authorities recommend saying bli neder on all one’s activities, even those that do not fulfill a mitzvah, so 

that the habit helps prevent one from inadvertently creating nedarim (Kitzur Shulchan Aruch 67:4). 

Example: Chavah tells her husband, "I am planning to go to exercise class this morning, bli neder." Although the 

statement that she plans to exercise does not create any obligation on her part, habituating herself to say bli 

neder is a good practice to develop. 

 “I have a friend who says bli neder on almost everything. Is this being too frum?” The answer is that your friend 

is being astutely cautious and following the advice of halachic authorities. 

  



Don’t delay in paying 

In addition to the above-mentioned concerns involved in pledging tzedakah, the Gemara rules that the mitzvah 

of bal te’achar (not to delay the donation of a korban) applies also to tzedakah (Rosh Hashanah 6a). This means 

that someone who pledges money to a charitable cause is required to pay the pledge as soon as he can. 

To quote the Rambam: Tzedakah is included in the laws of vows. Therefore, one who says "I am obligated to 

provide a sela coin to tzedakah" or "this sela shall go to tzedakah" must give it to poor people immediately. If he 

subsequently delays redeeming the pledge, he violates bal te’achar, since he could have given it immediately 

since there are poor people around. If there are no poor people, he should set aside the money until he finds poor 

people. However, if, at the time of his pledge, he specified that he is not intending to redeem the pledge until he 

locates a poor person, he is not required to set aside the money (Hilchos Matanos Aniyim 8:1). 

Someone who declares that he will give tzedakah to a certain poor person is not required to give the money, until 

he sees that person (Rama, Yoreh Deah 257:3). However, someone who pledged to contribute to deprived people, 

without qualifying which poor people he meant, is required to fulfill his pledge immediately (Mordechai, Bava 

Basra 491). 

What is hataras nedarim? 
Now that we realize that the obligations included in making vows is rather extensive, we want to find out, quickly, 

how to release ourselves from these vows. 

Chazal derive from the Torah that there is a way one can be absolved from a vow, pledge or other such 

commitment, which is called hataras nedarim. Performing hataras nedarim does not in the slightest way diminish 

the reward that one receives for the good deeds one performed. It simply removes the continuing obligation to 

perform the vow from the individual who created it. Therefore, in the vast majority of circumstances, someone 

who made a neder should perform hataras nedarim, so that he does not violate the neder (see Nedarim 22a). 

How does one perform hataras nedarim? 

First, the person who made the vow or other commitment goes to three Jewish men who understand the logic 

of halacha and know the basics of how hataras nedarim operates (Shulchan Aruch, Yoreh Deah 228:1 and 

commentaries). These three form a type of ad hoc beis din for the purpose of releasing vows. One of the three 

should be a talmid chacham proficient in the laws of hataras nedarim, including which vows one may not annul 

(Shulchan Aruch, Yoreh Deah 228:14; Kitzur Shulchan Aruch 67:8). 

The nodeir, the person who made the vow, shares with the three (or, at least, the talmid chacham who is proficient 

in the laws of nedarim) the content of the vow, oath, or good practice from which he desires release and why he 

seeks relief. The talmid chacham will ask the nodeir several questions that must be answered truthfully. 

The talmid chacham thereby determines whether or not there are valid grounds to release the nodeir from the 

commitment (Shulchan Aruch, Yoreh Deah 228:14). Only a talmid chacham who understands the very 

complicated laws of vows should undertake hataras nedarim, because there are many details that must be met for 

the hataras nedarim to be valid. (The details of what does and what does not constitute an adequate basis for 

hataras nedarim are beyond the scope of this article.) 

Assuming that the talmid chacham feels that there are adequate grounds for hataras nedorim, the beis 

din declares the neder or other commitment annulled, by declaring mutar lach, mutar lach, mutar lach – the 

activities prohibited by the vow are now permitted. Of course, in the case of a vow to do something, the 

words mutar lach mean the reverse — you are no longer obligated to carry out the vow. 

Someone who violated his vow prior to performing hataras nedarim has indeed sinned, and is required to 

perform teshuvah for his or her infraction. 

The difference between a neder and a shavua 

There is a halachic difference between performing hataras nedarim to release someone from the obligation he 

created with a neder, and between performing hatarah after someone recited ashavua. Whereas in most instances 

one should arrange to release someone from a neder, one annuls a shavua only under extenuating circumstances 

(Rama, Yoreh Deah 203:3; Rambam end of Hilchos Shavuos).  



May I appoint an agent to perform hataras nedarim for me? 

No, one must ask directly to the beis din to release oneself from vows (Shulchan Aruch, Yoreh Deah 228:16). If 

the members of the beis din do not understand the language that the nodeir speaks, they may use an interpreter to 

facilitate communication (Rama ad loc.). 

There is one instance in which someone may make an agent to release nedarim. Sometimes, a husband may act 

as an agent for his wife to annul her nedarim. If a husband finds three people already gathered together — for 

example, they were performing hataras nedarim for him or for someone else — he may act as his wife’s agent to 

ask them to release her from her neder at the same time, if she appointed him to do so on her behalf (Shulchan 

Aruch, Yoreh Deah 234:56). 

How does a woman perform hataras nedarim? 

A woman who has a specific oath, vow, or practice from which she wishes release should arrange to 

perform hataras nedarim with a talmid chacham or beis din. As I mentioned above, if she is married, she may 

ask her husband to be her agent to perform hataras nedarim at a time when he is doing so for himself (Shulchan 

Aruch, Yoreh Deah 234:56). 

Hataras nedarim on erev Rosh Hashanah 

"When I attended a Gemara shiur on Nedarim, I got the impression that performing hataras nedarim requires 

having a talmid chacham deliberate over the specific neder, until he concludes that there are grounds to release 

the neder. This seems to have no relationship to what we do on Erev Rosh Hashanah." 

Indeed, this is extremely valid: hataras nedarim requires that one mention, specifically, the vow from which one 

seeks redress, and the beis din must deliberate whether this particular neder can be revoked. It is, therefore, 

unclear whether the generic hataras nedarim recited on Erev Rosh Hashanah, indeed, releases one from any 

commitments. The proper thing to do is to mention to an appropriate beis din every specific neder or practice that 

one wants annulled. 

Mesiras modaah 

The Gemara mentions that should one declare at the beginning of the year that all the vows one makes in the 

course of the year are invalid; this pronouncement has some value. This declaration is called a mesiras 

modaah. The Gemara concludes that this statement has only limited value, and one should not, intentionally, rely 

upon it. In point of fact, the standard hataras nedarim procedure performed on Erev Rosh Hashanah includes 

a mesiras modaah. 

Kol Nidrei 

The Rishonim dispute whether the purpose of Kol Nidrei that we recite at the beginning of our Yom Kippur 

service is also meant to be a form of hataras nedarim, performed at a time when virtually everyone is in shul to 

include the maximum number of people, or whether it is a mesiras modaah. It is for this reason that there are 

three different versions of the text: one that has kol nidrei refer to the past year’s declarations, which means that 

it is hataras nedarim; one that refers to the coming year’s declarations, which means that it is a mesiras modaah; 

and one that mentions both the past and the future years, which means that it is meant to accomplish both. 

There is another interesting difference in halachic practice that results from this last dispute: Should the 

congregation recite Kol Nidrei together with the chazzan? If it is a mesiras modaah, then one must declare it 

oneself, and each individual should read the Kol Nidrei together with the chazzan. On the other hand, if it is a 

form of hataras nedarim, then it should be declared by the chazzan alone accompanied by the two honored men 

alongside him who hold the sifrei Torah, so that they form a beis din that is annulling everyone’s nedarim. 

The Mishnah Berurah (619: 2) rules that we should consider it a mesiras modaah, and therefore concludes that 

each individual should recite Kol Nidrei softly along with the chazzan. 

Conclusion 

Now that we realize how serious our speech can be, we should reflect not only on the ideas of nedarim, but also 

on all the ramifications of our speech. As the pasuk (Mishlei 18,21) states, maves vechayim beyad lashon, Life 

and death are controlled by our tongues! 

Thanks to Rabbi Kaganoff for the basis of this presentation 



Nedarim – A Deeper Look 

 (BaMidbar 30:3) 

ַבע -, אֹו'ִידֹּר ֶנֶדר ַלה-ִאיׁש ִכי  ג ִהשָּׁ
ר ַעל סֹּר ִאסָּׁ ה ֶלאְׁ ֻבעָּׁ ׁשֹו-ׁשְׁ ֹּא --ַנפְׁ ל

רֹו: בָּׁ ל  ַיֵחל, דְׁ כָּׁ  ַהיֵֹּצא ִמִפיו, ַיֲעֶשה.-כְׁ

“If a man takes a vow to HaShem or swears an 

oath to establish a prohibition upon himself, he 

shall not desecrate his word; according to 

whatever comes from his mouth, shall he do.” 

 

Kedushas Levi:  

According to the Sha’arei Orah, the word neder, vow, can be decomposed into Nun–Dar, where Nun represents 

the faith of Yisrael, whereby the Creator is aware of everything; that is, everything that is occurring in the lives 

of all the creatures of all the worlds. Dar, based on lo Nedar, means this awareness did not fail for an instant. 

Observing this absolute perfection in the Creator, the one who takes a neder decides to aim for perfection also, 

prohibiting to himself what is permitted to all.  

The implication seems to be that it is forbidden to undertake a vow unless one’s evil inclination is starting to 

overpower him and force him to commit a sin, then it is permitted to undertake a vow, as Boaz did in Megilas 

Rus. 

The righteous person who does not desecrate his word, can nullify a negative decree of HaShem. 

 

The Midrash in relation to this passuk quotes from Tehillim (144:4), “Our days are like a fleeting shadow.” What 

is the connection? 

This can be explained, says Rav Levi Yitzchok, according to a Gemara (Nedarim 10b), which states, “It is 

forbidden to say, ‘Lashem korban, for G-d − an offering.’ Instead a person must say, ‘Korban Lashem, an offering 

for G-d.’ Why? Because he may die before he says the word korban, and then he will have said the holy Name in 

vain.”  

In this light, we can understand the Midrash. The Torah states that a person makes “a vow to G-d.” This is the 

exact language that must be used, mentioning the vow first. Why? Because “our days are like a fleeting shadow,” 

and there is always the possibility that he may die before he finishes his vow and he will have uttered the Name 

in vain. 

 

The Gemara Kesuvos 77b relates that when it came the time for Rabbi Yehoshua ben Levi to pass on from this 

world the angel of death was told to visit him and before taking his life to fulfill his wish. Rabbi Yehoshua ben 

Levi requested that he be shown his place in heaven. The angel of death agreed and lifted him to view it. Rabbi 

Yehoshua ben Levi took advantage of this and jumped into heaven. The angel of death grabbed him by the edge 

of his garment attempting to pull him out, and Rabbi Yehoshua swore that he would not leave. HaShem said that 

if Rabbi Yehoshua ben Levi. never had a vow that he made annulled by a Rabbinic court then his present vow 

should stand and he should be allowed to remain in heaven, but if he ever had a vow annulled then this vow will 

also be annulled and he would be removed from heaven. 

 

P'ninim Y'karim: We can thus interpret our verse to say, "If one never had his word annulled then all that emanates 

from his mouth will be done."   

 



Chida: Alternatively: If a person does not desecrate his mouth by saying that which is prohibited or even speaking 

worthless words, then all that emanates from his mouth, He, HaShem, will do.  

 

The Ari z”l explains (Lekutei Torah Parshas Ekev) that a great allusion can be derived from this verse. One should 

not make one’s words Chullin (course a play on the word יחל); rather one’s every word that comes out of one’s 

mouth should be precious. Every word can have a positive effect in this physical world and in the spiritual world. 

 

Ben Ish Chai explains this verse according to the statement of Chaza”l (Bava Kama 30a) Rav Yehudah says the 

person that wants to become a Chasid should establish the words of Nezekim (damages). The common 

understanding is that a Chasid needs to be learned in the matters of damages in order to practice and teach 

effectively the laws between a person and another. However, the Ben Ish Chai says that a Chasid understands that 

words can have a great impact for good or for bad. Therefore, a person that wishes to be a Chasid must be careful 

and guard the words that come out of his mouth so that they do not harm others. 

 

Hataras Nedarim (Release of Vows) 

Mishneh Chagigah (1:8) [The regulations governing] release from vows hover in the air and have no (firm 

Scriptural] support. One of the precepts of the Torah known only through the Oral Torah is the right of an 

outstanding sage (or a court of three knowledgeable laymen) to release a person from one’s vows on the basis of 

conditions described in the Gemara Nedarim. The allusion from the verse above is tenuous and the main part of 

the law is a mesorah from our Chachumim (as related by Rambam). 

 

Torah Temimah speculates that we derive at least some connection to the verse as follows. If the verse had been 

written לֹא ֵיֵחל with a vowel Tzereh (2 dots under the Yud) then this implies one should not change from what one 

said in any manner.  However, the verse says לֹא ַיֵחל (a Patach under the Yud) this implies you may not change 

the vow, but others may change it (take it away by the method of release). 

 

It is known that that Geonim (7th-10th Century common era) decreed that one should not perform release of vows 

or oaths in order that the people not think it is light to take an oath or vow with the name of G-d and it is such a 

light and easy matter to be released. In fact the Geonim prevented the Yeshivos of their time from learning 

Mesecta Nedarim since the Gemara included the method of releasing vows.  This possibly led to the corruption 

of the text of that Gemara which in our times have many versions of the standard text. 

In the times of the Rishonim they believed the circumstances no longer warranted this decree and permitted 

release of vows in their times. 

 

The Tzephanas Peneach writes that this Mishneh is also the source of doing Kol Nidrei outload and in public on 

Erev Yom Kippur. This concept was from the Oral Law and was not recognized by the Tzedukim (sect that denied 

the Oral law and proper place of the Chachumum). Therefore, Chaza”l made this a public proclamation in order 

to show how we dispute the Tzedukim (like when cutting the Omer, making the Eruv, pouring the water on 

Sukkos, etc.) 

 

  



VESSELS – PURIFICATION, PURGING AND IMMERSION 
אך את הזהב ואת הכסף את הנחשת את הברזל את הבדיל ואת העפרת :כב במדבר לא,  

כל דבר אשר יבא באש תעבירו באש וטהר אך במי נדה יתחטא וכל אשר לא יבא באש תעבירו במים: כג  

These verses were stated following the capture of eating vessels from the war with Midyan. These verses are the 

source of many laws, yet there exists many different interpretations of these verses.  

Two major laws are reflected in these verses: hechsher keilim, the purging of forbidden foods from food 

vessels; and tevilas keilim, immersion of the vessel in a Mikvah.    

Verse 22: The Torah lists six metals that will be the subject of verse 23: gold, silver, copper, iron, tin and lead.  

Newer metals, such as aluminum, and hybrids such as steel are assumed to be included. Wood, earthenware, 

stone, rubber and plastics are assumed not to be included. 

Verse 23: Source of the law of Hechsher Keilim, the purging of forbidden foods from vessels: 

Three major opinions exist as to the application of the verse: 

1. The verse teaches regarding a vessel that is used in fire without liquids, such as a roasting spit, would be 

koshered through fire (Libun). However, vessels that are not 

used through direct fire (like pots) require koshering by water 

(Hagalah). 

2. The verse teaching regarding a vessel that is used in fire, 

whether with or without liquids (includes pots), is koshered 

according to the fire usage (Libun when without liquids; 

Hagalah for pots). However, those vessels which are not used 

with fire but with cold are koshered by cleansing with water. 

3. The verse only teaches about a vessel that is used with liquids 

(pots) used with fire (vessels that are used with fire without liquids is a learning from the Rabbis based on 

the principal of KeBolo Kach Polto, the way it is absorbed is the way it is purged). However, those vessels 

which are not used with fire but with cold are koshered by cleansing with water. 

Verse 23: Source of the law of tevilas keilim, immersion in a Mikvah: 

 .indicates that the vessel is put into the water of a Mikvah וכל אשר לא יבא באש תעבירו במים .1

2. The word יתחטא is extra and indicates the vessel is put into the water of a Mikvah. 

3. The immersion in a Mikvah is not from the Torah but a decree from the received tradition. 

Verse 23:Taam KeIkar (taste of something prohibited although the food itself is no longer there): 

Rabeinu Bachye states that 'Ta'am ke'Ikar' is Asur min ha'Torah. He refers to the Midyonite cooking utensils that 

required hag'alah in order to exude the non-Kasher food that the utensils had absorbed. 

He explains that the Torah only forbids a taste that is 'fit for a Ger' - in other words, one which tastes pleasant. 

After twenty-four hours, what is absorbed in the walls of a vessel becomes spoiled, so that the taste that it adds to 

other food that was subsequently cooked in the vessel is now permitted.  

That being the case, all the vessels that they now had to Kasher would anyway have become permitted twenty-

four hours after their Midyonite owners had last used them. Moreover, we have a principle that 'Stam keilim 

einan bnei yoman' - unless we know for sure that a vessel has been used by a gentile within twenty-four hours, 

we assume that it hasn't been used within the last 24 hours. 

It therefore transpires that the Halachah being taught affected only those cooking utensils that were known for 

sure to have been used within twenty-four hours. And even those utensils would become permitted once those 

twenty-four hours had past. Granted, the Chachamim forbade using such vessels even after many years 

without Tevilah, but min ha'Torah, they were permitted. That being the case, practically speaking, it is 

doubtful whether even one cooking utensil that the soldiers brought back with them actually required Hagala, 

and Elazar presented those Halachos in the form of a Halachah Shiur, even though it was barely relevant at 

that time.  

TYPES OF KASHERING 

“Iruiy” – pouring boiling water from a 

vessel over a utensil 

“Hagala”- immersion in boiling water 

“Libun Kal” – heating to a point that a 

piece of straw burst into flames if it 

touched the vessel 

“Libun Gamor” – heating to red-hot 

(Blow-torch, etc.) 



 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

According to Rav S.R. Hirsch, metal vessels, which require mankind’s mining, extracting and 

processing, represent man’s mastery over the earth and its materials. Whereas vessels made of 

earthenware or wood involve only man shaping the world’s materials to fit his needs, the manufacture 

of metal demonstrates man’s creative abilities to utilize natural mineral resources to fashion matter 

into a usable form. Consuming food, on the other hand, serves man’s most basic physical nature. Use 

of metal food vessels, then, represents the intellectual aspect of man serving his physical self, which, 

in a sense, is the opposite of why we were created — using our physical self to assist our intellect to 

do HaShem’s will. Specifically, in this instance, the Torah requires that these items be immersed in 

a mikvah before we use them to endow them with increased kedusha before they are put to food use. 

This demonstrates that, although one may use one’s intellect for physical purposes, when doing so one 

must first sanctify the item in order to focus on the spiritual. 

 

The Talmud (Rosh Hashanah 17a) compares a sinner to a blackened pot. The process of 

repentance (teshuvah – lit. return) is a two-stage process. Initially, one must admit to and desist 

from the sinful act. This is similar to the process of hechsher keilim; it yields a noticeable 

change in behavior. Subsequently, the sinner must begin to make internal character changes as 

a safeguard from repeating the negative act. This is similar to tevilas keilim, which does not 

generate a physical change, but represents a profound spiritual transformation. 

 

Lubavitcher Rebbe (Lekutei Sichos chelek 18) 

Purpose of הגעלה: to cleanse the vessel from actual non-kosher 

food that was in it לטהרה. 

Purpose of Tevilah: to prepare the vessel for a Jew’s use after it 

was available for use for non-Kosher (by a non-Jew) להכשירה. 

This explains why no tevilah regarding the previous conquered 

nations, or regarding vessels sold on Pesach, or regarding milk 

vessels after Matan Torah. 

 

The Torah requires the six types of metal vessels mentioned in the previous verse to be cleansed 

of their impurity by either being purged by fire or immersed in purifying waters. The Yerushalmi 

Kesubos chapter #8 states that Rabbi Shimon ben Shetach instituted schools for young children 

and that ancient impurity be reinstated for metal vessels. This means that by Torah law any vessel, 

even made of metal, that is impure, if destroyed, loses its impurity, as it is no longer a vessel. 

However, Rabbi Shimon instituted that if the vessel were to be recast or repaired in any other way, 

the previous impurity would re-awaken. Why is this stated together with his instituting a schooling 

system for young children? Is there any connection?  

Rabbi Meir Shapiro, Rosh Yeshivas Chachmei Lublin, answers that the common thread is that 

the law of a metal vessel retaining its impurity when reconstructed is a most powerful nature of 

retention. Even if the vessel was totally destroyed, rendering it unfit for any function, nevertheless, 

upon being reconstructed its original defiled status remains. If so, it is of the utmost of importance 

to instill Torah values and knowledge into a child from his earliest years. Thus, even if he goes 

through much travail throughout his life there is the great possibility that he will retain the values 

of his formative years. Although it is the responsibility of the father to instill both Torah knowledge 

and values into his children, this was not always done, often throwing himself headlong into pursuit 

of a livelihood. Rabbi Shimon therefore instituted Torah schools. 

 



HALF THE TRIBE OF MENASHEH 

We do not find that the tribe of Menasheh requested a portion of land in Ever haYardein (the East Bank). If 

so, why is half the tribe given a portion there (Bemidbar 32,33)? 

1) The Ibn Ezra says that they did request their inheritance there, but it was not mentioned, as only one-half their 

tribe requested it. [This opinion seems to be contradicted by the Yerushalmi Bikurim that states that according 

to Rabbi Yossi of Galilee one does not bring the first ripened fruit as Bikurim from the Trans-Jordan because 

the verse says that one must bring it from "the land that You have given me," (Devarim 26:10). The Trans-

Jordan was not given by HaShem's directive, but rather as a result of the request of the tribes. The Gemara 

says that according to this Bikurim should be brought from the area of the half of Menasheh tribe. This implies 

that they did not request that land.]  

2) The Ramban writes that when Moshe realized that there was so much land available he offered any other tribe 

that was willing to live there a portion. Half the tribe of Menasheh accepted this offer.  

3) The Chizkuni on Bereshis 44:13, "Vayikru simlosom," writes that Menasheh was sent to retrieve the stolen 

goblet, a false, trumped-up charge against Benyamin, which caused the tribes to rent their garments. 

Therefore, Menasheh’s descendants were punished by having their inheritance ripped into two parcels, one in 

Eretz Yisroel and one outside Eretz Yisroel.  

4) The Tzror Hamor writes that Moshe gave them a portion with the tribes of Gad and Reuven so that the merit 

of Yosef should protect the tribes of Gad and Reuven.  

5) The Netziv on Devarim 3:16 writes that they were given a portion in the Trans-Jordan because the level of 

Torah there would be very weak and half the tribe of Menasheh, in particular the family of Mochir, would 

inject a powerful dose of Torah into the Trans-Jordan community.  

6) The Sha"ch writes that this was done to avoid bnei Yisrael later claiming that those living on the other side of 

the Jordan River are not part of bnei Yisrael. The tribe of Menasheh was picked because Yosef embodies all 

bnei Yisroel, as indicated by verse in Tehillim and Amos. As well, the daughter's of Tzelafchod resided in 

Eretz Yisroel, while their fathers-in-law resided in the Trans-Jordan. This created an awareness between them 

that they remained brethren. 

7) The Lubavitcher Rebbe writes that half the tribe of Menasheh settled in Ever haYardein, expressing their 

connection to Moshe, his Torah, and to the full (future) Land of Israel. Menasheh’s love of the Land for no 

ulterior motive reflects the future inheritance of the Land.  

WHY DID THE TRIBES OF REUVEN, GAD AND HALF OF MENASHEH RECEIVE 

PORTIONS OF LAND OUTSIDE OF ERETZ YISROEL? 

Rabbi Menachem Azarioh of Panu in Asarah Maamoros 

provides quite an innovative approach to this question. He explains that 

the three sons were born from an “improper” type of union that 

negatively affected the child (and affected their descendants’ tribe). 

Reuven was conceived with Yaacov's believing that he was with 

Rochel, while in truth he was with Leah (Bereshis 29,25). This type of 

union is improper (Nedarim 20b). 

Gad, likewise, was born of such a union. When Leah gave her maidservant Zilpah to Yaacov for him to sire 

a child, Yaakov was not aware that it was Zilpah. He thought it was his wife Leah.  

Menasheh was the son of Osnas (the wife of Yosef). She was the daughter of Sh'chem and Dinah. As such, 

he had half his soul tainted, coming from Sh'chem. Therefore ½ his tribe was not able to receive a portion in Eretz 

Yisroel. Menasheh, the first-born, absorbed all the impurities imparted to Osnas from Sh'chem (therefore, Yaacov 

switched his hands favoring Efrayim to receive the dominant blessing). 



CONNECTION OF THE JEWS 

WITH ERETZ YISRAEL 

 

 

Division of the 
Land of Israel 

Historical Era 

Relationship 
 עבודה

Jews 
Connection to 

the Land 

 חלוקה

according to 
population 

before Matan Torah 

parent-child 

like a sale 

 אתעדל"ת

Rational 

(by their merits) 

 גורל

by lots 

after Matan Torah 

Torah & Mitzvos with 
the power of the Creator 

Free-choice 

like a gift 

 אתעדל"ע

Supra Rational 

by Divine degree 

 ירושה

inheritance 

after Moshiach 

one with the Essence 

one & same  

stands in the 
place of another 

ישראל וקוב"ה כולא 
 חד

Intrinsic 

 

 

The Land of Israel was provided to the Jews in three methods, expressing the three methods of 

connection between the Jewish people and Eretz Yisrael. This is similar to the three types of 

connection between G-d and the Jewish people.  

Inheritance is the final Mitzvah (positive) in Rambam; expresses the concept of the completion 

of the Mitzvos. 

 

 

 לקוטי שיחות כרך כח

  



 
NULLIFYING A VOW (NEDER) 

  זה הדבר ד ,לפרק  במדבר

  החכם מתיר ובעל מיפר  ח"נדרים ע

Two expressions )מתיר, מיפר( of which both indicate how a vow is nullified. 

T.T. Nullification by a Chacham cancels the vow from the initial state, as if it was not made at all, since the 

Chacham hears an “opening” and completely uproots the vow. 

 The Torah allows a husband only to release the vow from this time forward 

 לשון היתר על עקירה ולשון הפרה מכאן ולהבא

TWICE THE TEXT, ONCE THE TARGUM       

  (names of places) עטרות ודיבן ג ,לבפרק  במדבר

 Rav Huna son of Yehuda said in the name of Rebbi Ami, one should always complete the weekly )ברכות ח ב'(

Torah portion reading twice from the text and once from the Targum (Aramaic translation), even in this 

verse עטרות ודיבן. 

Rashi on the Gemara explains that this verse is a list of cities with no Targum (translation). 

Some question, why doesn’t the Sage give an example from a verse which mentions people’s names which also 

does not have a translation?  Many attempt to answer this question. 

T.T. The question from the Gemara does not involve the one-time reading of the Targum, but questions the 

concept of two-time reading from the Torah text.  The explanation is that this whole verse is not needed to 

understand the flow of the text, neither the prior verse nor the subsequent verses.  Thus, even if one skipped 

this verse entirely, one would not lack in the understanding of the matter of the Parsha.  Therefore, one 

might think it would be permissible to say this verse only one time (and not two).  Therefore, we do say it 

twice since we treat this verse like any other verse in the Torah.  According to the great wisdom and 

understanding of our Sages, this is the only verse whose possible omission would not affect the 

understanding of the surrounding text. 

HOW TO WAGE WAR 

ד' רוחותיה, ר' נתן אמר, נתן להם רוח רביעית כדי שיברחו )ספרי(מהקיפוה   ויצבאו על מדין )לא, ז(  

In this dispute, Rambam states Rabbi Noson’s version as the accepted halacha. On what basis did the halacha 

follow the opinion of a single rabbi against the majority? 

T.T. Yehoshua sent out three orders to the Canaanite nations prior to entering the land (Yesushalmi)   

1. Who wishes to leave Canaan, may do so (Girgashi left and went to Africa).   

2. Who wants to reconcile with the Jews, may do so (Givonim reconciled).    

3. Whoever wishes to wage war, let them fight (31 Kings fought and lost).             

Where did Yehousha know to use this technique to allow them to leave? Must have learned from Moshe Rabbenu 

in the war against Midyan to surround only on three sides; thus the law is like R’ Noson. 

2 PLUS ONE 



 

 

ל  ב ,פרק ל במדבר ה אֶׁ  ָראֵשי ַהַמּטֹות ִלְבֵני ִיְשָרֵאל  -ַוְיַדֵבר משֶׁ

The speaking directly to the heads of the tribes is unique.  It is possible to explain that even though the Gemara 

(Menachos 73b) establishes that a non-Jew may make vows )נדרים ונדבות(, however, the concept of release of 

vows by a Chacham is only applicable to the Jews. Thus, the verse’s emphasis of giving the commandment 

to the heads of the tribes about the Jews, limits the concept of release of vows only to the Jews. 

ה: -לֹא ַיֵחל ְדָברֹו ְכָכל ג ,פרק ל במדבר  ַהֹיֵצא ִמִפיו ַיֲעשֶׁ

Apparently, after the verse states that one should not “profane” one’s word, it is redundant to state that one should 

do according to what comes out of one’s mouth. 

It is possible to explain that the additional language alludes to what is taught by Rambam (Hilchos Deios - Laws 

of Personal Development, first chapter) that in all matters, a person does not go to extremes, but should take 

a middle course.  This is supported by the words of Shlomo HaMelech (אל תהי צדיק הרבה ואל תתח ,קהלת ז )ם כטז

 Further, we find the concept that Tzadikim say little and do a lot, and conversely, Reshaim .יותר למה תשומם

say a lot and do very little.   

Thus, the verse is providing the additional concept that one should not turn to either extreme.  One should not add 

excessively beyond one’s vows, nor should one refrain from them.  Rather the proper course is to do exactly 

as one states, neither less or more. 

ל ֵתָאֵסף רַאחַ  ַהִמְדָיִנים ֵמֵאת ִיְשָרֵאל ְבֵני ִנְקַמת ְנֹקם  ב ,פרק לא במדבר יָך-אֶׁ  :  ַעמֶׁ

This verse calls it the vengeance of the Jews, but in the next verse, Moshe tells the Jews that this is the vengeance 

of HaShem.  Why does Moshe change the words of HaShem? 

The simple explanation is that HaShem honors the Jews by using the term vengeance of the Jews.  Responsively 

Moshe honors HaShem by using the term vengeance of HaShem.  )Similarly, in Parshas Shlach, Moshe calls 

the place מסה ומריבה, using the term מסה first to honor HaShem; whereas HaShem refers first to המריב  in order 

to honor Moshe, as explained there.) 

It is also possible to explain that HaShem said immediately afterwards that Moshe would be gathered to his 

people.  Thus, the fulfillment of the vengeance would lead to the passing of Moshe. Thus, the people 

approached Moshe and asked if they should delay in taking the vengeance in order to prolong Moshe’s life.  

Thus, Moshe responded that this matter is also vengeance for HaShem, and they should not delay carrying it 

out. 

Why did HaShem connect the taking of vengeance against the Midyanites with the death of Moshe? 

Perhaps, one could explain according to the Gemara (Moed Katan 28b) that the verse (Yermiyahu 34,8) that 

Tzidkiyahu passed in peace. This verse alludes to the fact the Nebacudnezer died first.  Thus, Tzidkiyahu was 

able to die peacefully knowing that his evil rival was dead and no longer a threat to his nation.  Similarly, 

Moshe would be able to die peacefully only after knowing that the vengeance was completed against the 

Midyanites (and Moabites) for the evil actions against the Jews. 

  



 
It depends who you are talking to 

ְלָעָזר ַהֹכֵהן  :לא, כא במדבר ר אֶׁ  ַויֹאמֶׁ

Baal HaTurim explains that Elazar taught them about the laws of hag'alas keilim (the kashering of vessels from 

the remnant of non-kosher food, the subject of verses 21-24), whereas in the previous parshah, Moshe taught them 

the laws of purification from tum'as meis (see Rashi pasuk 21). This is because when Moshe spoke, it was to the 

captains who brought back precious garments and the like (which needed to be purified); Elazar on the other hand, 

was speaking to the soldiers at large, who came back with household vessels which required hag'alah. 

Tribes of Reuven and Gad 
ר ִנְשַבְעִתי ְלַאְבָרָהם ְלִיְצָחק ִיְראּו ָהֲאָנִשים ָהעֹ -ִאם  :לב, א במדבר ְשִרים ָשָנה ָוַמְעָלה ֵאת ָהֲאָדָמה ֲאשֶׁ ן עֶׁ ִלים ִמִמְצַרִים ִמבֶׁ

 ִמְלאּו ַאֲחָרי:-ּוְלַיֲעֹקב ִכי לֹא

Baal HaTurim notes that in this incident bnei Gad and bnei Reuvein are mentioned eight times (seven times 

together and once each by themselves). This alludes to the fact that when the bnei Yisrael later went into exile 

the bnei Gad and bnei Reuvein were expelled eight years earlier than the rest. Baal HaTurim goes on to say that 

in Mishlei 20,21 the verse says, "Nachaloh m'vo(c)helles borishonoh vaacharisoh lo s'voroch." The word 

"m'vochelles" is written with a Ches, but is read with a Hei. With a Ches the meaning is, "An inheritance that 

is originally seized and its outcome will not be blessed." With a Hei it means, "An inheritance that is originally 

gotten impetuously and with haste and its outcome will not be blessed." It is written with a Ches (numerical 

value of eight) to again allude to the eight times they are mentioned in the Torah in this incident. The reading 

with a Hei means impetuously and with haste, and this is what happened to them, they were exiled earlier than 

all the other tribes.  

When Moshe negotiated with them he asked for them to cross into Canaan and join in the war against the 31 kings 

and to not return until the land was vanquished. They counter-offered even better, that they would even stay on 

until the land was apportioned to each tribe. This extended their mission by seven years and Yehoshua praised 

them for keeping to all the terms of the agreement (Yehoshua 22:2,3). If so, why were they criticized in Mishlei 

and sent into exile eight years earlier? There was much give and take regarding when they would take actual 

ownership of their Trans-Jordanian lands, with them wanting to do so immediately, and Moshe insisting that it 

not take place until after Eretz Yisrael was vanquished. They did not let up and Moshe, to avoid ongoing 

arguments, gave in. Their insisting that they take immediate position was a slight to the sanctity and importance 

of having heritage land in Eretz Yisrael, and for this they were sent out earlier. 

Soldiers’ preparations prior to battle 
ם ְוָעַבר :לב,כא במדבר ת ָחלּוץ-ָכל ָלכֶׁ ת הֹוִרישֹו ַעד 'ה ֵניִלפְ  ַהַיְרֵדן-אֶׁ  :ִמָפָניו ֹאְיָביו-אֶׁ

Baal HaTurim comments that the same word חלוץ appears in Parshas Ki Seitzei (25:10), in connection with the 

Mitzvah of Chalitzah " … beis chalutz ha'na'al", though there it means 'the house of the one whose shoe was 

removed'.  

As is well-known, David ha'Melech's soldiers used to hand their wives a Get before going to war, in order to 

dispense with the need for his brother to make Yibum or Chalitzah, should he die in battle,  

From here, says the Baal haTurim, we learn that Moshe Rabeinu's soldiers used to do the same thing, and that 

presumably, Dovid haMelech took his cue from Moshe Rabeinu. 



 

 

 

 

 

 

Understanding the Parsha according to the Rebbe 

QUESTION: Why did the Chachamim add prohibitions and fencing enactments?  

ANSWER: An individual makes a vow of limitation in order to be a fence on the elements of the world when 

additional measure of restraint is needed to maintain one’s level of spirituality.  Likewise, the Chachamim 

foresaw the need for the entire nation to have the ability to maintain their high spiritual level in the face of 

the demands of the physical world.       )1076 'לקוטי שיחות כרך ד, עמ( 

 QUESTION: Why did the Leviim also participate in the war against Midyan? 

ANSWER:  The war against Midyan was not like all the other wars.  The other wars were offensive or defensive 

wars.  The war against Midyan was specifically to defend the honor of HaShem.  Thus, the Leviim were 

included in this war as members of the soldiers of HaShem and received a portion of the “booty”.  The 

lesson is (since all can seek the level of a Levi) that one’s place is not only within one’s four amos to the 

exclusion of all else.  Rather, all must become involved in fighting for the sake of G-d in this world against 

those forces that oppose G-dliness in this world.       )209 'לקוטי שיחות כרך כג, עמ(  

QUESTION:  How do we understand Rambam’s three assessments involving a person and vows (making a vow, 

operating without a vow, and higher than a vow)? 

ANSWER: The three approaches to vows represent three levels of service to HaShem: 

First Level - נדר 

 נדרים סיג לפרישות

Second Level  - בלי נדר 

 קדש עצמו במותר לך

3rd Level – למעלה מנדר 

 בכל דרכיך דעהו

Vows Are Praiseworthy 

הל' נדרים יג, כג ם”רמב  

Not to Increase in Vows  

הל' נדרים יג, כד ם”רמב  

No Need to Separate with Vows 

דעות ג, אהל'  ם”רמב  

For one who needs a vow to 

reinforce one’s resolve  

(a trusted fence) 

For one who has self-control to 

avoid the appeals of the outside 

world 

For one who is not drawn after 

worldly matters but can utilize 

them to make birur 

Separating from the permissible 

by a vow; 

helps a person to fix one’s 

actions and separate from the 

“lusts” of the world 

Separating from the permissible 

without a vow;  

able to separate from unworthy 

matters without a vow 

Not separating from the 

permissible; 

can affect the material world in 

a  positive manner 

                                                                 )לקוטי שיחות כרך לג, עמ' 191(                          

QUESTION:  How is a Chacham able to release a vow? 

ANSWER: Vows are necessary when a person needs assistance to not sink into the coarseness of the world.  A 

Chacham exists in a higher level that is not affected by the coarseness and can actually transform the 

“darkness” into light.  From that level the Chacham can “lift” another Jew to this higher level where the 

vow is no longer needed.        )60 'לקוטי שיחות כרך לח, עמ(  

BEN CHAMESH L’MIKRA                  בס"ד 
-ועוד  לקו"ש השבועימהענינים  -  
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THE TIME SPAN OF THE 42 JOURNEYS 

Year from 

Creation 

Year after 

Exodus 

Number of 

Station 
Name of Station Notes 

Verse in 

chapter 33 

2448 1 

1 Rameses 

 

1-4 

The 11 marches 

from the Exodus 

until the Giving of 

Torah 

2 Succoth 5 

3 Etham 6 

4 Pi-Hahiroth 7 

5 Marah 8 

6 Elim 9 

7 Sea of Reeds 10 

8 Wilderness of Sin 11 

9 Dophkah 12 

10 Aiush 13 

11 Rephidim 14 

12 Wildness of Sinai 15 

2449 2 
13 Kibroth-haTavah The 3 marches from 

Sinai until the 

return of the Spies 

16 

14 Hazeroth 17 

15 Rithmah 18 

2449-

2487 
2-39 

16 Rimmon-Perez 

The 19 marches in 

the subsequent 38 

years of wandering 

in the wilderness 

19 

17 Libnah 20 

18 Rissah 21 

19 Kehelath 22 

20 Mount Shepher 23 

21 Haradah 24 

22 Makheloth 25 

23 Tahath 26 

24 Terah 27 

25 Mithkah 28 

26 Hashmonah 29 

27 Moseroth 30 

28 Bene-Jaakan 31 

29 Hor-haggidgad 32 

30 Jotbath 33 

31 Abronah 34 

32 Ezion-geber 35 

33 Wilderness of Zin 36 

34 Mount Hor 37-40 

  20th march see below  

2488 40 

35 Zalmonah 

The last 8 marches 

in the 40th year 

after the Exodus 

41 

36 Punon 42 

37 Oboth 43 

38 Iye-abarim 44 

39 Dibon-Gad 45 

40 Almon-Diblathaim 46 

41 Hills of Abarim 47 

42 Steppes of Moab 48 

 



42 JOURNEYS 
42 stages in our life’s voyage – 42 rites of passage 

Based on Rabbi Simon Jacobson 
The forty-two journeys correspond to the same emotional faculties as the 49 days of counting the Omer, 

except that the journeys, which are a process of elevating the “wilderness,” we count only 7x6 (42) 

emotional faculties (not including malchus). The Omer counting, by contrast, is a process of drawing 

down and revealing the Divine, which is the role of the seventh faculty, malchus. 

Journeys    1-5: Birth through childhood into the maturity process. 

Journeys    6-9: Various adversaries we face early in life. 

Journeys 10-12: Power; weakness; revelation. 

Journeys 13-15: Craving; rebellion; resignation. 

Journeys 16-17: Building family and home. 

Journeys 18-19: Failure; mob mentality. 

Journeys 20-22: Beauty; fear; unity, community. 

Journeys 23-27: Low-points; middle-age; fruits of labor; emissary; counsel. 

Journeys 28-33: Later stages of life as we enter old age. 

Journeys 34-38: The last stages of life’s journey on Earth. 

Journeys 39-42: The last stages of life’s journey on Earth, and in general – the final stages of history as 

we arrive to the “Promised Land.” 

The 20th March (in the 38 middle years in the Midbar) 

Rashi (B’midbar 33:1): There are only 42 marches of which 14 were during the first year before 

the punishment, when they marched from Ramses to Rithmah.  From there the spies were 

sent, as it is written, “After the people set our from Nazeroth”, “Send men to spy”. And from 

here we read, “They set out from Hazeroth and encamped at Rithmah.” From this we learn 

that Rithmah is in the wilderness of Paran.  If we also deduct the 8 marches which followed 

Aaron’s death, from Mount Hor to the steppes of Moab, in the 40th year, we will find that 

throughout the 38 years, they made only 20 marches. 

Mizrahi (commenting on Rashi): If one counts each of the marches, from when the spies were 

sent, namely from when they left Rithmah, which is Kadesh Barnea, until they arrived at 

Hor HaHor, we will only find 19 marches and not 20, and the total number of marches were 

only 20 marches.  

When they arrived at Hor HaHor the Canaanites engaged the Jews in battle and aroused in 

them the desire to return to Egypt, and the Levites pursued them and brought them back (see 

Rashi 26:13). Thus, they turned back from Hor HaHor to Moseroth, a distance of seven 

marches.  This distance was not considered a march since they were moving away from their 

destination. 

The Jews then retraced their steps back to Hor HaHor, which is called a march for they were 

now advancing towards their destination.  The entire distance from Maseroth to Hor HaHor 

the second time (which had taken seven marches and encampments the first time) they now 

repeated in a frenzy and at a run, without stopping. 

It is this latter march which Rashi, following the Midrash, considered a single march. 

Thus, Rashi counts eight marches from Moseroth to Hor HaHor, the first seven together with 

the return march. 



42 Points 

Forty-Two stations are mentioned in Parshas Masai )ואלה( 

42 Letters in the Divine name of Mem-Beis (Kidushin 71a); generally 

defined as the acronym of the 42 words in Ana Beko’ach,   ֹכח  ,ָאָנא בְּ

the prayer of R. Nechunyah ben HaKanah; to subdue the forces of 

evil and impurity (Likkutei Torah 88d). 

Ma’aseh Bereishis (the Work of Creation) says that this refers to the 

combination which emerges from the 28 letters of the first verse and the 

first 14 letters in the second verse (Tosfos on Chagigah 11b). 
 

Number of 

Station 

Name of the 42 

Stations 

42-letter name 

of G-d  במ"שם  

First 42 letters in Torah 

 מעשה בראשית )מ"ב(
1 Rameses ב א 

2 Succoth ר ב 

3 Etham א ג 

4 Pi-Hahiroth ש י 

5 Marah י ת 

6 Elim ת ץ 

7 Sea of Reeds ב ק 

8 Wilderness of Sin ר ר 

9 Dophkah א ע 

10 Alush א ש 

11 Rephidim ל ט 

12 Wilderness of Sinai ה ן 

13 Kibroth-haTavah י נ 

14 Hazeroth ם ג 

15 Rithmah א ד 

16 Rimmon-Perez ת י 

17 Libnah ב כ 

18 Rissah ש ש 

19 Kehelath מ ב 

20 Mount Shepher י ט 

21 Haradah ם ר 

22 Makheloth ו צ 

23 Tahath א ת 

24 Terah ת ג 

25 Mithkah ה ח 

26 Hashmonah א ק 

27 Moseroth ר ב 

28 Bene-Jaakan ץ ט 

29 Hor-haggidgad ו נ 

30 Jotbath ה ע 

31 Abronah א י 

32 Ezion-geber ר ד 

33 Wilderness of Zin ץ ל 

34 Mount Hor ה פ 

35 Zalmonah י ז 

36 Punon ת ק 

37 Oboth ה ש 

38 Iye-abarim ת ק 

39 Dibon-Gad ה ו 

40 Almon-Diblathaim ו צ 

41 Hills of Abarim ו י 

42 Steppes of Moab ב ת 



Fourteen Years of Conquest and Apportionment 

Stage One - Conquest (the first seven years in Eretz Yisrael): Yehoshua must attain overall military control of 

the country. This is accomplished by defeating the standing armies of the existing nations to the point that they 

no longer pose a threat to Bnei Yisrael's survival, including control of the main highways, high hills and strategic 

intersections etc. Yehoshua reaches this stage of conquest at the conclusion of the first seven years. 

Stage Two - Apportionment including the Lottery: Begins at the beginning of the eighth year and continues for 

the second set of seven years where it becomes the responsibility of each and every tribe to complete that conquest, 

i.e. to go from hill to hill, set up cities and industries etc. This is not a job for the joint army of all twelve tribes 

rather this must be accomplished at the tribal level and considered part of the apportionment. 

The apportionment of the land might have also taken seven years since included, among other steps: 

• sending out commissioners to survey it (Yehoshua 18,4ff); 

• evaluating the worth of the individual regions and plots of land, to make sure that the division would be 

equitable (Rashi to Bemidbar 26,54); 

• designating which roads would be private vs. public, depending on their grade (Eruvin 22b); 

• assigning a plot to each adult male Jew living at that time, then dividing again based on the identities of the 

Jews who had left Egypt (Bava Basra 117a and Rashbam there ד"ה אלא; Rashi to Bemidbar 26,55); 

• and (perhaps only then) casting the lots and asking the urim vetumim which tribe would end up in which part 

of the land. 

Sources: The Gemara (Arachim 13a) indicates that there is no explicit verse which states that the first fourteen 

years the Jews were in Eretz Yisroel comprised seven years of conquest and seven years of dividing the land. The 

Gemara first discovered that in order for a verse in Yechezkel to be explained, there must have been a fourteen-

year delay before the counting of the shemitta and yovel cycles of years could commence. 

Seven years of conquest: We determine seven years by analyzing a statement of Kailev, who was presented with 

the city of Chevron. In the verse (Yehoshua 14:7,10), he mentions that he was forty years old when he was sent 

by Moshe to spy the land. That was in the second year the Jews were in the desert. When he was given Chevron, 

he says that he was 85 years old. The Jews were in the desert for a total of 40 years, 38 of them after the episode 

of the spies and judgment to wander in the desert. Kailev was therefore 78 upon entering Eretz Yisroel, and he 

received Chevron seven years later, hence the seven years of conquest. 

The seven years of dividing the land: The Gemara gives two sources. First of all, since we find that the years 

of conquest were seven, we can assume that the years of dividing were also seven. Additionally, the calculation 

of the fourteen years after the destruction of the Beis HaMikdash in the verse in Yechezkel can only be understood 

if the years of Shemittah did not begin until the Jews were in the land for fourteen years. If seven of those years 

were conquest, the remaining seven must have been years of dividing the land. 

The Achronim (see Chazon Ish, Shvi’is #3) struggle to understand the first answer of the Gemara, that since we 

know that there were seven years of conquest there must have also been seven years of division. What is the 

reasoning of this statement? 

Sefer Mutzal Me’Eish explains that we need all the reasons in order to arrive at a complete understanding. Kailev’s 

statement teaches that the conquest was seven years, and the statement of Yechezkel teaches that there were a 

total of fourteen years until Shemittah was counted, and the Gemara comments that it makes sense that the years 

of division were also seven, not less than those of conquest.  

Entry into Eretz Yisrael  10th of Nissan 2488 

7 years conquest, then 7 years apportionment 2489-2502 

Shmittah cycle starts 2503 
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Western Border of Eretz Yisrael 

בּול ָים: ֶיה ָלֶכם גְּ הְּ בּול ֶזה־יִּ ָגדֹול ּוגְּ ָים ה  ָהָיה ָלֶכם ה  בּול ָים וְּ  במדבר לד,ו: ּוגְּ

ָתאּו ָלֶכם ֹהר ָהָהר: ָגֹדל תְּ ָים ה  ן־ה  בּול ָצפֹון מִּ ֶיה ָלֶכם גְּ הְּ ֶזה־יִּ  ז: וְּ
Gittin 8a: (Beraisa): South of the incline from Turei Amnon (to the sea) is Eretz Yisrael. North of it is Chutz 

La'aretz; Islands in the Mediterranean Sea within the line between Turei Amnon and Nachal 
Mitzrayim are part of Eretz Yisrael. Those outside this line are Chutz La'aretz. 

R. Yehudah says "and the border of the sea" includes islands next to (i.e. west of) Eretz Yisrael. They are 
like part of Eretz Yisrael; If we extend lines westward from Kifluria and Nachal Mitzrayim (Wadi El 
Arish) until the Atlantic Ocean, all (islands and parts of islands) between these lines are part of Eretz 
Yisrael. 

Question: What do Chachamim learn from "and the border of the sea"? 
Answer: This includes islands within the line between Turei Amnon and the River of Mitzrayim; 
R. Yehudah does not require a verse to include those islands. 

 

UNDERSTANDING THE GEMARA 

From the above verse it is evident that the mountains of Amnon )הר ההר( are rooted in the sea and they mark the 

northern extremity of the western border of Eretz Yisrael. The question is where in the north-west corner? 

(Kifluria is a town situated on the peak of the Mountains of Amnon) 

The southern extremity of the western border is Nachal Mitzraim which flows into the Mediterranean Sea. 

According to many this is Wadi-El-Arish. But some identify it as the easternmost tributary of the Nile delta. 

Although the beraisa mentions only islands, the sea itself that lies to the west are also part of Eretz Yisrael.  It 

mentions island merely because produce, which is subject to the laws of Eretz Yisrael (such as maaser and sheviis) 

can apply, grow on islands. 

Three times the word בולג  appears in the above Pasuk.  The apparently redundant term “and a border” serves to 

teach that Eretz Yisrael extents westward into the Mediterranean Sea. The extent of the western border is the 

subject of the dispute between Rabbi Yehudah and the Chachamim. 

Chachamim draw a line from the northern border at Turei Amnon to Nachal 

Mitzrayim at the southern border. Due to the curvature of the coast, the line 

put the western border in the Mediterranean Sea (similar to the concept of 

territorial waters in international law). 

Rabbi Yehudah understands the Pasuk that horizontal line is drawn from the 

northern and southern point extending westward.  This is a large discussion of 

how far west. (This applies to only to islands; any continental land mass that 

falls between these two lines is not part of Eretz Yisrael) 

 

FUTURE BORDER 

Chasam Sofer writes that the difference of opinion regarding the islands to the 

west of Eretz Yisrael applies nowadays.  However, in the World to Come, all admit that it certainly part of Eretz 

Yisrael since they are included in the land of the 10 nations. 

YARDEN RIVER 

The eastern border of Eretz Yisrael is listed as the Yarden river, which is also a waterway. The Yerushalmi 

discusses if border is the west bank or east bank of the Yarden (is the river part of Eretz Yisrael or not). Either 

way the actual border would change each year as the river widens or narrows with the season. Perhaps, just as the 

western border (according to the Chachamim) is an “artificial” line of demarcation, so the eastern border might 

be a line (perhaps from the largest flux of the river on the east bank). 



Obligation of Galus for the Unintentional Murderer 

 פרק לה במדבר

ם כב אִּ לֹא-וְּ ע בְּ ֶפת  יְך ָעָליו ָכל-ֵאיָבה ֲהָדפֹו אֹו-בְּ לִּ שְּ ָיה:  -הִּ דִּ לֹא צְּ י בְּ לִּ  כְּ

ָכל אֹו כג לֹא ָבּה ָימּות-ֲאֶשר ֶאֶבן-בְּ אֹות בְּ ֵפל רְּ הּוא ו ָיֹמת ָעָליו ו י  לֹא לֹו אֹוֵיב-לֹא וְּ ֵקש וְּ ב   :  ָרָעתֹו מְּ

ים ָהֵאֶלה:  כד ָפטִּ שְּ מִּ ל ה  ָדם ע  ֶכה ּוֵבין ֹגֵאל ה  מ  טּו ָהֵעָדה ֵבין ה  ָשפְּ  וְּ

ילּו ָהֵעָדה ֶאת כה צִּ הִּ יבּו ֹאתֹו ָהֵעָדה ֶאל-וְּ ֵהשִּ ָדם וְּ ד ֹגֵאל ה  י  ָלטֹו ֲאֶשר-ָהֹרֵצח  מִּ קְּ יר מִּ בָנס ָשָמה -עִּ ָיש  ד ָבּה וְּ ָגֹדל -ע  ֹכֵהן ה  מֹות ה 
ח -ֲאֶשר ֶשֶמן ֹאתֹוָמש  ֹקֶדש בְּ  :  ה 

ם כו אִּ בּול-ֶאת ָהֹרֵצח   ֵיֵצא ָיצֹא-וְּ יר גְּ ָלטֹו עִּ קְּ  :  ָשָמה ָינּוס ֲאֶשר מִּ

ָדם ֹגֵאל ֹאתֹו ּוָמָצא כז חּוץ ה  בּול מִּ גְּ יר לִּ ָלטֹו עִּ קְּ ח מִּ ָרצ  ָדם ֹגֵאל וְּ  :  ָדם ֹול ֵאין ָהֹרֵצח  -ֶאת ה 

י כח יר כִּ עִּ ָלטֹו בְּ קְּ ד ֵיֵשב מִּ ֹכֵהן מֹות-ע  ָגֹדל ה  ֲחֵרי ה  א  ֹכֵהן מֹות-וְּ ָגֹדל ה   :  ֲאֻחָזתֹו ֶאֶרץ-ֶאל ָהֹרֵצח   ָישּוב ה 

 this alludes to the intentional killer – ושפטו העדה

 this alludes to the one who was judged and declared innocent – והצילו העדה

 this alludes to one who is sentenced to exile for an unintentional murder – והשיבו אותו העדה אל עיר מקלטו

The concept of Galus - exile - is also a unique ruling. According to the Torah (see Bamidbar 35:24-29 and 

Devarim 19:2-7), a person is sent from his home to one of the six arei miklat - Cities of Refuge - in the event that 

he killed his fellow accidentally. It appears that exile accomplishes three things -  

• It serves as a punishment  

• It offers some level of atonement  

• It protects the killer from the go'el ha-dam - the relative who acts as a "blood redeemer" to avenge the 

death. 

 The combination of these three purposes makes clear that not every accidental death will lead to the exile of 

the perpetrator. On occasion, the accident may be something that should have been prevented, and exile will not 

be an appropriate punishment, nor is it severe enough to offer atonement. Sometimes the accident may be 

something that could not possibly have been prevented, and there will be no need for punishment or atonement. 

 Basic summary of the laws are: 

1. The killer that is sentenced to Galus is obligated go to a city of refuge and remain there. 

2. The Bais Din is obligated to make the judgment of Galus. 

3. Bais Din is obligated to bring the killer to the city of refuge (which includes making proper roads and 

signs to the city of refuge). 

4. Bais Din is not to take monetary compensation )כופר( to exempt the killer from Galus. 

5. Some accidental killers are not sentenced with Galus, because it was totally accidental, or too close to 

purposeful killing )קרוב למזיד(. 

6. Within the city of refuge, the go'el ha-dam is not entitled to harm the killer; but if the killer leaves the city 

of refugee then the go'el ha-dam has permission to kill the killer. 

7. Remains in the city of refuge until the death of the Cohen Gadol. 

 

Medrash Tanchuma: )זכור רחמיך ה' וחסדיך כי מעולם המה )תהילים כה, ו Dovid HaMelech alludes to 

the mercy of HaShem towards Adam HaRishon.  Adam committed a sin for which the 

punishment should be death, but in His Mercy, HaShem just punished Adam with exile from 

Gan Eden, just an unintentional murderer was sent into Galus. 



Not to Take Monetary Compensation 
לֹא לבפרק לה  במדבר חּו-וְּ קְּ יר-ֶאל ָלנּוס ֹכֶפר תִּ ָלטֹו עִּ קְּ ד ָבָאֶרץ ָלֶשֶבת ָלשּוב מִּ ֹכֵהן מֹות-ע  : ה   

Rashi 
Monetary compensation (to the court or to the Go’el haDam) can not exempt an 

unintentional murderer to be able to return to society. 

Ramban 

Even after one has already lived in the City of Refuge, one can not pay compensation 

to leave the city prior to the death of the Cohen Gadol.  One might think after living 

in Galus, circumstances would occur where the unintentional killer could return to 

society without worry; nevertheless, one must complete the term of Galus. 

Sifri 

An intentional murderer also could not provide monetary compensation to be exempt 

from the death penalty.  The repetition of not taking compensation from the 

unintentional murderer to escape punishment of Galus signals that the intentional 

murderer can not provide compensation after the fact to change the death penalty to 

one of Galus. 

Saadiyah 

Gaon 

Do not take monetary compensation from an intentional killer that kills with the 

intention to live in a city of refuge until the Cohen Gadol dies (in lieu of the death 

penalty) 

לֹא לג יפּו ֶאת-וְּ ֲחנִּ יף ֶאת-ת  ָדם הּוא י ֲחנִּ י ה  ֶתם ָבּה כִּ ָלָאֶרץ לֹא-ָהָאֶרץ ֲאֶשר א  ָדם -ָהָאֶרץ וְּ ר ל  ֻכפ  יְּ
ְך ֶשראֲ  י-ֻשפ  כֹו:  -ָבּה כִּ ם ֹשפְּ ד  ם בְּ  אִּ

This alludes to the concept that blood spilt on the earth can not be atoned except by spilled blood.  Thus, Kayin 

was punished after killing Hevel with Galus until his own death by the hand of another.  Similarly, the 

unintentional killer must remain in Galus until the death of the Cohen Gadol. 

Shach: This verse alludes to the blood of Zecharyah.  Zecharyah was assassinated in the Bais HaMikdash. 

Nevuzaradan (General that captured Yerushalayim) saw Zecharyah's blood boiling some 200 years later at the 

time of the Churban. He slaughtered the small Sanhedrin upon the blood; it did not rest.  There were two small 

Sanhendrin in Yerushalayim of 23 judges each. This equals 46 the gematriyah of בדם. Then, he slaughtered the 

Great Sanhedrin of 71, but it still did not rest.  כי אם is the gematriyah of 71. אשר שפך - first and last letters same 

gematriyah as אם בדם שופכו .נבוזראדן – first letters same gematriyah as זהו דם זכריה. 

לש ֵאת יד ים שְּ נּו ֶהָערִּ תְּ ֵדן ֵמֵעֶבר תִּ רְּ י  ֵאת ל  לש וְּ ים שְּ נּו ֶהָערִּ תְּ ֶאֶרץ תִּ ן בְּ ָנע  ָלט ָעֵרי כְּ קְּ ֶייָנה מִּ הְּ  :  תִּ
Rashi explains that Ever haYardein even though smaller in area and in population, needed the same number of 

Cities of Refuge since more intentional killers existed there.  Why does the larger number of intentional killers 

affect the number of cities intended for unintentional killers? 

Ramban 

The intentional killers also fled to the Cities of Refuge appearing to be 

unintentional killers.  Since it was not possible to know which were 

unintentional or intentional killers, the cities had to accommodate all. 

Ramban (2) 
Ever haYardein had more exposure to the non-Jewish nations, whose culture 

nurtured more murderers, including more unintentional murders. 

Tosfos 

In Ever haYardein many intentional murders occurred without witnesses and 

thus, the courts were unable to exact human justice.  Thus, HaShem would 

arrange for unintentional murderers to be climbing the ladder and fall on the 

intentional murderers to exact justice.  Thus, HaShem arranged for more 

unintentional murderers to wind up in Ever haYardein and thus, the need for 

the greater proportion of Cities of Refuge. 

Chizkuni 

The Mishnah mentions that all killers would flee to the City of Refuge and 

there the intentional killers went to court.  Therefore, since more intentional 

murders in Ever haYardein necessitated more Cities of Refuge. 

Netziv 

Since more murders in Ever HaYardein, the number of Go’el haDam also 

increased.  Thus, the distance to a City of Refuge needed to be reduced to 

allow quicker escape routes from the Go’el haDam. 



Unintentional Killer Remains in the City of Refuge Until the Death of the Cohen Gadol 

י כח יר כִּ עִּ ָלטֹו בְּ קְּ ד ֵיֵשב מִּ ֹכֵהן מֹות-ע  ָגֹדל ה  ֲחֵרי ה  א  ֹכֵהן מֹות-וְּ ָגֹדל ה  :  ֲאֻחָזתֹו ֶאֶרץ-ֶאל ָהֹרֵצח   ָישּוב ה   

Rashi 

The Cohen Gadol is supposed to enlarge and expand sanctity among the bnei Yisroel. One 

who kills lessens sanctity (Shabbos 33a). These opposing actions are in conflict and 

cannot come together. Therefore, the accidental killer is relegated to a city of refuge. 

Once the Cohen Gadol who presided at the time of the killing is no longer among us, the 

accidental killer is free to live anywhere. 

Rashi 

The Cohen Gadol, the man who has the position of the holiest person should have prayed 

that such an accident should not happen. Because he did not pray sufficiently, he is also 

held responsible for the death. Once he has died there is some amelioration of the sin and 

the actual killer may go free. 

Targum 

Yonoson ben 

Uziel 

The Cohen Gadol should have prayed on Yom Kippur when in the Holy of Holies that the 

bnei Yisroel should not stumble in any of the three cardinal sins, including killing 

someone. If indeed someone kills then the Cohen Gadol will die that year. (If this is so 

for an accidental killing, all the more so for intentional murder. It is thus surprising that 

a Cohen Gadol survived for more than a year.) 

Chizkuni 

The Cohen Gadol is also held accountable for reacting to wrong-doing. If the accidental 

killer is free to go wherever he wishes, he will appear in front of the Cohen Gadol as well. 

People will criticize the Cohen Gadol for not taking the law into his own hands and 

extracting punishment from the accidental killer. He is therefore relegated to a city of 

refuge and will not appear in front of the Cohen Gadol. Out of sight is out of mind. Once 

the Cohen Gadol dies, the killer is free to go. People will not hold the new Cohen Gadol 

to account for a killing that took place when he wasn't even in appointed yet. 

Rashbam 

The accidental killer must flee to a city of refuge. All the cities of refuge were cities 

designated for the Leviim. The head of the Leviim is the Cohen Gadol, who is also a Levi. 

He is like a king over these cities. The accidental killers residing in these cities are free 

to go upon his death, similar to when a king dies and a new one is appointed. He usually 

frees the criminals in jail to give them a new start under his leadership. 

Ralbag 

The Cohen Gadol is considered the greatest person of the generation. With the death of a 

great tzadik, his generation's sins are expiated. The accidental killer is therefore free to 

leave his city of exile. 

Haksav 

V'hakaboloh 

There are no doubt varying degrees of negligence on the part of different accidental killers. 

They deserve having to be exiled, but for varying lengths of time. Hashem, Who knows 

exactly how long each person deserves, brings about that each accidental killer does his 

act at a certain juncture in the Cohen Gadol's life. When the Cohen Gadol dies, one person 

has been in the city of refuge for a year, another for twenty years, etc. Hashem 

orchestrates that each person receives his just punishment. 

Abarbanel 

The death of the Cohen Gadol is such a blow to everyone and sets people into thinking of 

the ephemeral nature of life. This has a very calming effect on the seething anger 

experienced by the blood redeemer. The accidental killer is now free to go because the 

blood avenger will likely not act any more. 

Meschech 

Chochmah 

One thinks that the Cohen Gadol was appointed because he in particular was worthy of 

the position. However, the reason can be a totally different one. Hashem decrees the 

length of each person's life. As well, He also calculates how long the accidental murderer 

should have to remain in a city of refuge. It is quite possible that Hashem has decreed 

that a specific person become Cohen Gadol because the number of years left to his life 

match with the number of years Hashem wants the accidental murderer to remain in the 

city of refuge. Thus his remaining in the city of refuge until the death of the Cohen Gadol, 

"v'yoshav boh ad mose haCohen haGadol, is the cause for this Cohen having been 

anointed as Cohen Gadol in the first place, hence "asher yimshach oso," the accidental 

murderer is the cause for this person being appointed. 



“SIX CITIES OF REFUGE SHALL SERVE FOR YOU” (BAMIDBAR 35,13) 

24 Hour Security 
The Sefer Hachinuch suggests that the number of cities of refuge, six, are a simple means of remembering 

the number of mitzvos “which are perpetual and constant, applicable at all times, all the days of our 

lives.” 

1) To believe in G-d, the Creator. 

2) Not to believe in any power other than the One Creator. 

3) To believe in His Absolute Singleness. 

4) To fear and be in awe of Him. 

5) To love Him. 

6) Not to be led astray by our desires and temptations. 

Like every aspect of the Torah, even this suggested memory tool is laden with meaning. These six cities 

provided refuge for someone who accidentally caused a death, protecting him from the deceased’s 

relatives who might seek to avenge his blood. Metaphorically, the yetzer hara, the evil inclination 

within each of us, serves in the double capacity of both inciter and avenger. In the words of the 

Talmud (Bava Basra 16a), “Satan, the yetzer hara, and the Angel of Death are one and the same”. 

The cities of refuge and protection are therefore also a metaphor for the means of protecting ourselves 

from the yetzer hara. 

Although we are spiritually enriched through every mitzvah, yet most of the mitzvos have a specific time 

and place for their performance. The yetzer hara’s work, however, is not specific or limited at all, 

“For the impulse of man’s heart is evil from his youth (Bereshis 8,21).” Consequently, neither can 

the added strength needed to overcome the yetzer hara’s temptations be time or place specific. 

Therefore, in His bid to assist in our constant struggle, G-d commanded us with six mitzvos that can 

and must be fulfilled constantly, providing us twenty-four-hour assistance and shelter from the 

yetzer hara’s constant threat. 

—Sefer Hasichos 5747, pp. 494-495 

 

 

There are six cities of refuge listed: 

• Kedesh 

• Shechem 

• Kiryat-Arba 

• Bezer 

• Ramot-Gil'ad 

• Golan 

These cities are located on the map 
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INHERITING THE LAND UPON CONQUERING 

)לג, נב( והורשתם את כל יושבי הארץ מפניכם   

ורישו את יושבי ת)סוטה ל"ד א'( עודם ישראל בירדן אמר להם יהושע, דעו על מה אתם עוברים את הירדן על מנת ש 

 הארץ מפניכם

It is written in Sefer Yehoshua that the Cohanim carriers of the Aron stood in the Jordan River while Yehoshua 

stood on the west bank and the people stood on the east bank, while Yehoshua spoke the words which Moshe 

had commanded. 

T.T. It appears that Yehoshua not only said the one verse, but the entire parsha (verses 53-56).  He did this to 

fulfill the conditions of an oath (requires doubling of the conditions with first the positive and then the 

negative, plus requires saying the condition first and then the action to be done). 

 

THE LAND AND ITS BOUNDARIES 

לד, יב( הארץ לגבלותיה סביב  )בכורות נ"ה א'( מלמד שכולה ארץ ישראל גבול אחד הוא)   

Even though each tribe received a portion with prescribed boundaries as written in Sefer Yehoshua, nevertheless, 

the entire land was considered as if one bordered property. 

T.T. The practical difference is in regards to the law of Maaser of one’s animals.  If one owns 10 or more animals, 

you place the animals in a fenced area, and as they exit, the 10th animal becomes Maaser. If you have five 

animals in Eretz Yisrael, and five outside of the land, they are not joined together to be obligated.  However, 

if one has five animals in one Tribe’s portion and another five within close proximity (16 mil) but in another 

Tribe’s portion, one does connect them and is obligated in Maaser.  This is due to this concept that the whole 

land is considered one set of bordered property. 

 

)בכורות נ"ה א'( הקיש ירדן לירחו, מה ירחו ארץ אף ירדן ארץ  )לד, טו( מעבר לירדן ירחו  

T.T. Same practical different as above rgarding Maaser of one’s animals. This is to say that Yardein has the same 

law as the Land of Israel. If one person owns five animals on the West side of the Yardein river and also five 

animals on the East side of the Yardein river, he performs Maaser. 

CITIES OF REFUGE    

)לה, יג( ערי מקלט תהיינה  )ספרי( אין לי אלא שקולטות בארץ, בחוץ לארץ מניין ת"ל תהיינה ׁ   

We can not explain this as per the simple meaning, since these cities were only set up in Eretz Yisrael.  Kesef 

Mishneh explains either it is referring to the cities in Ever HaYardein (other side of the river), or is a case of 

a person from outside that Land that flees to these cities after an accidental murder 

T.T. This explanation can not be the first (simple) explanation, because we never find Ever HaYardein referred 

as outside of the Land. Rambam does brings another Sifri on a latter verse אלה which explicitly limits these 

cities to within the Land. However, our texts do not have this Sifri.  This is another example where the 

Rishonim have certain portions of texts, and we do not have them. 

EAST BANK 



 

 

  ג ,פרק לג במדבר

ֵסס ב   ג מְּ עְּ עּו ֵמר  סְּ ת ו יִּ ָמֳחר  אשֹון מִּ ֹחֶדש ָהרִּ ָשה ָעָשר יֹום ל  ֲחמִּ אשֹון ב  ֹחֶדש ָהרִּ
ֵני אּו בְּ ח ָיצְּ ֶפס  ָיד -ה  ָרֵאל בְּ שְּ ֵעיֵני ָרָמהיִּ ם-ָכל לְּ ָריִּ צְּ  :  מִּ

The verse implies that the “day after” Pesach means the day after the offering of the Korban Pesach (14th of 

Nissan), thus, the “day after” referred to in the verse means the 15th of Nissan, even though that day is Yom 

Tov. Need to remember that in the year of the Exodus from Egypt, the night of the 15th was not subject to the 

concept of guarding of Yom Tov.  Further, regarding Korbanos, the night follows the day.  Therefore, the 

command to eat the Pesach at the night of 15th of Nissan was connected to the day of the 14th. Therefore, both 

the day of the 14th and the night of the 15th are called Chag haPesach. 

According to the Torah, the day of the 14th is called Chag haPesach, but is not called Chag haMatzos.  However, 

the Rabbis did call the day of the 14th Chag haMatzos (Pesachim 13b).  

And this provides a support to the Rema (Y.D. 399) that states that no mourning is allowed on Erev Pesach (the 

14th). The Shach questions this law.  However, the support of the Rema is that Erev Pesach is called a double-

named holiday, Chag haPesach and Chag haMatzos. 

 

טּו ָהֵעָדה    כד ,פרק לה במדבר ָשפְּ ילּו ָהֵעָדה  וְּ צִּ הִּ וְּ  

It is known that the word עדה refers to the Sanhedrin.  The Sanhedrin should judge and attempt to find merit for 

the defendants (להציל to save them).  Thus, the court that executes once in seven years is called a destructive 

court. 

The term עדה refers to a set group of judges, rather than a group of people, meaning a group gathered just for each 

case.  It could not be that a random gathering of people should have the knowledge and capability to properly 

judge.   

Further, VaYikra (4, 13) refers to the accidental wrong of the ישראל תעד , which can not refer to the entire Jewish 

nation, since that would be impossible for everyone to do such an unintentional act.  Rather, Chaz”al say this 

refers to the Sanhedrin who are not angels and yet have a possibility of committing errors. 

The word Sanhedrin is from a Roman word (similar to the English word Senate), which indicates a gathering of 

highly selected individuals.  Thus, originally Moshe gathered 70 elders with himself as the head into a 

specialized group. 

Therefore, the word עדה can signify a gathering of selected individuals from the root word יעד (appointed), and 

thus, עדה can mean the Sanhedrin. 

Further, the Hebrew word סנהדרין is treated like a feminine word  )סנהדרין גדולה, סנהדרין קטנה(, since the source of 

the word is identified with כניסה או עדה. 

 

 



 

 

 

 

 

Understanding the Parsha according to the Rebbe ממ"ש 

QUESTION: Why does the Torah say “journeys” (plural) going out of Egypt )מצרים( when we left only once?  

ANSWER: Many levels of מצרים (limitations) exist for a person. In our life, one needs to continually journey 

beyond one’s limits. Even at the completion of one journey, one must be ready to begin a new journey.  Our 

life involves constant movement, we do not sit still.  One needs to be aware that this is a function of life and 

should not despair at the constant struggle.        )349 'לקוטי שיחות כרך ב, עמ( 

QUESTION: What is the significance that the division of Eretz Yisrael is done by a goral? 

ANSWER: Acquisition by the goral displays that it depends solely on the Giver 

Every Jew has an inheritance 

 יש ששים רבוא אותיות לתורה

Each equally obligated to learn Torah 

 מורשה קהלת יעקב

Does not depend on the 

status of the receiver; but 

needs to be related 
 ירושה

Acquired by understanding as a result 

of service and diligence; distinction 

between each Jew as to involvement 

 מכרתי לכם  תורתי
Buyer needs to the pay the 

price 
 מכירה

Gift from Above in the portions of 

Torah; not accessible through human 

strivings 

Depends only on the Giver 

 מתן תורתינו

Receiver needs no 

connection to the giver; up 

to the goodness of the giver 

מתנה או 

 גורל 

 )לקוטי שיחות כרך יג, עמ' 114(             

 QUESTION: Why does Rambam in Halacha, bring the 123 years of Aharon’s life as a sign for the 123 ללוי'ה  in 

Hallel? 

ANSWER:  Life of Aharon “lover of the Jews” expresses the unity that the Jews seek in Hallel, by acknowledging 

the actions of HaShem on our behalf.                   )229 'לקוטי שיחות כרך כג, עמ( 

QUESTION:  What is the connection between the period that an accidental killer must remain in the city of 

Refuge and the life of the Cohen Gadol? 

ANSWER: The accidental killer and the Cohen Gadol represent opposite sides of the sensitivity spectrum.  

Nevertheless, the Cohen Gadol needs to pray for the atonement of the accidental killer for complete 

atonement.  This shows the depth of Ahavas Yisrael that we all need to complete our own life.               
                                                            )לקוטי שיחות כרך לג, עמ' 206(           

QUESTION:  Why does Rashi in the description of the borders of Eretz Yisrael not use the Torah word of גבול 

and instead using the word מצר? 

ANSWER: Rashi changes to the word מצר to emphasize that the actual boundaries show the distinction 

between Eretz Yisrael and to the lands outside it, similar to the concept of בין המצרים restrictions which allow 

access to the wider areas beyond )לקוטי שיחות כרך לח, עמ' 122(    )מרחב י"ה( 
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