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Pesach Section 

 

 

 

Sefirah Questions 
 

by Rabbi Yaakov Klass 

  

 

 

Question: Is there a requirement to recite “Hineni muchan u’mezuman” before Sefirat 

HaOmer, also if one arrives late for Maariv does one count sefirah first with the minyan 

or proceed immediately to Maariv? 

 

Moshe Jakobowitz 

Brooklyn, NY 

 

Answer: First let us view the source of the mitzvah of Sefirat Ha’omer. The Torah states 

in Parashat Emor (Leviticus 23:15), “U’sefartem lachem mi’mochorat haShabbat miyom 

havi’a-chem et omer ha’tenufa, sheva Shabbatot temimot tih’yena — You shall count 

from the morrow after the Sabbath [lit. the `day of rest’, i.e., from the morrow after the 

first day of Passover — see Rashi and Targum Onkelos], from the day when you bring 

the omer [a measure equal to a tenth of an eipha — see verse 11 supra] of the wave 

offering, seven complete weeks shall there be.” 

  

We derive several facts from this verse. One is that we count from the second day of 

Passover, as Rashi noted. The other is that we count from the evening, so that there shall 

be seven full weeks (temimot). If we were to start the count in the morning, the count of 

fifty days indicated by the next verse, “[T]isperu chamishim yom,” would not be 

complete, as we would be missing a period of some 10 to 13 hours [depending upon 

when one rises in the morning] at the beginning of the Sefirah period. The commandment 

is to count from the 16th of Nissan until seven entire weeks are completed, at which time 

we celebrate the festival of Shavuot.  

 

We did note in our previous piece that these complete weeks in many years may not fall 

out in accord with sheshet ye’mei be’reishit – the six days of creation [from Sunday to 

Saturday – the Sabbath]. Nevertheless each complete period of seven contiguous days is 

considered a complete week to satisfy the Torah’s requirement of counting in this regard 

to reach the full seven weeks of the mitzvah.  
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The Rambam (Hilchot Temidin U’Musafin 7:5) rules that the Omer is to be brought only 

from the produce of Eretz Yisrael, as stated in the first Mishna of Chapter 8 in Menachot 

(83b): “All the offerings of the congregation (Rashi: this applies to all the menachot, i.e., 

the meal-offerings) may be offered from [produce grown in] the land [of Israel] or 

outside the land ... except the Omer-offering and the Two Loaves, which must be offered 

only from the new produce, and from [produce grown in] the land.” Thus it precludes the 

view of R. Yosi b. R. Yehuda (cited in 84a) that the Omer can be brought even from 

produce grown outside the Land of Israel. Rambam rules in accordance with the Mishna. 

He rules further (infra 7:6) “Its mitzvah requires that it be cut on the night of the 

sixteenth [of Nissan] whether it be weekday or the Sabbath [it overrides the Sabbath].  

  

Incidentally, the waving procedure of the offering decreed by the Torah (ibid. 23:11) is 

performed as follows, according to Tractate Menachot (61a, 62a): The offering is waved 

forward and backward (Rashi: in all four directions — north, south, east and west) as 

well as upward and downward. It is waved in all four directions in order to restrain ill 

winds emanating from the four corners of the earth. It is waved upward and downward to 

ward off harmful dew. 

  

We might now ask: What is the essence of the mitzvah of counting the Omer, if we posit 

that the Omer-offering is operational in Eretz Yisrael only [and when the Beit Hamikdash 

was standing]? 

  

Rambam (op.cit. 7:22) refers to the counting itself as a mitzvat aseh, a positive Biblical 

precept that we are commanded to fulfill, “It is a positive precept to count seven complete 

weeks from the day that one is to bring the Omer-offering as the verse (Leviticus 23:15) 

states “U’sefartem lachem mi’mochorat haShabbat… sheva Shabbatot temimot — You 

shall count from the morrow after the Sabbath…seven complete weeks shall there be,” 

and it is a mitzvah to count the days and also the weeks, since the verse (infra 23:16) 

states “[T]isperu chamishim yom – You shall count fifty days…,” and we count from the 

start of the day [Israel’s day commences from the night] therefore we count from the 

night of the sixteenth of Nissan. Rambam (infra 7:23) further explains: If one forgot to 

count at night he counts during the day and one is to count standing however, if he 

counted while seated he [nevertheless] discharges his obligation. 

 

The Kesef Mishneh, ad loc., quotes Tractate Menachot (66a): “Amemar [unlike Abbaye] 

used to count the days but not the weeks, saying, It [the counting] is only in 

commemoration of Temple times.” Rashi explains that although there is no Omer-

offering today and the counting is only a remembrance of the Temple, we still have to 

count the days as well as the weeks [as the Rambam then rules]. 

 

Rambam further solidifies his ruling that counting the Omer is a mitzvat aseh, a positive 

Biblical precept, obviously independent of the actual cutting and bringing forth of the 

omer, as he states (infra 7:24) “This mitzvah [to count] is incumbent on all Jewish males 

in all places [even outside the land] and for all times [even now that we are bereft of our 

Holy Temple]. And Women and slaves [who are subject to only those mitzvot that are 

incumbent upon women] are exempt from it[s performance]. 
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Rambam (infra. 7:25) cites the text of the blessing to be said prior to the counting of the 

Omer. However, he notes; “He counted the Omer without a blessing, he has nevertheless 

fulfilled the requirement and need not repeat the counting [in order to recite the blessing]. 

 

As to your question regarding saying “Hineni muchan u’mezuman — Behold, I am 

prepared and ready to perform the commandment of counting the Omer,” [some nusachot 

begin with a longer text, Yehi Ratzon mil’fanecha … – May it be acceptable before You] 

the text of this preparatory prayer is intended to induce in one into the proper frame of 

mind to perform the precept. 

  

As lofty as it is this text, nevertheless, presents several difficulties. First, as we saw in the 

Talmudic passage quoting Amemar, there is no Biblical obligation (DeOrayyta) today to 

count the Omer. The text is thus contrary to the factual reality. Moreover, if we recite this 

prayer on the last (the 50th) day of the Omer, we have already counted seven full weeks. 

How can we then say, “I am prepared and ready to perform the commandment ...”? 

Lastly, some congregations do not recite the preparatory prayer at all. 

  

Rabbi Ovadia Yosef Zt”l, The Rishon LeZion, late Chief Rabbi of Israel, therefore 

suggests in his Yabia Omer (3:28) that one should not recite the text quoted above. He 

goes into a lengthy discussion as to the appropriateness of the text, noting that we have a 

rule that positive commandments require the proper intention — mitzvot tzerichot kavana 

— and we surely cannot say that a beracha is said without intention, since the words of 

the blessing indicate the intention. 

  

Rabbi Yosef states that inasmuch as we must, according to Abbaye, count days as well as 

weeks, reciting the text should be no different than taking the lulav and etrog in hand in 

advance of the beracha. Thus while he himself would omit the preparatory prayer of 

“Hineni muchan u’mezuman,” those who say it have on whom to base their custom, even 

on the last day of the counting. That prayer is only a preparation to put one in the proper 

frame of mind to accomplish the mitzva — just as one takes the lulav and etrog in hand 

to fulfill the mitzva of the Four Species. 

  

Additionally, although there is no Biblical obligation today, we have a Rabbinic decree, 

and we follow the principle (Pesachim 116b), “Kol detakkun Rabbanan ke’ein deOrayyta 

tikkun — Whatever the Rabbis have enacted, they have done so in a manner similar to the 

Scriptural law.” Thus any decree of the Rabbis has the full force of the Biblical law. 

Saying “Hineni muchan u’mezuman” would be proper since I am fulfilling the command 

of Hashem. 

  

RabbiYitzhak Yosef Shlit”a, son of Rabbi Ovadia Yosef, and the current Rishon LeZion, 

Chief Rabbi of Israel says that those who wish to say the preparatory prayer should recite 

a slightly different version: “We have come to perform the commandment of Sefirat 

HaOmer, to do what is pleasing to Hashem ... “ This shorter text would fulfill all the 

requirements while avoiding any possible problems, and is obviously in accord with his 

father’s reasoning. 
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Nevertheless, we have the rule of “Minhag avoteihem bi’yedeihem.” We follow the 

customs of our fathers (albeit only privately whenever we are in a situation where a 

different custom is observed publicly). When in public, we follow the custom of the 

congregation, as in the case of Kaddish or Kedusha that are said aloud by all. This rule 

also applies to the Cantor when he recites the silent Shemoneh Esreh, because his silent 

prayer is a preparation for the Shemoneh Esreh he recites aloud for the entire 

congregation (see Igrot Moshe, Orach Chayyim 4:33). 

 

Now as to your question regarding one arrives late for Maariv [obviously as Maariv was 

concluding] does he first count sefirah with the minyan or proceed immediately to 

Maariv. This brings us to a major rule in our Talmud – Tadir v’sheino tadir [lit. That 

which is frequent as opposed to that which is of lesser frequency]. 

 

The Mishna in Perek Kol Hatadir (Zebachim 89a) rules; ‘Whatever is more constant than 

another takes precedence over another. The Daily offerings – the Temidin – precede the 

Additional offerings – the Musafin. The Additional offerings – the Musafin of the 

Sabbath precede the Additional offerings – the Musafin of Rosh Chodesh. The Additional 

offerings – the Musafin of Rosh Chodesh precede the Additional offerings – the Musafin 

of Rosh Hashanah for it is said (Numbers 28:23) “Milvad olat ha’boker asher l’olat 

hatamid – Aside from the burnt-offering of the morning, which is for a continual burnt-

offering.  

 

Rashi (sv ‘milvad olat ha’boker’ ) explains, simply, that the Tanna sees from this verse 

that the daily offerings take precedence over the additional offerings. Thus it is this 

Mishna that sets in place the order of precedence that is found throughout the Talmud and 

upon which the authorities base their rulings. Indeed, based on the above, we find in 

Shulchan Aruch Horav (Orach Chayyim 489:16) Though it is permitted to count sefirah 

before Maariv, it is nevertheless proper to first pray Maariv and then count Sefirah, 

simply put, because of the rule Tadir v’sheino tadir tadir kodem [lit. That which is 

frequent takes precedence over that which is less frequent]. 

 

Indeed, the gaon Rabbi Moshe Feinstein (Responsa Iggrot Moshe, Orach Chayyim vol.4; 

93:1) discusses the case of an individual who prays at a synagogue that has a set minyan 

for Maariv later in the evening [all year long] and now during sefirah he wishes to know 

is he allowed to eat first as he usually does or must he count sefirah before he eats? At 

first glance Rabbi Feinstein notes that it would seem that counting sefirah is not 

dependent on a minyan, that one should do so before he eats, however he concludes that 

the simple reason is because when faced with the two – Maariv and Sefirat Ha’omer – 

Maariv takes precedence because of the rule, tadir v’she’eino tadir tadir kodem – that 

which is more frequent takes precedence over that which is less frequent.  

 

It is obvious that Rabbi Feinstein would rule as well in the case where one comes to the 

synagogue late as they are about to count Sefirat Ha’Omer that he does not count with 

them, rather he proceeds immediately to pray the Maariv.  
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Now, perhaps this rule should not apply, rather we should attend to the mitzvah at hand 

just as we see in regard to Hallel, where one has arrived late to the synagogue as the 

congregation was about to recite the Hallel, that one is to first recite the Hallel and then 

proceed to the Shacharit prayer, this in spite of the fact that the Shacharit prayer is more 

frequent. This is the ruling of Magen Avraham (422:sk6), citing Lechem Chamudot; with 

Ba’er Heitev (422: sk7); Mishneh Berurah (422:sk16; 488:sk3); and Aruch Hashulchan 

(422:sk8); all essentially citing him.  

 

Relevant to our discussion is the Rema’s view (Orach Chayyim 488:1) regarding the 

blessing that one is to recite before the Hallel, “boruch…asher kideshanu likrot ha’hallel 

– Blessed…who has commanded us to recite the Hallel.” The Mechaber (supra 487:2) 

notes that there are actually two blessings one prior to reciting the Hallel and one at its 

conclusion, and that is the halacha. The Rema does not dispute this, his only dispute is in 

the text of the opening blessing where he rules ‘likrot ha’hallel – to recite the Hallel’ as 

opposed to the Mechaber’s text ‘ligmor ha’hallel – to complete the Hallel.’ The Rema’s 

reasoning is that since on Rosh Chodesh [and Chol Ha’moed Pesach and the last two 

days of Pesach] we do not complete the Hallel [we refer to this as half Hallel] how can 

we say ligmor – to complete. Pri Megadim (ad loc) explains that even on the three 

festivals, Pesach [the first two days], Shavuot and Sukkot as well as Chanukah when we 

do say a complete Hallel, we would also not recite ‘ligmor – to complete’ since there is 

the possibility that we might miss [even a single] word, thus rendering the recital as 

incomplete. 

 

What we seem to find from the above is that even where we recite half Hallel, which is 

only a Minhag – a custom, nevertheless it precedes the Shacharit prayer and even Keriat 

Shema. Mishnah Berurah (488:sk3) is quick to add that this rule only applies if one will 

not pass the Zmanim – latest times for Keriat Shema and Tefilah. Thus our question: 

What is it about Hallel that allows it to supercede that which is more frequent? The 

answer is in the Mechaber’s own text (487:4): “‘On the first night of Pesach we complete 

the Hallel ‘b’tzibbur – with the congregation…’” Hallel is such that its proper setting is 

with the congregation. Sha’ar Hatziyun (488: sk4) citing Derech Hachayyim, goes so far 

as to instruct that even if one is at the point in his prayer right between the conclusion of 

Yishtabach [the concluding blessing of Pesukei D’zimra] and Yotzer Ohr [the opening 

blessing of Birkat Keriat Shema] when the congregation is about to commence reciting 

the Hallel he is to recite with them, if he knows that he will not find another such 

congregational recital of the Hallel. We see clearly that the optimal setting for Hallel is 

with the tzibbur. Additionally Aruch Hashulchan (ad loc 422:8) notes that there are some 

views (such as Rashi and Rambam) that the blessings for Hallel on Rosh Chodesh and the 

remainder of Pesach are not to be said, neither by the congregation nor by the individual. 

While on the other hand the Ri”f is of the view that the individual would not recite but 

the congregation would. Thus it is far more preferable to recite with the congregation 

where one would bless. Thus in this instance the rule of tadir v’she’eino tadir is 

overridden.  

 

Now insofar as Sefirat Ha’omer, we turn to Rabbi Yitzchok Yaakov Weiss (Responsa 

Minchat Yitzhok vol 9, 55:2) “In truth we do not find in the Shulchan Aruch or any of the 
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Nos’ei Keilim – the commentaries and including the later authorities who rule that Sefirat 

Ha’omer must be recited with the congregation [a minimum quorum of ten]. It is only 

Shelah (cited in Siddur Beit Yaakov – of Rabbi Yaakov Emden, seder Yom Tov Rishon 

shel Pesach) who notes that we recite Sefirat ha’omer in the synagogue because of B’rov 

am hadrat Melech – Amongst the multitude is the King’s glory. Yet he does not state in 

the midst of a congregation [a minimum quorum of ten]. It would seem that reciting in 

the synagogue is merely for the purposes of hiddur – to beautify the mitzvah. Therefore it 

became the custom to connect it to the Maariv prayer.’ 

 

Now since the Maariv prayer is a tefillah b’tzibbur – a congregational prayer and Sefirat 

Ha’omer is obviously not, there should be no question that the rule of tadir v’she’eino 

tadir remains in place. 

 

 

 

Rabbi Yaakov Klass, rav of Congregation K’hal Bnei Matisyahu, Flatbush, Brooklyn; is 

Torah Editor of The Jewish Press; he also serves as chairman of the Presidium of the 

Rabbinical Alliance of America. He can be contacted at yklass@jewishpress.com and 

Rabbi@igud.us. 
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Women Counting Sefirat Haomer 

 
by Rabbi Yaakov Klass 

  

 

 

Question: In my wife’s family, women count Sefirat Haomer. This is something that I 

have not seen in my own family, although they are quite observant. As a newly married 

couple, we are quite confused. 

  

Please discuss this matter and explain. 

 

No name please 

Toronto, Ontario 

  

Answer: It is understood that the Torah was given to us so that we study it and learn 

therein to perform its many commands, which Hashem so commanded us. 

  

In this regard, all Jews are equally responsible in their performance, albeit certain 

situations which obviate their performance, such as the case of a Yisroel being unable to 

perform any of the myriad mitzvot that are incumbent upon Kohanim in their service of 

Hashem. 

  

We find as well “Mitzvot Hateluyot Ba’aretz” – commands that are unique to those who 

dwell in Eretz Yisroel – shmittah, yovel, etc., which any Jew who lives there must 

perform, while a Jew who lives in “Chutz L’Aretz” – in the Diaspora – is totally exempt 

in their performance. 

  

We also find certain mitzvot that are gender restricted and relate to our question. The 

source for these restrictions and what circumstance causes these restrictions is found in 

Perek Haisha Niknit (Kiddushin 29a). The Mishnah states, “... And any positive precept 

that is performed in a timely manner, men are required to perform them and women are 

exempt from them. And any positive precept that is not performed in a timely manner, 

both men and women are required to perform them....” 

  

The Gemara on the Mishnah discusses in detail the source for the Mishnah’s ruling and 

finds numerous possibilities – firstly that we compare all mitzvot to tefillin, which is in 

itself compared to Talmud Torah, of which the Pasuk in Parashat V’etchanan 

(Deuteronomy 6:7) [which happens to be the first parasha of Kriat Shema] states, 

“VeShinantam L’[b]anecha,” and you shall teach them to your sons. The Gemara goes 

into a long discussion and finds exceptions to the rule. The Gemara also gives us 

another source, “Reiah” – the mitzvot of going up to Jerusalem three times a year, 

which the Torah in Parashat Mishpatim (Exodus 23:17) states, “Shalosh Pa’amim 

Bashanah Yeraeh Kol Zechurecha,” three times in the year shall all your males be seen 

[in Jerusalem]. The Gemara in its discussion seeks out many other mitzvot, such as 
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“Kibud av v’em,” etc., to serve as our source for women’s requirement in those precepts 

that are not time related, and throughout the whole discussion uses a process of 

elimination. Our rule, though, is such that generally women are not required to perform 

any of these time related mitzvot, and men are. 

  

Kol Bo Siman 73 quotes the Ba’al HaMelamed on Parashat Lech-Lecha in explaining 

the reason that the Torah freed women of this responsibility: Since the woman is the 

helpmate for the man [and she is the one in charge of the household], thus if she would 

be occupied with all timely mitzvot, her aid to him [lit. her work] would be left undone 

and this would be a source of friction between the couple. 

  

It is pertinent to our discussion to delineate our attitude in regard to counting the omer: 

Is it indeed a timely precept? It would seem to be such since it comes at a certain time 

in the year. Or is it likened to “matzah,” which comes at a certain time in the year, yet 

women are nevertheless included in the obligation? This (matzah requirement) is part of 

the Gemara’s discussion in Perek Haisha Niknit. 

  

In researching this question I recalled having seen a similar discussion in the sefer 

“Orot HaPesach” by Rabbi Shlomo Wahrman Zt”l, late Rosh Yeshiva of Yeshiva of 

Nassau County. We will highlight some of his in-depth discussions found in siman 79. 

  

Rabbi Wahrman quotes the Rambam (Hilchot Temidin U’musafin 7:22-24): It is a 

positive precept – Mitzvat Asei – to count (Sefirat Haomer) seven full weeks from the 

day that the omer was first brought, as it says in Parashat Emor (Leviticus 23:15), 

‘Usefartem Lachem Mimacharat Hashabbat Miyom Haviachem et Omer Hatenufah 

Sheva Shabbatot Temimot Tihiyena,’ and you shall count from the morrow of the 

Sabbath [i.e. Pesach] from the day you bring the omer of waving, seven complete 

weeks shall they be. It is a mitzvah to count days with weeks, as it says [in the next 

pasuk, 23:16], ‘Tisperu Chamishim Yom,’ you shall count 50 days.... We count from the 

beginning of the day, i.e., the night of the 16th of Nissan. If one forgot to count at night 

he counts by day, and one must count standing – but if one counted while sitting, he has 

nevertheless fulfilled his obligation. This mitzvah is incumbent on all Jewish males in 

every place and at every time, and women and slaves are exempt from its 

performance.” 

  

Kesef Mishneh explains that the exemption for women is due to this being a “Mitzvat 

Asei She’hazeman Garma,” a positive timely precept. We find as well in the Chinuch in 

Mitzvah 306 that Sefirat Haomer is a Biblical command observed by males. 

  

The Ramban in his novella on Mesechet Kiddushin 34a states the following: “And as 

regards positive [Biblical] precepts that are not timely, many are yet left [such as] 

‘morah,’ fear [of one’s parents], ‘kavod,’ honor [of one’s parents], ‘bikurim,’ first 

produce, ‘chalah,’ [which we take from the dough], ‘kisuy hadam,’ covering of the 

blood [of non-domesticated animals, i.e., ‘chaya,’ or of fowl, when they are 

slaughtered], ‘reishit hagez,’ the first shearing [of the sheep], ‘matanot,’ lit. the 

‘presents’ one gives to Kohanim, Leviyim and the destitute, ‘Sefirat Haomer,’ lit. the 
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counting of the omer, ‘prikah u’teinah,’ lit. ‘unloading and loading,’ i.e., helping one’s 

fellow with the loading and unloading of heavy parcels, etc.” 

 

Avnei Nezer on Orach Chayim 384 finds great difficulty with Ramban’s inclusion of 

Sefirat Haomer in this grouping, since how is it possible to refer to Sefirat Haomer as a 

non-timely precept as it is only observed between Pesach and Shavuot? 
 

Rabbi Wahrman postulates as follows. Perhaps the words of the Ramban including 

Sefirat Haomer as an non-timely precept [and thus women are obligated in this mitzvah] 

is really due to a different reason. It is well known that there is a dispute regarding Sefirat 

Haomer in our times [bereft of the Beit Hamikdash, our Holy Temple] as to whether this 

is considered a Biblical command. The Ramban, as we quoted, rules that even today it is 

a mitzvah of Biblical nature – and so rules the Chinuch, Rabbi Eliezer ben Yoel Halevi, 

R’ Amram Gaon, Ritz Gaos, as well as the Be’er Halachah and the Orach Chayyim 489, 

who quotes as well the names of many Rishonim. 
 

However, on the other hand the Tur, Mechaber and many other poskim (see Be’ur 

Halachah ad loc.) rule that in our times this counting is only Rabbinical [however it was 

established in the style of a Biblical mitzvah, thus we must wait until “Tzeit 

HaKochavim,” the minimum three stars required to begin to count] and was instituted as 

a remembrance for the Temple. 
 

If we rule that counting the omer today is Rabbinical, continues Rabbi Wahrman, then 

indeed women should be obligated. This is according to Bircei Yosef, Orach Chayyim 

291:8 who quotes Orchot Chayyim and Rabbeinu Tam as saying that regarding 

Rabbinical commands, men and women are equally obligated [and thus there are no 

exemption]. We find this rule as well in the Sefer Hamanhig, who explains that for this 

reason women are obligated to partake of the three meals on the Sabbath [which one may 

reason as being a timely command]. 
 

The only difficulty with this solution to our problem is Tosafot S.V. “Mi shelo Ra’ah 

Meorot, etc.” (Megillah 24a), where it is stated that women are absolved from performing 

“Mitzvot Asei Shehazeman Garma,” positive timely precepts, even when they are only of 

Rabbinical nature, because we find as relates to Chanukah candles, four cups [of wine at 

the Seder on Pesach], and the reading of the Megillah [Esther on Purim], which are only 

Rabbinical and yet they [women] are obligated in these mitzvot [for a different reason] 

because they too were beneficiaries of each of those miracles. 
 

Even as such, while we might venture a solution notwithstanding this difficulty, from 

Ramban’s words we see clearly that he refers to Sefirat Haomer as “Mitzvot Asei She’Ein 

Hazeman Garma” – a non-timely precept. We thus remain with Anvei Nezer’s question as 

to how can Sefirat Haomer, which takes place in a specific time each year [between 

Pesach and Shavuot], be included among those mitzvot that are indeed non-timely. 
 

In order to understand those Rishonim who posit that women are obligated in all 

Rabbinical precepts, we must note that Rambam (in Sefer Hamitzvot, shoresh 1) and the 

Ba’al Halachot Gedolot both rule that these precepts too are of Biblical origin via the 

Pasuk in Parashat Shoftim (Deutoronomy 17:11) “... Lo Tasur Min Hadavar Asher 
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Yagidu Lecha” – you shall not turn aside from that matter that they [the sages] shall tell 

you.” We must question, however, the aim of the mitzvah – whether it is, in regard to 

Chanukah candles, for example, the lighting itself, or that we have fulfilled the condition 

of listening to the sages. 
 

Thus if the purpose is listening to the sages, it would seem that the aim of the mitzvah is 

not the actual individual mitzvah but only its performance in the context of “listening to 

the sages.” Thus regarding a Rabbinical mitzvah, even though it is timely, its purpose “to 

listen to the sages” would make it non-timely and women as well as men would be 

obligated in its performance. 
 

However, due to various questions in his more detailed discussion, Rabbi Wahrman 

suggests yet another approach in explaining the Ramban’s reasoning. In certain instances, 

the performance of a mitzvah would be possible at all times, were it not for a statement in 

the Torah such as regarding tefillin in Parashat Bo (Exodus 13:10), “Veshamarta et 

Hachukah Hazot L’Moadah Miyamim Yamima,” you shall keep this law in its times, from 

time to time [Rashi ad loc “from year to year,” but lit. “from days to days”]. In the 

Gemara Eruvin 96a we find that from the first word “Yamim,” days, we exclude nights, 

and so rules Rabeinu Tam, Tosefet S.V. “Ve’shamarta et Hachukah,” and Rambam 

Hilchot Tefillin 4:10. 
 

Thus we might possibly argue that only in such a case where we have a specific exclusion 

do we refer to a precept as timely, but where its observance is in a certain time frame 

only due to circumstance, i.e. that the wheat must have ripened and that time happens to 

occur on the 16th of Nissan, but if that ripening would occur at another time perhaps the 

obligation to count would be at that different time (as well), thus this could be a possible 

explanation for Ramban positing that this is a non-timely precept. 
 

Regarding the actual halacha as pertains to women’s obligation in Sefirat Haomer, Rabbi 

Wahrman quotes Magen Avraham, Orach Chayyim 489, who states that women are 

exempted from Sefirat Haomer because it is a timely precept, however “they have 

already accepted upon themselves [this mitzvah] as obligatory.” 
 

Sha’ar Hatziyun quotes the Pri Chadash, who states that women are indeed exempt, and 

he makes no mention of them having accepted upon themselves its observance. Minchat 

Chinuch Mitzvah 206 further questions this reasoning of the Magen Avraham, for we do 

not see that in observance of any mitzvah where one accepted upon himself the mitzvah 

should become obligatory [as if actually obligated]. 
 

The Mishna Berura (ad loc.) quotes the sefer Shulchan Shlomo that at the very least 

women should not recite the blessing because they possibly will either forget one day 

[and thus not complete the Mitzvah properly for the remainder of the days], and as a 

general rule women do not know the meaning of the words. 
 

Rabbi Wahrman finds difficulties with this last statement as many women in today’s 

generation are quite learned and do understand Hebrew well [and possibly their 

scholarship will prevent them from forgetting to count on any given night as well]. He 

then concludes by quoting Aruch Hashulchan ad loc, “And the women are exempted 



Halachic Discussions Pesach 5782                                     Rabbinical Alliance of America 

RabbinicalAlliance.org                                                                                              Page 14 

[from Sefirat Haomer] because it is a timely precept, but nevertheless they have 

accustomed themselves to bless and count as in all timely precepts, such as shofar, 

sukkah and lulav.” 
 

Rabbi Zvi Cohen writes in his sefer Halachot U’Minhagim Hashalem, Sefirat Haomer 

volume chapter 4:18 regarding a woman who indeed is accustomed to recite the blessing 

of Sefirat Haomer, that she can fulfill the obligation of another woman [but not another 

man]. He quotes the Gaon Rabbi Chaim Kanievsky who says that this rule applies even 

though their blessing requirement is not obligatory but of permissible nature. I might 

have thought, he explains, that one cannot act as a messenger for another in such a case, 

but rather, our rule here is that just as one who has already fulfilled his obligation [for 

kiddush, for example] can fulfill another individual’s requirement, the same must be true 

here as well. 
 

As to why we see that women do indeed recite a blessing on certain timely mitzvot, we 

find the following in the responsa Tiferet Tzvi (of Rabbi Nachum Tzvi Kornmehl, zt”l) 

siman 6: Certain mitzvot that deal with Kedushah al Haguf, lit. sanctity of the body, i.e. 

that the body is the object of the mitzvah – such as tefillin, which we wear, or sukkah, 

which we are required to sit therein, or talit, which we wear – in such cases women do 

not recite the blessing, but with lulav and shofar, where the mitzvah is itself the object, 

we find that women do recite the blessing. 
 

Nevertheless, since in this case the mitzvah of counting as well as the blessing are not 

obligatory, where your wife’s family has a minhag that differs from yours, we already 

have a rule that a women follows her husband’s minhag (see Igrot Moshe, Yoreh Deah 

vol. 4:3, who attributes this to Chullin 110b). 

 

 

 
Rabbi Yaakov Klass, rav of Congregation K’hal Bnei Matisyahu, Flatbush, Brooklyn; is Torah 

Editor of The Jewish Press; he also serves as chairman of the Presidium of the Rabbinical 

Alliance of America. He can be contacted at yklass@jewishpress.com and Rabbi@igud.us. 
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Enriched Rice 
 

by Rabbi Shay Tahan 
  

Although Jews of Ashkenazi descent refrain from eating rice on Pesach as part of the 

restrictions known as “Kitniot”, Sefardim on the other hand have rice in almost every 

meal, and as such, rice is definitely a big staple for Sefardim. Rice is sold in various 

ways. Some rice is plain white, while others are yellow, black or wild rice. Some rice is 

sold parboiled (in which the hull is left on as it’s soaked and steamed. It’s then dried, 

hulls are removed, and the resulting rice is packaged). In this essay we will not speak 

about all of the above, which should be avoided on Pesach due to chametz concerns; 

rather we will discuss here the white rice. Almost all regular white rice is enriched, which 

might cause a Halachic concern. We first must understand what enriched rice is. Rice 

from the field has a brown color, and is rich in important vitamins. This rice is called 

“whole-grain rice.” This rice has an outer shell, which contains minerals, fiber and other 

nutrients. 
 

In an effort to sell more rice and to maximize profit, rice farmers mill the rice. The basic 

objective of rice milling is to remove the husk and the bran layers, and produce an edible, 

white rice kernel that is sufficiently milled. By doing this, the rice loses much of its 

nutritional value. 

 

Why then would the farmers mill the rice? The farmers remove this shell because before 

removing it, the rice is brown and unattractive, while after removing the shell it looks 

nice and white, drawing people to buy it. Another reason for this common practice, is 

because eating whole-grain rice satiates consumers much sooner than white rice due to 

the additional fiber in it. The more fiber in a food, the longer it takes the body to digest it, 

and generally, the longer one feels full after eating it. In contrast, feeling full from white 

rice requires eating a much larger amount. This is because white rice breaks apart much 

quicker in the body. The starches turn into sugar at a much higher rate, which in turn 

causes one to feel hungry much sooner. Thus, the customer will buy a larger amount of 

white rice than he would brown rice. 

 

A downfall of this process is the fact that the rice loses many important minerals and 

nutrients. However, federal law in the United States mandates these vitamins and 

minerals to be added back in. Currently, there is only one company that sells a premix of 

these ingredients. 

 

This company adds to the premix a few vitamins, B9 (folic acid), B1 (monohydrate 

thiamine) and iron. They used to also require vitamin B2, riboflavin, though this is no 

longer required. B9 and iron have no concern of chametz. However, B1 is manufactured 

in China and made from ethanol, which - on rare occasions – comes from chametz. 

 

From my research, it seems that this ethanol is extracted either from wheat, sugar cane, 

sweet potato or corn. The manufacturer decides which one to use according to the price 

of the raw ingredients at the time of purchase. 
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Even if wheat is used, it is only one of the ingredients ground up and added to the 

powder. It is unknown if a significant amount of this wheat powder is added to the base 

or not, so as to be considered nullified or not (a significant amount would be one-sixtieth 

of the mixture). However, after the B1 is mixed with the other vitamins, the wheat 

powder would definitely be considered an insignificant amount, as it is less than one part 

in a few thousand. 

 

In order to understand the Halachic ramifications of these facts, we must dwell into the 

Halachot of Bitul. Chazal teach us that chametz on Pesach is stricter than other prohibited 

foods since it’s not nullified even in large amounts (Shulchan Aruch, Orach Chaim 447). 

 

If we assume that this chametz was considered diluted before Pesach, would we say that 

once again it becomes significant on Pesach and would thus be forbidden? In other 

words, the chametz was nullified before Pesach because it is less than one part in sixty, 

however the chametz is still there in reality, therefore on Pesach, when chametz is never 

considered nullified, we would view the chametz as reverting to significance (known as 

chozer v’nior, “coming back alive” in Halachic literature), and it would forbid the 

mixture that it is in. 

 

Assuming that chametz which was nullified before Pesach is chozer v’nior, and becomes 

forbidden once Pesach starts even though it was nullified prior to Pesach, would we also 

forbid it when we do not know if they even used wheat powder in the first place? This 

reasoning, if true, would certainly apply where it is rare for the manufacturers to use 

wheat (the United States). Can we assume that wheat was indeed not used? 

 

Regarding chozer v’nior, we have a Machloket Rishonim. The Rosh (Pesachim, no. 5) 

writes that chametz does not come back to life, arguing on the Rambam (as per Kessef 

Mishneh, Hilchot Chametz Umatza 4:12) who wrote it does. 

 

The Shulchan Aruch seems to contradict himself on this matter. In one place (447:4) he 

writes a leniency though quoting others who rule stringently and forbid it: “If chametz 

was diluted before Pesach, we are not concerned regarding chozer v’nior. However, some 

disagree with this.” Elsewhere (442:4), though, he appears to contradict this and forbid it, 

saying, “If chametz was mixed into non- edible food, even though it is permitted to keep 

the mixture in your house over Pesach, it is forbidden to eat it. Even if the amount of 

chametz is minimal (less than 1/60th of the total mixture), it is still forbidden to be 

eaten.” This implies that chozer v’nior applies even to chametz which was already 

nullified prior to Pesach. 

 

We find various answers to this contradiction. Here are a few (see Ohr L’Tzion, volume 

2, introduction, section 1 and volume 3, no. 11 in the notes): 

A. The Magen Avraham (442) and the Pri Chadash (447) write that it depends 

how the chametz was mixed in. When it was mixed in on its own, we would 

permit the mixture, but when one intentionally mixed in the chametz, we say 

that is chozer v’nior and forbid the mixture on Pesach. Most opinions say that 

when a non-Jew mixed in the chametz, it is considered as if the chametz was 
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mixed in on its own. Even the Rama, who appears to forbid it (Yoreh Deah 

108:1), seems to have retracted his opinion and permitted the mixture as the 

chametz was added to the powder by a non-Jew before Pesach (Torat Chatat, 

31:1 and Yoreh Deah 122:6), thus rendering the mixture permissible. Hence, 

according to this, the enriched rice would be permitted. 

B. There are those who wrote that the more strict opinion speaks of something that 

holds or forms the food (davar ha’maamid), only then would we say the 

prohibition comes back to life. Accordingly, since the vitamins in the enriched 

rice do not form any structure to the rice, they are nullified. 

C. Other poskim (Knesset Hagedola) wrote that the strict opinion deals with actual 

chametz that was mixed, whereas the lenient opinion spoke of the flavoring; 

here too, the way the vitamins are formed definitely are not considered more 

than just flavor. 

D. Another way to settle the contradiction is to say there is a difference between 

two things that are solid (yavesh beyavesh) which then they aren’t batel, and a 

case of two liquids (lach belach) which we say they are batel. Now according 

to the majority of poskim, the enrichment powder is considered liquid which is 

nullified (Semag, Terumat Hadeshen, Bet Yosef, Taz, Shach, Magen Avraham, 

quoted in Kaf Hachaim 447:84 and Mishnah Berurah 447:32 and 553:17) 

E. The Ohr Letzion answers that the Shulchan Aruch in his lenient ruling teaches 

us that it is permitted and we don’t say that the chametz comes ‘back to life’ on 

Pesach. Still, he initially advises (442) being stringent for the other opinion 

when it is easy to do so, simply avoiding the food on Pesach. Thus, Ohr Letzion 

permits food which is perishable, but says to save food that will be fine to eat 

after Pesach. 

 

As there is a difficulty entailed in being stringent for most people to buy rice which isn’t 

enriched, it would seem that we can be lenient according to these opinions, which are in 

line with the Shulchan Aruch. 

F. The Chida writes that we are not stringent in a case of doubt in regard to chozer 

v’nier, and our question is certainly a case of doubt. Indeed, as we said, the 

wheat is generally not present in the United States’ ethanol due to its price! As 

the Ohr Letzion writes, “Absent any credible suspicion that there is chametz, 

we are not concerned - we do not assume that something is forbidden without 

reason.” This is certainly true here where according to principle of the law, we 

are not concerned regarding chozer v’nior, and certainly if we add those who 

rule that it does not apply by a non-Jew at all. 

G. The Mishna Berura (447:2) says that when there are few leniencies (such as 

here) one can permit even if there is only sixty times the amount against the 

chametz based on the opinion of the Sheiltot. 
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Some are accustomed to washing the rice to remove the powder. 

 

This is based on the Rema (Yoreh Deah 98:4) who writes, “When a minimal amount of 

non-kosher fat falls into a kosher liquid dish, you must add cold water. This causes the fat 

to curdle, and thus can then be removed.” 

 

This is a practical application of the concept known as Efshar lesochto assur – when the 

prohibited substance can be extracted and removed, one may not use the mixture even if 

the prohibited substance is normally batel. As such, because it is possible to remove the 

powder, it is considered recognizable and one must remove it to the best of one’s ability. 

 

However, these two cases are not the same. After the fat curdles, one can actually see it! 

In contrast, after the rice is washed, the chametz is still not recognizable. Moreover, there 

is definitely something forbidden (fat) in the meat. However, we do not even know for 

certain that there is chametz present! (The Ohr Letzion adds that we do not combine two 

stringencies.) Due to these differences, I believe that one need not wash the rice. 

 

Moreover, were one to wash the rice before Pesach, the rice may become spoiled for use 

on Pesach. Regarding the Rema’s ruling to curdle the fat, the Pleiti writes, “If [the food] 

would be ruined through this process, this is not required.” (The Pri Megadim does not 

agree with him, though.) 

 

In conclusion, in the United States it is permitted to use enriched rice where non-enriched 

rice is unavailable. If one wishes to be stringent, they can wash the rice before cooking it. 

 

 

Rabbi Shay Tahan runs a very busy Bet Hora’a, hosts a show on JRoot radio, and leads 

the Shaarei Ezra Kollel and the Sephardic Marine Park shul in Brooklyn. Rabbi Tahan 

has published sefarim named Shaf V'yativ.  
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Listening to Music During Sefira 
 

by Rabbi Aryeh Lebowitz 

  

I. Introduction 

 

The Shulchan Aruch (Orach Chaim 493:1) records the tradition (based on gemara 

Yevamot 62b) that the students of Rabbi Akiva all died during the period between Pesach 

and Lag Ba’omer. Since these days are remembered as a tragic and dark time in our 

history, the Shulchan Aruch enumerates various forms of mourning that Jews should 

observe during this period. Clearly, engaging in activities that promote excessive 

happiness is completely inappropriate and halachically forbidden. Interestingly, however, 

the Shulchan Aruch makes no mention of a prohibition to listen to music, live or 

recorded, during sefira. In this essay we will analyze the basis for those who permit and 

those who forbid enjoying music during sefira. We will also clarify whether there is any 

room to distinguish between different types of music (i.e. dance music vs. classical 

music, live music vs. recorded music). 

 

 

II. Listening to music during the year 

 

In order to gain a clear perspective on the issue of music during sefira, it is important to 

understand the role of music in halacha throughout the year.  

 

A. The prohibition  

 

The mishnah (Sotah 48a) points out (with support from a passuk) that when the 

Sanhedrin ceased to function, the songs of the banquet halls also stopped. The gemara 

(Gittin 7a) seeks and discovers an additional biblical source to prohibit music. The 

gemara (ibid.) explains that two separate pesukim are necessary to teach the prohibition 

of listening to music, to teach us that even singing without musical accompaniment may 

be prohibited (if done while drinking wine). Based on these passages in the Talmud, the 

codifiers of halacha have prohibited music in different degrees even during times of the 

year not directly associated with mourning. 

 

1. Opinion of the Mechaber: The Shulchan Aruch (560:3) records these Talmudic 

passages as normative halacha without any lenient considerations. Simply put, 

music is forbidden, as is singing over drinks of wine (unless the songs are praises 

to God, like Shabbat zemirot – see Be’er Hetev 560:7). 

2. Opinion of the Rama: In his glosses to the Shulchan Aruch (ibid.) Rama quotes 

those who say that music is only prohibited for those who are accustomed to 

hearing it, like royalty who go to sleep and wake up to the sounds of music. One 

who only occasionally listens to music may do so provided that it is not in the 

context of a feast (with the notable exception of seudot mitzvah such as weddings, 

bar mitzvahs etc.)  
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B. Why most people are lenient 

 

Considering the firm talmudic basis for prohibition and the clarity of the strict ruling of 

the Shulchan Aruch, it is most surprising that an overwhelming majority of Orthodox 

Jews are either entirely unaware of this prohibition or pay it no heed. Many later halachic 

authorities suggested explanations and justifications for what seems to be the current 

minhag Yisrael. We will list two of those explanations. 

 

1. Rav Yakov Breisch (Responsa Chelkat Ya’akov 1:62), Rav Shmuel Wosner 

(Responsa Shevet Halevi 6:69; 8:127) and Rav Menashe Klein (Responsa 

Mishneh Halachot (6:106) all suggest that considering the fact that we live in 

difficult and sad times, and depression is fairly common in our community, one 

may listen to music to help raise his spirits and overcome feelings of depression. 

2. Rav Wosner (ibid.) points out that songs that bring people closer to God are not 

included in the prohibition to listen to music. He therefore suggests that we may 

listen to songs that raise our spiritual sensitivities and connect us to God. 

 

 

III. The contrast between the sefirah period and the three weeks (nine days) 

 

Although there are many similarities between the period of sefira and the period 

preceding Tisha B’av, there seems to be a fundamental difference between the respective 

natures of these time periods. Rav Ovadia Yosef (Responsa Yechaveh Da’at 3:30) writes 

that whereas the time preceding Tisha B’av is essentially a time of tragedy and mourning, 

the time of sefira is fundamentally a holy time. After all, the Ramban in his commentary 

to Parshat Emor considers sefira to be a chol hamoed of sorts sandwiched between the 

holidays of Pesach and Shavuot. This distinction is reflected in the halacha that one may 

not recite the beracha of she’hechiyanu during the three weeks, he may recite this 

beracha during sefira. Rabbi Shimon Eider points out a further proof to this distinction in 

the description of the Tur of these time periods. When describing the days of sefira, the 

Tur writes that one “should not increase his simcha”, whereas in his description of the 

three weeks period he writes that one should “minimize his simcha”. While during the 

three weeks one must actively refrain from all forms of simcha, during sefira one need 

only avoid excessive simcha. 

 

 

IV. The status of recorded music and radio 

 

Before proceeding to discuss the permissibility of listening to music during sefira, we 

must first ascertain the exact status of recorded music. Do we assume that because it is 

not live, it would not have the status of real music, or do we assume that any enjoyable 

music, even if recorded would be considered as real music? The poskim split into three 

camps on this issue: 

 

A. The simple approach 
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Rav Moshe Feinstein (1:166) and Rav Eliezer Waldenberg (15:33) rule that recordings 

always reflect the category of the original music. Recordings of voices would have a 

halachic status of a voice, while recordings of instruments would be treated as 

instruments. 

 

B. The strict approach 

 

Rav Binyamin Silber (Responsa Az Nidberu 8:58), after some initial hesitation, suggests 

that even a recorded voice would be considered music from an instrument. After all, what 

is the difference whether the instrument that produces pleasant sounds is a guitar or a tape 

recorder. (This approach may lead to a lenient ruling regarding the prohibition of kol isha 

when the woman’s voice was recorded. It is unlikely that Rav Silber would suggest to be 

lenient in this case.) 

 

C. The lenient approach 

 

Rav Yakov Breisch (Responsa Chelkat Ya’akov 1:62) suggests an interesting distinction 

between recorded music and music on the radio. He suggests that while recorded music 

may be prohibited on the grounds that the music player is considered an instrument, a 

radio cannot be called an instrument. The idea of something that can transmit music over 

long distances electronically obviously did not exist at the time of the ban on music, and 

is thus not included in any such ban. It is important to point out that this distinction would 

not carry over to the custom not to listen to music during sefira, as there was never a 

formal ban placed on music during sefira (see below). 

 

 

V. May one listen to music during sefira?  

 

When we consider that the Shulchan Aruch forbids listening to music throughout the 

year, it is no wonder that he makes no special mention of such a prohibition during the 

sefira period. However, due to the absence of a definitive ruling in this area, there has 

been considerable debate amongst recent authorities as to the parameters of any such 

prohibition. We will outline some of the major opinions of the leading authorities on this 

matter: 

 

A. Opinion of the majority of leading contemporary poskim 

 

The Magen Avraham rules that one may not engage in dancing during sefira. Many 

poskim (Aruch Hashulchan 493:2, Responsa Iggerot Moshe 1:166, Responsa Yechave 

Da’at 3:30, amongst many others) claim that if one is not allowed to dance during sefira 

he is certainly not allowed to listen to music during sefira. Rav Feinstein points out that 

there is little basis to allow listening to music year round, but minimally we should 

observe the halacha properly during the period of sefira. It would therefore seem, that in 

Rav Feinstein’s view, the parameters of the prohibition to listen to music during sefira 

are identical with the parameters of the general prohibition to listen to music, and vocals 
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(even when recorded) would be permissible, provided that there is no musical 

accompaniment. 

 

B. Opinion of Rav Binyamin Silber 

 

Based on Rav Silber’s approach to recorded voices, it would seem that in addition to the 

prohibition to listen to recorded music, it would also be prohibited to listen to recorded 

voices without musical accompaniment. This approach would prohibit the use of “sefira 

albums” as a viable outlet for enjoying music during sefira. 

 

C. Opinion of Rav Chaim Pinchas Scheinberg and Rav Eliyahu Schlesinger 

 

Sefer Eleh Heim Moadai records the view of various poskim who develop a lenient 

approach to certain types of music during sefira. Since there is no explicit prohibition to 

listen to music during sefira (any more than the rest of the year), and it is only prohibited 

on account of the prohibition to dance, it would follow that any music that does not lead 

one to dance would be permissible. For this reason slower songs that have a more 

calming influence (classical music) may be permissible during sefira. It would also 

follow that fast paced vocals would be prohibited, as they may lead to dancing. 

 

D. Opinion of Rav Mordechai Willig 

 

Considering that we are generally lenient with the prohibition to listen to music all year, 

and there is no early source to indicate a specific prohibition on music during the sefira 

period, there would seem to be nothing particularly wrong with enjoying music during 

sefira. While one may not engage in excessively joyous activities (such as dancing) 

during this period, music does not necessarily fill us with the same sense of excitement 

and joy that dancing does, especially considering the proliferation of music playing 

devices, and its constant accessibility. 

 

 

VI. Conclusion 

 

A true understanding of the issue of listening to music during sefira is contingent on a 

thorough knowledge of the prohibition to listen to music year round, and the specific 

nature of the period of sefira. Regardless of which approach one chooses to follow, it is 

crucial that he be consistent in that approach, and act in a way that fits this tragic, yet 

uplifting, time of year. 

 

 

 

Rabbi Aryeh Lebowitz is the director of Semikhah at RIETS and the rav of Beis 

HaKnesses of North Woodmere. 
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Who Reads the Haggadah? 
 

by Rabbi Gil Student 
 

 

I. Three Seder Practices 

 

Generally speaking, when it comes to the Pesach Seder, people know the details of their 

own family’s practices but not those of many other families. From conversation, they 

might know what different people eat for marror but not necessarily when they stand and 

sit, how they engage in conversation, in what format they conduct the Seder. In an 

informal survey, I have found three ways in which families read the Maggid section of 

the Haggadah. In some families, only one person reads the text — the Seder leader, 

usually a grandfather or father — and everyone else listens quietly and follows along in 

the text. In other families, the Seder leader reads the whole text while everyone else reads 

along together, albeit in a quieter tone. And in some families, people take turns reading 

from the Haggadah. This all reflects a halachic debate. 

 

However, the Gemara seems to imply only one of these practices. When discussing 

whether a blind man is obligated to say the Haggadah, the Gemara (Pesachim 116b) says 

that they asked the Rav Yosef’s students who said the Haggadah in his home and the 

students answered that Rav Yosef said it, even though he was blind. Similarly with Rav 

Sheishes, who was also blind. It seems to have been the practice that one person read the 

Haggadah for everyone at the Seder. Rashbam (ad loc., s.v. ke’ein) and Tosafos 

(Megillah 19b, s.v. ve-Rabbi Yehudah) say that Rav Yosef and Rav Sheishes were 

fulfilling the mitzvah for others (being motzi them). 

 

This would imply that it is proper for the Seder leader to read the text while everyone else 

follows along silently. And, indeed, the Vilna Gaon (Ma’aseh Rav 191) and Rav Shneur 

Zalman of Liadi (Shulchan Aruch Ha-Rav 473:24) say that one person reads the 

Haggadah and fulfills the mitzvah for everyone listening. Rav Shneur Zalman offers a 

reason for the practice. 

 

 

II. One For All 

 

The general rule is that when people can fulfill a mitzvah together, that is better than each 

individual doing the mitzvah alone. “Be-rov am hadras melech,” the King is glorified in a 

larger crowd. For example, all other things being equal, it is better to pray with a large 

group than a small group (Mishnah Berurah 90:28). Similarly, when multiple people 

need to recite a blessing, it is better for one person to say the blessing out loud and 

everyone else to listen and answer “Amen” than for everyone to say the blessing on their 

own (Mishnah Berurah 213:17). For this reason, Rav Shneur Zalman says that it is best 

for the Seder leader to read for everyone and fulfill the obligation for them while they 

listen. 
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Rav Avigdor Nebenzahl, in his Haggadah commentary (Yerushalayim Be-Mo’adeha, 

Pesach, pp. 56-57), says that those who observe this practice — that the Seder leader 

reads for everyone — should have intent (kavanah) for the reader to fulfill the obligation 

for (be motzi) those listening and the listeners to fulfill their obligation through the leader. 

But he also notes a different practice, in which everyone reads along quietly with the 

leader. If it is clear from the Gemara, commentators and codes that it is best for one 

person to read the Haggadah, why would this other practice emerge? 

 

Rav Yosef Karo (Beis Yosef, Orach Chaim 183) quotes Medieval authorities who say that 

with long blessings, it is best for each person to recite the blessings along with the leader. 

Rav Tzidkiyahu Ha-Rofei (Shibbolei Ha-Leket 39) quotes Rav Avigdor who says this 

with regard to the grave after meals. Similarly, Rabbeinu Peretz (quoted in Orechos 

Chaim) says that everyone should recite the grace after the meal quietly because it is very 

hard to focus on someone else’s recitation of a long blessing. Rav Ya’akov Ben Asher 

(Tur, Orach Chaim 59) quotes a responsum by his father, Rabbeinu Asher (Rosh), that 

similarly even if the prayer leader says the blessings before Shema out loud, each 

individual should the blessings on their own because you cannot concentrate for so long 

on every single word that someone else is saying. 

 

 

III. All For One 

 

This would seem to be a good reason for everyone to read the Haggadah quietly with the 

Seder leader. Indeed, we find some authorities recommending this practice. Rav Shmuel 

Kamenetsky (Kovetz Halachos, Pesach 26:18) says that despite the implications of the 

Gemara and later authorities, it is best for everyone to read the Haggadah along with the 

leader, although he does not explain why. In footnote 21, the editor quotes Rav Yosef 

Shalom Elyashiv who likewise recommends that everyone read the Haggadah. Perhaps 

their reasoning follow the above logic. 

 

However, this was anticipated by the author of Seder Ke-Hilchaso (quoted in Ma’aseh 

Rav, Jerusalem 1987 edition, sec. 191 n. 17). He offers to response to this objection. First, 

the Gemara (Megillah 25b) says that even though we normally say that people cannot 

hear two voices at once, Megillah is different. You can fulfill your obligation by listening 

to one of multiple readings going on at the same time because people enjoy it and can 

focus on a reading. Similarly, the same can be said about the Haggadah and therefore 

people can pay attention for a long time. Additionally, blessings have many parts that if 

you miss any of them, you do not fulfill your obligation. The Haggadah is different. You 

can miss almost all of it, you can space out or doze off, and still fulfill your obligation. 

Some parts are required but very few. Therefore, it is easy to pay attention to the bare 

minimum of the Haggadah. (Rav Nebenzahl, ibid., adds that even according to this 

practice, everyone should say Hallel on their own.) 

 

Perhaps this second explanation also helps us understand the practice of those who take 

turns reading the Haggadah. If the reader fulfills the obligation for everyone, then it only 

has to be one reader at a time. Different people can read different passages to which 
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everyone listens. But there is another issue. There is a view that women have only a 

rabbinic obligation to read the Haggadah while men have a biblical obligation (see Pri 

Megadim, Eshel Avraham 479:2). While others disagree about women, everyone agrees 

that a child has at most a rabbinic obligation. How can a woman (according to some) and 

a child (according to all) fulfill the obligation of the men at the table by reading the 

Haggadah? Based on the second answer, we can suggest that most parts of the Haggadah 

are not obligatory and if you miss them, you still fulfill your obligation. Therefore, 

perhaps it is best that a man (or the Seder leader) read the key Haggadah passages 

(Avadim Hayinu and Rabban Gamliel Hayah Omer) or that everyone read those passages 

quietly along with the main reader. 

 

Rav Shmuel Kamenetsky (ibid.) adds another possible explanation. The nature of telling 

the story of the Exodus involves one person speaking and others listening. Perhaps this 

explains the custom of the Seder leader reading the Haggadah while everyone listens. 

This is an intriguing and worthy idea but I am not sure how to fit it into the language of 

commentators and codes that the leader fulfills the obligation (is motzi) those who listen. 

Every family has their own ways of doing things. May we continue celebrating Pesach 

according to our family customs, while eating the korban Pesach in a fully rebuilt 

Jerusalem. 

 

 

Rabbi Gil Student runs the website TorahMusings.com and serves as the Director of the 

Halacha Commission of the Rabbinical Alliance of America. 
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Select Topics 

 

 

 

The Microwave 

 
by Rabbi Ephraim Glatt, Esq. 

 

 

 

Question: Is there a prohibition of bishul akum if an akum heats up food in a microwave? 

 

Short Answer: There is no prohibition of bishul akum when an akum reheats previously 

cooked food in a microwave. There is a dispute amongst the contemporary poskim 

whether there is a prohibition of bishul akum when an akum cooks uncooked food in a 

microwave, but many are lenient, especially in a bidieved situation.  

  

Explanation: 

 

I. Reheating 

 

As an initial matter, there is no "bishul achar bishul" by bishul akum. See e.g. Pri 

Chadash (Y"D 113:7). Accordingly, it is clear that there is no prohibition of bishul akum 

where an akum heats up a frozen but cooked food in a microwave.  

 

The entire discussion herein refers to foods that are not yet cooked and are being cooked 

for the first time in a microwave (such as a potato or oatmeal). If an akum places the 

foods in the microwave and presses the buttons of the microwave to cook these foods, is 

there a prohibition of bishul akum? 

 

 

II. Smoked & Salted 

 

The Tur (Y"D 113:13) rules that there is only a prohibition of bishul akum where the 

akum cooks food by using "fire." Even though salting and pickling are considered a type 

of cooking for other aspects of halacha, there is no bishul akum prohibition if an akum 

salts or pickles a dish. 

 

The Bais Yosef (ibid) cites a few sources for the ruling of the Tur. First, the Rashba rules 

this way, as the Mishnah employs the language of "shlakos" when referring to bishul 
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akum, and "shlakos" is food cooked with fire. Indeed, the Gemara has an entire 

discussion explaining that water has no prohibition because it is not changed by the fire, 

implying that the entire prohibition is connected to cooking by fire. 

 

Moreover, the Bais Yosef notes that the Gemara (A"Z 38a) rules that there is no bishul 

akum by salted fish. Additionally, the Yerushalmi rules that there is no bishul akum by 

smoked foods. 

 

Based on this, the Shulchan Aruch (113:13) likewise rules that there is no bishul akum 

prohibition if an akum salts or smokes foods. The Rama adds that there is also no 

prohibition if the akum pickles a food, as bishul akum only applies where the akum uses 

fire to cook the food. 

 

Accordingly, one would assume that there is no bishul akum if an akum cooks a food in 

the microwave, as the microwave does not use fire to cook but instead heats and cooks 

food by exposing it to electromagnetic radiation. 

 

 

III. Solar Cooked 

 

The Gemara (Shabbos 39a) rules that one who cooks by using the heat of the sun (i.e. 

solar cooking) has not violated the prohibition of cooking on Shabbos. Rashi and the Ran 

explain the reason for such leniency: because "ein derech bishul bikach" - this is not the 

normal way to cook. 

 

The Igros Moshe (O"C 3:52) extrapolates from this Rashi and Ran that alternate forms of 

cooking are prohibited on Shabbos, as long as they are normal methods of cooking. Rav 

Moshe suggests that a microwave is a normal method of cooking and thus would fall 

under the prohibition of cooking on Shabbos. Indeed, he suggests (in this 1971 teshuvah) 

that microwave cooking will be more common when microwaves become more common. 

 

However, because Rav Moshe is only talking about microwaves and the prohibition of 

cooking on Shabbos, it is unclear what Rav Moshe holds with respect to microwaves and 

bishul akum, as will be discussed further herein. 

 

 

IV. Strict Opinions 

 

The Shvus Yitzchak (Vol. 6, p.60), cited in Kovetz Beis Yitzchak (Rav Almog Levi, Vol. 

20, p.67), rules stringently in the name of Rav Y.S. Elyashuv. Indeed, the Shvus Yitzchak 

holds that even the Rashba, who required cooking by fire in order to violate bishul akum, 

would agree. Fire is simply a way of referring to normal cooking methods. Since cooking 

via microwave is a normal method of cooking nowadays, there is a prohibition of bishul 

akum. 
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The Shevet HaLevi (8:185) likewise rules stringently that there is bishul akum by a 

microwave. Since both reasons for bishul akum -- intermarriage and non-Kosher food, 

see Article #1 -- apply as well by microwave cooking, there is no reason why the 

prohibition should not apply. In fact, the Shevet HaLevi is clear that the only exceptions 

to bishul akum are those listed in the Gemara/Rishonim - smoking, salting, and pickling. 

Microwave cooking, a normal way to cook nowadays, was never excluded. Rav Noach 

Isaac Oelbaum, shlita (Minchas Chein 4:13), while agreeing that there is room to be 

lenient, cites the Shevet HaLevi approvingly and rules that one should be strict 

lechatchila. See also Ohel Yaakov (p.187). 

 

The Teshuvos V'Hanhagos (5:249:2) also rules stringently, as microwave cooking is an 

accepted and normal practice nowadays. 

 

Indeed, the Chelkas Binyamin (n.320) understands that Rav Moshe Feinstein, by ruling 

that microwave cooking violates cooking on Shabbos, would similarly rule that there is a 

bishul akum prohibition by microwaves. However, the Chelkas Binyamin personally 

rules "tzarich iyun" whether microwave cooking violates bishul akum.  

 

The sefer Reishis Darko (p.63) cites the sefer Otzar Hilchos Bishulei Akum who cites the 

following poskim, zt"l, who ruled stringently: Rav S.Z. Auerbach, Rav Y.Y. Fischer, Rav 

Ezriel Auerbach, and Rav Dovid Feinstein. [The sefer Reishis Darko, however, queries 

whether this question is even relevant, as many foods that are cooked in a microwave 

would not be served on a king's table and are thus exempt from bishul akum, see Article 

#6].  

 

 

V. Lenient Opinions 

 

On the other hand, many poskim rule leniently on this issue. For example, the article in 

Kovetz Beis Yitzchak disagrees with the abovementioned Shvus Yitzchak. He argues that 

even nowadays, microwaves are not really used for first-time cooking of foods but 

merely to reheat frozen foods. As such, there is no bishul akum. And Rav Moshe 

Feinstein, who forbade cooking in microwaves on Shabbos, never discussed bishul akum 

and would not necessarily apply such a stringency for bishul akum. 

 

The Rivivos Ephraim (8:511) similarly limits Rav Moshe's stringency to cooking on 

Shabbos and concludes that there is likely no bishul akum prohibition on all non-fire 

cooking, including a microwave. However, the Rivivos Ephraim does state that he 

personally refrains from eating foods cooked by an akum in a microwave. 

 

The article in Kovetz Beis Yitzchak also cites Rav Asher Weiss shlita as ruling that there 

is no bishul akum through a microwave, as this is not fire, and anyway, this is not a 

normal way of cooking, even nowadays. Interestingly, the article also cites Rav C.P. 

Sheinberg, who suggested a leniency based on an understanding that microwave cooking 

is only gerama - indirect cooking. 
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The Lehoros Nosson (7:64) also rules leniently, as the Gemara in Shabbos (cited as the 

basis for Rav Moshe's stringency by cooking on Shabbos) actually proves the opposite. 

We are not going to be stricter for bishul akum, a Rabbinic prohibition, than solar 

cooking, regardless of how "normal" this cooking is nowadays. See also Mishnah 

Halachos (19:105). 

 

 

VI. Practically Speaking 

 

The OU, in an article on its website, advises that "[s]ince microwave cooking is a new 

innovation, it is treated as unconventional, and bishul akum would not apply. Other 

contemporary poskim argue that today, microwaves have become a standard mode of 

cooking and therefore bishul akum is a concern. We therefore recommend that you 

consult your local Rabbi or community kashrus agency." See 

https://oukosher.org/faqs/are-there-kosher-concerns-of-bishul-akum-if-the-food-is-

cooked-in-a-microwave-by-a-gentile/ 

 

The Star-K rules that "[b]ishul akum does not apply to microwaved food. The rabbinical 

prohibition of bishul akum applies only to conventional cooking methods through fire 

(e.g., cooking, frying, roasting). Food prepared through microwaving is not included in 

the prohibition." See https://www.star-k.org/articles/kashrus-kurrents/2168/food-fit-for-a-

king-reviewing-the-laws-of-bishul-akum-and-bishul-yisroel/ 

 

My poskim, Rav Mordechai Willig shlita and Rav Hershel Schachter shlita are cited as 

being lenient as well. 

 

See http://www.shemayisrael.com/parsha/halacha/Volume_7_Issue_2.pdf and https://ww

w.koltorah.org/halachah/surprise-guess-what-i-am-not-jewish-said-the-roommate-part-i-

by-rabbi-chaim-jachter 

 

 

 

Rabbi Ephraim Glatt, Esq. is Assistant Rabbi at the Young Israel of Kew Gardens Hills 

and a practicing litigation attorney. Rabbi Glatt can be reached at 

EphraimGlatt@gmail.com. 
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A Sefardi In An Ashkenazi Home 
 

by Rabbi Ephraim Glatt, Esq. 

 

 

Question: Is it permissible for a sefardi to eat in an ashkenazi home or restaurant which 

relies on certain leniencies with respect to bishul akum?  

 

Short Answer: Rav Ovadiah Yosef zt"l ruled that there is room to be lenient and to allow 

a sefardi to eat in an ashkenazi restaurant or home. 

 

Explanation: 

 

I. Background 

 

There is a fundamental machlokes between the Shulchan Aruch (minhag sefardim) and 

the Rama (minhag ashkenaz) whether there is a prohibition of bishul akum when a Jew 

turns on the oven but the akum places the dish in the oven. The Shulchan Aruch rules that 

unless the Jew also places the food in the oven, there is a prohibition of bishul akum. The 

Rama rules that there is no prohibition of bishul akum in this scenario. 

 

Thus, may a sefardi eat in the house or restaurant that follows the leniency of the Rama? 

 

 

II. Sefardim Staying Strong 

 

In general, Rav Chaim Palachi (Moed Lichol Chai 2:23) rules that a sefardi who relies 

upon a leniency which is against the ruling of the Shulchan Aruch must do teshuva and 

seek forgiveness from Hashem. Even when he goes to a place which relies on the 

leniency, the sefardi must not waver from the ruling of the Shulchan Aruch.  

 

Further, the Ben Ish Chai (Rav Poalim, Y"D 3:9) discusses a fried food (called "bender 

zangula" in Arabic) where the akum merely cooks one part of it. According to the ruling 

of the Shulchan Aruch, there is a prohibition of bishul akum. The Ben Ish Chai suggests 

that perhaps we may rely on two leniencies. First, the opinion of the Rama (for 

ashkenazim) that a Jew lit the fire. Second, the opinion of the Raavad (see Article #2) that 

there is never a prohibition of bishul akum in the house of a Jew. Together these two 

leniences constitute a "sefek sefeika" (double doubt) -- maybe we rule like the Rama, and 

even if not, maybe we follow the ruling of the Raavad. Nevertheless, the Ben Ish Chai 

rejects this: we never follow a "sefek sefeika" where both "doubts" are against the ruling 

of the Shulchan Aruch as here. Thus, the food is prohibited.  
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The Or L'Tzion (Vol. 2, p.12) adds that even if we generally rule leniently against the 

Shulchan Aruch in a case of sefek sefeika, there is no basis to be lenient here, in a case 

where the Jew merely turns on the fire. The Shulchan Aruch rules that there is definitely a 

prohibition of bishul akum in this case and there is no room for any doubt, as the Bais 

Yosef only cites the strict ruling. 

 

 

III. The Leniency of Rav Ovadiah Yosef 

 

Rav Ovadiah Yosef zt"l (Yabia Omer 9:6), on the other hand, has a lengthy teshuvah 

where he debunks the stringency of the Ben Ish Chai and Or L'Tzion, and permits 

sefardim to eat at a restaurant (or house) of an ashkenazi who relies on the leniency of the 

Rama.  

 

Rav Ovadiah reasons that the sefardi may rely on the combination of the following 

leniencies: (i) the Rama who rules that there is no bishul akum prohibition where the Jew 

turns on the fire; (ii) the Raavad who rules that there is no bishul akum prohibition in the 

house of a Jew; and (iii) the Shach (see Article #2) who rules there is no bishul akum 

prohibition where a hired akum performs the cooking. This combination is at the very 

least a "sefek sefeika" against the ruling of the Shulchan Aruch.  

 

What about the Ben Ish Chai who ruled that we never follow a "sefek sefeika" where 

both "doubts" are against the ruling of the Shulchan Aruch? Rav Ovadiah provides two 

responses. First, the Ben Ish Chai himself (Rav Poalim, O"C 4:6) writes that there is 

room to be lenient where a hired akum cooks for the Jew. This is even without the 

leniency of the Jew lighting the fire. Second, Rav Ovadiah, in classic form, cites a 

plethora of acharonim who disagree with the Ben Ish Chai and hold that one may rely on 

a sefek sefeika against the Shulchan Aruch, including the Chida. 

 

What about the Or L'Tzion who ruled that Shulchan Aruch left no room for doubt in this 

case where the Jew merely turns on the fire? Rav Ovadiah also provides two responses. 

First, just because the Bais Yosef does not cite all the rishonim, including the rishonim on 

which the Ramarelies upon, does not mean that there is no doubt about the halachah. 

Second, the ruling of the Shulchan Aruch is not stricter than a safek d'oraysa, where we 

do apply the rules of safek sefeika. 

 

Rav Ovadiah thus concludes that while it is meritorious for a sefardi to be strict and not 

eat in a restaurant or home that relies on the Rama's leniency, there is certainly room to 

be lenient -- especially because the entire bishul akum prohibition is only derabbanon -- 

and one must not criticize those who are lenient.  

 

The Ohel Yaakov (p.159) likewise cites Rav E. Schlessinger who adopts the ruling of 

Rav Ovadiah and notes that this is the basis for sefaradim to eat in any restaurant with a 

good teudat kashrut, even without ascertaining whether the restaurant relies on the 

leniency of the Rama. See also Minchas Yitzchak (7:62). 
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IV. Sefardi In Ashkenazi Yeshiva 

 

A common application of this question is when a sefardi bochur learns in an ashkenazi 

yeshiva which relies on the leniency of the Rama. May the sefardi rely on the yeshiva's 

kashrus? 

 

The Teshuvos V'Hanhagos (5:251) addresses this situation and rules that certainly the 

sefardi bochur should attend -- and eat in -- the ashkenazi yeshiva. Because of the 

importance of limmud hatorah, we view the bochur's ashkenazi Rabbeim as his 

"parents" for this minhag. However, when the sefardi bochur leaves the yeshiva, he must 

return to his biological parents' minhagim and follow the strict ruling of the Shulchan 

Aruch. Similarly, the sefer Vayomer Gavriel (p.142) cites Rav Y.S. Elyashiv zt"l who 

ruled leniently that a sefardi bochur may eat in an ashkenazi yeshiva. 

 

However, the Sephardic Chief Rabbi of Israel, Rav Yitzchak Yosef shlita, in a discussion 

about a different topic (Mishnas Yosef, Gilyon 11, p.28), attacks the Teshuvos 

V'Hanhagos. How can you permit eating food that is assur according to the Shulchan 

Aruch because of limmud hatorah? Also, what type of logic allows a yeshiva bochur to 

view his Rabbeim as his "parents" and then revert back to his true parents after he leaves 

the yeshiva? Rav Yosef concludes that the Teshuvos V'Hanhagos makes the sefardi 

halachah into a joke. However, Rav Yosef does not address whether, practically, a sefardi 

may eat in an ashkenazi yeshiva. 

 

 

Rabbi Ephraim Glatt, Esq. is Assistant Rabbi at the Young Israel of Kew Gardens Hills 

and a practicing litigation attorney. Rabbi Glatt can be reached at 

EphraimGlatt@gmail.com. 
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What Can You Learn On Shabbos? 

 
by Rabbi Gil Student 
 

 

The question of what you can learn on Shabbos often revolves around the permissibility 

of reading secular material. However, it also applies to the proper Torah material for 

Shabbos. What and how are you allowed to learn Torah on Shabbos? 

 

I. Take It Easy 

 

On the one hand, Rav Yeshayahu Horowitz (Shelah, Maseches Shabbos, s.v. be-

machashavah) says that you are obligated to learn intensely and arrive at original Torah 

thoughts on Shabbos. Your learning must be so intense that you break new ground. In 

contrast, Rav Yitzchak Or Zaru’a (Or Zaru’a, vol. 2, no. 89) says that you should only 

study on Shabbos light Torah and not anything that you find difficult. Rav Ya’akov 

Emden (Siddur Beis Ya’akov, Mosach Ha-Shabbos, Hilchos Shabbos, sec. 1, par. 8) says 

that your learning on Shabbos should be different from your learning during the week. 

You should not exert yourself in learning because that constitutes a desecration of 

Shabbos. 

 

In a similar sentiment to that of Or Zaru’a and Rav Emden, Rav Moshe Sofer 

(Chiddushei Chasam Sofer Al Ha-Torah, Vayakhel, s.v. Ve-Chazal) points out that the 

first letters of “(Don’t) kindle flames in all your homes, (Lo) seva’aru eish be-chol 

moshvoseichem” (Ex. 35:3) contain the letters of “be-emes, in truth.” The last letters of 

those word contain the letters of “shalom, peace.” Rav Sofer explains that this hints to the 

idea that on Shabbos your Torah (truth, emes) should be peaceful (shalom). You should 

not engage in intense argumentation about the Torah, as in normal partner learning, but 

should instead study in a less intense way. Similarly, his son, Rav Avraham Shmuel 

Binyamin Sofer (Responsa Kesav Sofer, Orach Chaim, no. 78, s.v. u-mei’az) says that 

someone who learns intensely all week, if he does so on Shabbos then he lacks pleasure 

(oneg). Rav Chiya Pontremoli (Tzapichis Bi-Dvash, no. 23) writes at length about this 

subject and concludes that it is forbidden to learn Torah in-depth on Shabbos because it 

requires great effort. 

 

Let us examine the relevant prooftexts to see why contemporary authorities generally 

disagree with the above strict ruling. 

 

II. Prooftexts 

 

The Gemara (Shabbos 119a-b) says that R. Zeira would looks for pairs of students 

learning together and tell them to stop desecrating Shabbos. Rashi (ad loc., s.v. mehader) 
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explains that by learning together, they were failing to engage in the pleasure of Shabbos 

(oneg Shabbos), which is an obligation. Rav Ya’akov Emden (ibid.) quotes this as a 

source to forbid intense Torah study on Shabbos. 

 

Rav Chaim Yosef David Azulai (Chida, Machazik Berachah, Orach Chaim 290:6) rejects 

this proof. R. Zeira was merely ensuring that the students ate something on Shabbos. 

They were busy learning Torah and neglecting to eat lunch. Once you eat lunch on 

Shabbos, learn as intensely as you want. 

 

The Talmud Yerushalmi (Shabbos 15:3) quote one opinion that Shabbos was only given 

for eating and drinking. Another opinion says that Shabbos was only given for learning 

Torah. Rav Yosef Karo (Beis Yosef, Orach Chaim 288) quotes a Midrash Tanchuma that 

explains that these two views do not disagree. Rather, Torah scholars and students who 

study Torah during the week should eat and rest on Shabbos while workers should study 

Torah on Shabbos. Rav Menachem Meiri (13th cen., France; Shabbos 118b) quotes this 

Yerushalmi and explains that Torah scholars and students exhaust themselves in Torah 

study and need to rest their minds on Shabbos. Workers, who do not learn in an 

exhausting way, should learn Torah lightly and pleasantly on Shabbos. 

 

Chida (Pesach Einayim, Chullin 124b s.v. ani) offers a counterproof. The Gemara says 

that Rabbah Bar Rav Huna once responded to an extremely complex question by 

distracting the questioner. Rashi (ad loc., s.v. samechuni) explains that he had just given a 

long lecture on a holiday Shabbos and was completely exhausted. Chida says that if not 

for the unusual circumstance, it would have been fine for them to discuss a complex 

Torah issue on Shabbos. 

 

Rav Chaim Elazar Shapiro (Minchas Elazar 4:45) disputes at length the view of Rav 

Emden and Rav Pontremoli. Rav Shapiro quotes the Gemara (Eruvin 43b) about R. 

Nechemiah Bar Rav Chanilai who was so engrossed in his Torah thoughts while walking 

that he accidentally walked out of the Shabbos boundaries (techum). Clearly, you can 

become engrossed in deep Torah learning on Shabbos. 

 

 

III. In Practice 

 

In practice, Chida (Machazik Berachah, ibid.) believes that it is permissible to study in-

depth on Shabbos but adds that the common practice that he has witnessed among Torah 

scholars is to study light material on Shabbos. Rav Moshe Isserles (Gloss to Shulchan 

Aruch, Orach Chaim 290:2) says that workers and laymen should spend more time 

learning on Shabbos than Torah scholars. In contrast, scholars who study Torah all week 

should spend a little more time on Shabbos enjoying food and drink. However, 

commentaries (e.g. Mishnah Berurah 290:3) explain that a Torah scholar still needs to 

learn Torah on Shabbos. He should just spend more time enjoying his meal than laymen. 

Mishnah Berurah also quotes the idea mentioned above that you should arrive at original 

Torah thoughts on your Shabbos learning. 
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Rav Yechezkel Kachli (who might be a pen name for Rav Yosef Chaim of Baghdad; 

Responsa Torah Li-Shmah, no. 110) was asked whether it is permissible to study Torah 

in-depth on Shabbos. Someone had come to town and criticized those he found engaging 

in complex Torah give-and-take. Rav Kachli offered a proof for the permissibility from 

the Gemara (Zevachim 2b). Ravina said to Rav Pappa that the latter had missed the 

Shabbos night discussion in which Rava raised a contradiction between two Mishnayos 

and then resolved them. Clearly they were engaged in complex Torah study on Shabbos. 

 

Rav Shmuel Kamenetsky (Kovetz Halachos, Shabbos, vol. 1, ch. 15 n. 10) says that we 

do not follow Rav Ya’akov Emden on this subject. 
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