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The name of this parashah, Tazria, literally means “She will cause to grow,” referring 
in this case to a mother’s conception of a child in her womb.1 The first section of the 
parashah discusses the ritual defilement that a woman incurs as a result of child-

birth; the rest of the parashah discusses the defilement contracted by a person or garment 
afflicted with the condition known as tzara’at.

Tzara’at is neither any disease with which we are familiar today nor any natural disease 
that was ever known to humanity. It is a physical condition directly and miraculously 
resulting from some spiritual flaw, rather than one contracted by a lack of hygiene or by 
exposure to any physical contagium.

As we have seen,2 the Torah discusses two broad categories of defilement: spiritual 
defilement, which reduces and mars our sensitivity or receptivity to Divine consciousness, 
and ritual defilement, which renders us forbidden to enter the precincts of the Temple or to 
consume sacred food. Both of the two types of defilement discussed in this parashah—that 
incurred through childbirth and that accompanying tzara’at—are forms of ritual defile-
ment.

The Temple and its rituals are designed to connect us with God, the source of all life 
and vitality. When we experience an encounter with death, decay, depression, mortality, 
or some other antithesis of life, the overwhelming confrontation with the apparent futil-
ity of life renders us temporarily incapable of participating in the life-affirming rituals of 
the Temple and the other, ancillary activities associated with it. Similarly, any nexus-point 
between life and death (such as childbirth) forces us to focus us on our mortality, thereby 
rendering us susceptible to pessimistic inactivity or depression until we undergo a process 
of “purification” designed to reorient us toward life, activity, and optimism.

In particular, tzara’at imparts the severest degree of ritual defilement: the afflicted indi-
vidual is not only banned from entering the Temple; he or she is not allowed contact with 
the community at all. Thus excluded from Temple-life and communal life, the sufferer of 
tzara’at is—as the sages put it3—a walking metaphor for death.

Being that the parashah is so thoroughly focused on the particulars of defilement—the 
consciousness of death, inactivity, and depression—it seems strange that its name, which, 

1.  Rashi interprets this word differently, as noted in the interpolated translation.
2.  Above, 11:1.
3.  Nedarim 64b.

תַּזְרִיע27ַ
Tazria
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as we know, should express its general content, is an expression of “sowing,” which is an 
act of hopeful optimism intended to give rise to new life. 

�

The solution to this enigma lies in the Torah’s general attitude toward reward and pun-
ishment. God Himself is the personification of perfect and absolute goodness, and as such, 
possesses no attribute we could characterize as “evil.” Evil, from the Jewish perspective, 
is not intrinsic to God, but an entity that He created in order to afford us, His creations, 
free choice. By the same token, God’s Torah, His gift to humanity, is an expression of His 
absolute, unmitigated goodness, and therefore, even the apparently negative phenomena 
we observe in it—threats, punishments, curses—are ultimately expressions of His good-
ness. The punishments specified in the Torah are all to be understood as corrective—even 
the various forms of capital punishment, which are only administered when a person has 
demonstrated that he or she is no longer capable of living properly and therefore needs to 
be brought to the next stage of existence, wherein his or her soul can progress unhindered 
toward its ultimate rectification.

In this light, contracting any of the various forms of defilement described in the Torah 
is not a vindictive punishment, but a signal and impetus to open a new chapter in spiritual 
growth. The purification process is carefully designed to lead us from a potentially detri-
mental path back to a positive, healthy mental orientation. It is in this sense that the name 
Tazria, “she will sow,” is indeed an appropriate name for a parashah that is wholly devoted 
to the details of defilement.

This appropriateness becomes all the more evident when we consider the fact that, as 
mentioned, the whole phenomenon of tzara’at is miraculous, having nothing to do with the 
normal processes of nature. If God “goes out of His way” to give us this indication that it 
is time to turn over a new leaf, we can appreciate how tzara’at is truly an opportunity for 
spiritual renewal and rebirth, altogether justifying the name Tazria for the parashah.4

�

A further reason why this parashah is aptly entitled Tazria is because sowing (together 
with the subsequent tasks necessary to ensure that the seed germinates and matures) is the 
epitome of arduous work.

This being the case, sowing can be seen as a metaphor for the difference between animal 
existence and human existence. Although animals think and feel, they do not possess the 
same degree of free choice that human beings do; they cannot oppose God’s will. Human 
beings, in contrast, can freely oppose God’s will, and if left to their own devices they will 
largely ignore it. They therefore need to be trained and refined in order to live up to their 
spiritual potential.

As an expression of this inborn inferiority to animals, human beings were the last to be 
created during the week of Creation. Of course, it is possible to posit precisely the oppo-
site: that human beings were created last because they are the pinnacle of creation, and in-
deed, the sages articulate both perspectives. The difference between the two perspectives is 
that human beings can be considered superior to animals by virtue of the Divine gift with 
which only they have been endowed (their soul), while they can be considered inferior to 
animals due to their unique capacity to sin and propensity to do so.  

4.  Likutei Sichot, vol. 22, p. 70-80.
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The fact that the laws concerning the defilement of animals, which appear in the pre-
ceding parashah, Shemini, precede the laws concerning the defilement of human beings, 
which appear in this parashah, can be understood as an expression of the perspective that 
humans are inferior to animals. Inasmuch as human beings are able to disobey God’s will, 
much more effort is required to refine them than is required to refine or elevate an animal. 
The Torah therefore treats the simpler laws pertaining to animals before treating the more 
complex laws pertaining to people.

On the other hand, the fact that the laws of human defilement are presented after those 
of animal defilement can also be understood as an expression of the other perspective, in 
which humans are superior to animals. Precisely because we human beings possess free 
choice, we are capable of reaching much greater spiritual heights than animals, simply 
because overcoming the innate disadvantage of being capable of sin requires summoning 
greater spiritual potential than merely living out one’s predestination.

This effort is alluded to in the name Tazria, for nurturing a seed after it is sown until it 
grows into a mature plant requires long, hard work, just as revealing and cultivating our 
innate potential requires prolonged, arduous effort. 

In this light, both perspectives—namely, that we were created last either because of our 
inferiority or superiority to the rest of creation—are one. It is our inborn inferiority that, 
if we capitalize on it successfully, ultimately enables us to reveal our innate superiority as 
human beings created in God’s image.

This potential is also alluded to in the name Tazria, since just as the new life that begins 
when we sow a seed becomes manifest only much later, after much effort has been expend-
ed, so does the innate potential of the soul become manifest only after we have expended 
great effort in refining ourselves, overcoming our inborn animalistic tendencies, and mak-
ing ourselves and our world into God’s true home.5

5.  Likutei Sichot, vol. 7, pp. 74-79.
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9. Sefer HaChakirah, 80b ff.  

her ritually defiled; in fact, contact with it does not 
render anyone ritually defiled: it is undefiled blood. 
On the other hand, she is not allowed to enter the 
Tabernacle precincts or partake of consecrated or 
sacrificial food. She is in a prolonged state of de-
ferment, having done all she is required to do but 
simply awaiting the prescribed amount of time to 
pass before resuming her full participation in spiri-
tual living.
This paradoxical state is reminiscent of our pro-
longed exile. We have undergone all the purifica-
tion processes that exile is meant to accomplish, 

and are now waiting for the required amount of 
time (and whatever providential experiences it is 
meant to bring) to pass. In the meantime, we are 
not allowed to rebuild and reenter the Temple nor 
partake of consecrated or sacrificial food.
In order to hasten this passage of time, we need 
to behave as the new mother does with regard to 
her post-immersion bleeding. We may indeed “see 
blood,” i.e., encounter aspects of the physical world 
that under normal circumstances we could not pre-
vent from “defiling” us, i.e., distracting us from 
God and weakening our Divine consciousness. But 

1. דברים א, מו. 2. בראשית יג, יח. 3. עה, א. 

לְמֵימָר:  ה  מֹשֶׁ עִם  יְיָ  יל  12:1 וּמַלֵּ
לְמֵימָר  רָאֵל  יִשְׂ נֵי  בְּ עִם  יל  2 מַלֵּ
כָר וּתְהֵי  י וּתְלִיד דְּ תָא אֲרֵי תְעַדֵּ אִתְּ
רִחוּק  יוֹמֵי  כְּ יוֹמִין  בְעָא  שַׁ מְסָאֲבָא 
3 וּבְיוֹמָא  מְסָאֲבָא:  הֵי  תְּ הּ  סְאוֹבְתַּ
דְעָרְלְתֵהּ:  סְרָא  בִּ זַר  יִתְגְּ מִינָאָה  תְּ
תֵיב  תֵּ יוֹמִין  וּתְלָתָא  4 וּתְלָתִין 
תִקְרַב  לָא  א  קֻדְשָׁ כָל  בְּ כוּ  דְּ דַם  בְּ
לַם  מִשְׁ עַד  תֵעוֹל  לָא  א  שָׁ וּלְמַקְדְּ

יוֹמֵי דְכוּתַהּ: 

אֶל־בְּנֵי֤  ר  2 דַּבֵּ֞ ר:  לֵּאמֹֽ אֶל־מֹשֶׁ֥ה  יְהָֹו֖ה  12:1 וַיְדַבֵּ֥ר 

מְאָה֙  וְטָֽ זָכָ֑ר  ה  וְיָלְֽדָ֖ יעַ  תַזְרִ֔ י  כִּ֣ אִשָּׁה֙  ר  לֵאמֹ֔ יִשְׂרָאֵל֙ 
הַשְּׁמִינִ֑י  3 וּבַיּ֖וֹם  א:  תִּטְמָֽ הּ  דְּוֹתָ֖ ת  נִדַּ֥ י  כִּימֵ֛ ים  יָמִ֔ שִׁבְעַ֣ת 
ב  תֵּשֵׁ֖ ים  יָמִ֔ וּשְׁלֹ֣שֶׁת  יוֹם֙  ים  4 וּשְׁלֹשִׁ֥ עָרְלָתֽוֹ:  בְּשַׂ֥ר  יִמּ֖וֹל 
לֹ֣א  וְאֶל־הַמִּקְדָּשׁ֙  ע  לֹֽא־תִגָּ֗ דֶשׁ  בְּכָל־קֹ֣ ה  הֳרָ֑ טָֽ י  בִּדְמֵ֣

הּ:  הֳרָֽ י טָֽ א עַד־מְלֹ֖את יְמֵ֥ תָבֹ֔

צִירָתוֹ  יְּ ם שֶׁ שֵׁ מְלַאי: כְּ י שִׂ י תַזְרִיעַ. אָמַר רַבִּ ה כִּ ָ 2 אִשּׁ
ית,  ה בְרֵאשִׁ מַעֲשֵׂ הֵמָה חַיָּה וָעוֹף בְּ ל בְּ ל אָדָם אַחַר כָּ שֶׁ
י  הֵמָה חַיָּה וָעוֹף: כִּ ה אַחַר תּוֹרַת בְּ רְשָׁ ךְ תּוֹרָתוֹ נִתְפָּ כָּ
ה  מְחָה וְנַעֲשָׂ נִּ אֲפִלּוּ יְלָדַתּוּ מָחוּי, שֶׁ תַזְרִיעַ. לְרַבּוֹת שֶׁ
טְמָא.  וֹתָהּ תִּ ת דְּ ימֵי נִדַּ מִין זֶרַע, אִמּוֹ טְמֵאָה לֵדָה: כִּ כְּ
טֻמְאַת  בְּ אָה  מְּ מִטַּ ה,  נִדָּ בְּ הָאֲמוּרָה  טֻמְאָה  ל  כָּ סֵדֶר  כְּ
בָר  וֹתָהּ. לְשׁוֹן דָּ לֹא דָם: דְּ בֶר בְּ ח הַקֶּ לֵדָה, וַאֲפִלּוּ נִפְתַּ
ה  ָ אֵין אִשּׁ ב מִגּוּפָהּ. לָשׁוֹן אַחֵר: לְשׁוֹן מַדְוֶה וְחֹלִי, שֶׁ הַזָּ
בֵדִין עָלֶיהָ:  הּ וְאֵבָרֶיהָ כְּ לֹּא תֶחֱלֶה רֹאשָׁ רוֹאָה דָם שֶׁ

בוּ  שְׁ מוֹ: "וַתֵּ בָה, כְּ א לְשׁוֹן עַכָּ ב" אֶלָּ שֵׁ ב. אֵין "תֵּ שֵׁ 4 תֵּ
דְמֵי טָהֳרָה. אַף עַל  אֵלֹנֵי מַמְרֵא"2: בִּ ב בְּ שֶׁ בְקָדֵשׁ"1, "וַיֵּ
יק הֵ"א,  דְמֵי טָהֳרָה. לֹא מַפִּ רוֹאָה דָם — טְהוֹרָה: בִּ י שֶׁ פִּ
יק הֵ"א, יְמֵי  מוֹ "טֹהַר": יְמֵי טָהֳרָהּ. מַפִּ בָר כְּ ם דָּ וְהוּא שֵׁ
נוּיָה  ְ שּׁ שֶׁ מוֹ  כְּ לָאוֹכֵל,  אַזְהָרָה  ע.  תִגָּ לֹא  הּ:  לָּ שֶׁ טֹהַר 
לְפִי  רוּמָה,  הַתְּ אֶת  לְרַבּוֹת  וגו'.  קֹדֶשׁ  כָל  בְּ יבָמוֹת3:  בִּ
וְאֵין  בְעָה,  שִׁ לְסוֹף  בְלָה  טָּ שֶׁ אָרֹךְ  יוֹם  טְבוּלַת  זּוֹ  שֶׁ
ל  שֶׁ ה  הַחַמָּ קִיעַת  שְׁ עַד  לְטַהֲרָהּ  מַעֲרִיב  הּ  מְשָׁ שִׁ
טָהֳרָתָהּ:  רַת  פָּ כַּ אֶת  בִיא  תָּ מָחָר  לְּ שֶׁ עִים,  אַרְבָּ יוֹם 

 INNER DIMENSIONS �

tion processes that exile is meant to accomplish, 

[4-5] She will remain: The Hebrew word used 
here for “remain”  (תשב) means “sit.” The Torah 
frequently employs the image of God “sitting”; 
this image is meant to convey either of two no-
tions: that of descent, similar to how we lower 
ourselves to sit “down”; or that of changeless-
ness, as in the idiom of sitting “still.”9 These two 
connotations of sitting allude to the two types of 
Divine creative energy (“light”): immanent light 
(memalei kol almin), which descends to enliven 
all aspects of creation, no matter how low their 
spiritual consciousness; and transcendent light 

(sovev kol almin), which is unchanged by cre-
ation, enveloping all reality at once and equally.
Both these types of light are produced through 
processes of constraint, albeit of different variet-
ies. God creates His transcendent light by will-
ing it to shine; this act of will is a self-imposed 
focusing of His undifferentiated primal self-
revelation on the act of creation. We may thus 
describe it as a “qualitative” constraint; the light 
is not limited in intensity, but it is focused on cre-
ation rather than on anything else. In contrast, 
God creates His immanent light by constricting 
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1. See above, 11:1.  2. Below, 15:19-24.  3. Genesis 17:1-14.  4. Likutei Sichot, vol. 7, pp. 80-88.  5. Exodus 22:28; Numbers 18:12; 
Deuteronomy 18:14.  6. Below, 22:7.  7. Below, v. 4.  8. Below, on 15:19.  

4-5 She will remain in this state: This post-immer-
sion period is an anomaly. On the one hand, the 

woman can be bleeding, yet this uterine blood—un-
like other types of uterine blood—does not render 

Defilement Contracted by Childbirth
12:1 God spoke to Moses, saying:
2 “Speak to the Israelites, saying: ‘Returning to the laws of ritual defilement, we 
will now discuss the ways in which the human body itself becomes a source of 
ritual defilement.1

If a woman miscarries even a dissolved fetus (and, all the more so, a fully formed 
fetus) or successfully gives birth to a male child, she becomes ritually defiled and 
remains so for seven days. Specifically, she becomes ritually defiled to the same 
degree as she does during the days of her menstrual flow, as will be explained 
later,2 even if she did not bleed during the birth.
3 On the eighth day after the birth of a viable boy, the flesh of his foreskin must 
be circumcised.3

4 She must immerse herself in a mikveh after seven full days have passed since she 
gave birth; this immersion purifies her from the ritual defilement caused by the 
birth. For the following 33 days, she will remain in a transitional state, during 
which defilement-by-bleeding is deferred4 and her uterine blood is therefore not 
a source of defilement should she bleed. After the 40th day from birth, uterine 
bleeding will once again ritually defile her, as will be explained later.
Normally, once someone has immersed in a mikveh in order to purify himself of 
ritual defilement, he is permitted to eat terumah5 after nightfall (if he is a priest or 
qualifying member of his household),6 and he is permitted to eat sacrificial meat 
and enter the Tabernacle precincts the following morning. In the case of a woman 
who gives birth to a boy, however, these cutoff points are delayed: she may not eat 
any consecrated food, nor may she enter the Sanctuary, until the 40 days of her 
purification from this form of ritual defilement have been completed. Thus, she 
may only eat terumah after nightfall following the 40th day, and she may only eat 
sacrificial meat and enter the Tabernacle precincts the following morning.

 A CLOSER LOOK �

sion period is an anomaly. On the one hand, the 

[2] To the same degree as she does during the 
days of her menstrual flow: After the woman 
immerses herself in a mikveh following the com-
pletion of the week following the birth,7 she is 
technically permitted to resume marital relations 
with her husband, even if she continues to bleed 
for some time afterward. Furthermore, for the 
duration of her “non-defiling-blood” period (40 
days for the birth of a boy and 80 days for the 
birth of a female), marital relations are permitted 

even if bleeding resumes after having stopped.
However, inasmuch as Jewish practice (which, in 
this case as in many others, has been enshrined 
in Jewish law) applies the menstrual restrictions 
on marital relations to any sighting of blood, 
as will be explained later,8 a woman who gives 
birth must wait until she has ceased bleeding to-
tally (and then wait a full week) before immers-
ing in a mikveh and resuming marital relations.
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12. Likutei Sichot, vol. 7, pp. 90-91.  13. Deuteronomy 14:8.  14. Likutei Sichot, vol. 27, pp. 85-87.  15. Torat Shalom, p. 147.  16. Likutei 
Sichot, vol. 7, pp. 88-90.  

4. צ, א. 

א  ים אֶלָּ דָשִׁ קֳּ בָהּ לֶאֱכֹל בַּ אֵין מְעַכְּ דְךָ שֶׁ 7 וְהִקְרִיבוֹ. לִמֶּ
ר  אֱמַר: "וְכִפֶּ נֶּ את, שֶׁ אֶחָד מֵהֶם, וְאֵי זֶה הוּא? זֶה חַטָּ
הֳרָה  הַטָּ בּוֹ  ר,  לְכַפֵּ בָא  הוּא  שֶׁ מִי  וְטָהֲרָה",  עָלֶיהָ 
טְמֵאָה:  קְרוּיָה  אן  כָּ עַד  שֶׁ לָל,  מִכְּ וְטָהֲרָה.  לוּיָה:  תְּ

תוּב  הַכָּ הִקְדִימָהּ  לֹא  את.  לְחַטָּ וְאֶחָד  לְעֹלָה  8 אֶחָד 
קוֹדֵם  את  חַטָּ  — לְהַקְרָבָה  אֲבָל  לְמִקְרָאָהּ,  א  אֶלָּ

דִיר"4:  ל הַתָּ פֶרֶק "כָּ זְבָחִים בְּ נִינוּ בִּ ךְ שָׁ לְעוֹלָה, כָּ

5 וְאִם נְקֻבְתָא תְלִיד וּתְהֵי מְסָאֲבָא 
א  תָּ ין וְשִׁ תִּ רִחוּקַהּ וְשִׁ עָה עֲסַר כְּ אַרְבְּ
לַם  כוּ: 6 וּבְמִשְׁ ם דְּ תֵיב עַל דַּ יוֹמִין תֵּ
א  לִבְרַתָּ אוֹ  לִבְרָא  דְכוּתַהּ  יוֹמֵי 
וּבַר  לַעֲלָתָא  הּ  תֵּ שַׁ ר  בַּ ר  אִמַּ יְתֵי  תַּ
לִתְרַע  אתָא  לְחַטָּ פְנִינָא  שַׁ אוֹ  יוֹנָה 
הּ  הֲנָא: 7 וִיקָרְבִנֵּ ן זִמְנָא לְוַת כַּ כַּ מַשְׁ
אוֹבַת  י מִסְּ ר עֲלַהּ וְתִדְכֵּ קֳדָם יְיָ וִיכַפַּ
א לִדְכַר  דְתָּ יַלֶּ א אוֹרַיְתָא דְּ מָהָא דָּ דְּ
ח יְדַהּ  כַּ אוֹ לְנוּקְבָא: 8 וְאִם לָא תַשְׁ
פְנִינִין  שַׁ רֵין  תְּ ב  וְתִסַּ רָא  אִמְּ ת  מִסַּ כְּ
לַעֲלָתָא  חַד  יוֹנָה  נֵי  בְּ תְרֵין  אוֹ 
הֲנָא  כַּ עֲלַהּ  ר  וִיכַפַּ אתָא  לְחַטָּ וְחַד 

י:  וְתִדְכֵּ

and the final Redemption will be ushered in.12

7 She was considered “defiled”: Although ideally, 
every Jew should be ritually pure at all times in or-
der to be able to enter the Temple precincts and ex-
perience the heightened spiritual consciousness at-
tainable there, the Torah does not normally require 
a person who has become ritually defiled to rush to 
rid himself of defilement at the earliest opportunity. 
(The  exception is the pilgrim festivals, for which all 
Jews are required to be undefiled in order to be able 
to partake of the sacrifices that must be offered up 
on these occasions.13)

In the case of the new mother, however, since the 
Torah considers her “defiled”—even though in 
name only—and considers her not to have com-
pleted her atonement process during her extended 

purification period, it is clear that she is encouraged 
to offer up her sin-offering at the earliest permis-
sible opportunity.
The sages teach us that in some sense God fulfills 
all the commandments He obligates us to perform. 
Thus, if He urges the new mother to complete her 
purification process at the earliest opportunity, not 
to spend even one extra moment deprived of the 
opportunity to enter the Temple and partake of its 
holiness, euphoria, and exhilaration, it follows that 
He is equally anxious to redeem us from our exile 
so we can “join Him,” so to speak, both in the re-
built Temple and in our spiritually elevated lives, 
which will also become His “Temple” with the ad-
vent of the messianic era. The only reason He de-
lays our redemption is in order that we, too, yearn 
to be redeemed immediately.14

יוֹם֙  ים  וְשִׁשִּׁ֥ הּ  כְּנִדָּתָ֑ יִם  שְׁבֻעַ֖ ה  מְאָ֥ וְטָֽ ד  תֵלֵ֔ 5 וְאִם־נְקֵבָ֣ה 
י  יְמֵ֣ 6 וּבִמְלֹ֣את |  ה:  הֳרָֽ טָֽ י  עַל־דְּמֵ֥ ב  תֵּשֵׁ֖ ים  יָמִ֔ וְשֵׁ֣שֶׁת 
וּבֶן־ ה  לְעֹלָ֔ בֶּן־שְׁנָתוֹ֙  כֶּ֤בֶשׂ  יא  תָּבִ֞ לְבַת֒  א֣וֹ  לְבֵן֮  הּ  הֳרָ֗ טָֽ
ן:  אֶל־הַכֹּהֵֽ ד  הֶל־מוֹעֵ֖ אֹֽ אֶל־פֶּ֥תַח  לְחַטָּ֑את  ר  אוֹ־תֹ֖ יוֹנָה֥ 
יהָ  דָּמֶ֑ ר  ה מִמְּקֹ֣ הֲרָ֖ וְטָֽ יהָ  עָלֶ֔ וְכִפֶּ֣ר  יְהָֹוה֙  לִפְנֵי֤  7 וְהִקְרִיב֞וֹ 
ה: 8 וְאִם־לֹ֨א תִמְצָ֣א  ר א֥וֹ לַנְּקֵבָֽ דֶת לַזָּכָ֖ את תּוֹרַת֙ הַיֹּלֶ֔ זֹ֤
ד  אֶחָ֥ ה  יוֹנָ֔ בְּנֵי֣  שְׁנֵי֙  א֤וֹ  ים  י־תֹרִ֗ שְׁתֵּֽ ה  קְחָ֣ וְלָֽ שֶׂה֒  י  דֵּ֣ יָדָהּ֮ 

רָה: פ ן וְטָהֵֽ ד לְחַטָּ֑את וְכִפֶּ֥ר עָלֶי֛הָ הַכֹּהֵ֖ ה וְאֶחָ֣ לְעֹלָ֖

 INNER DIMENSIONS �
[continued...] the intensity of the transcendent 
light; we may therefore describe it as a “quanti-
tative” constraint.15

The woman who gives birth, in this context, is an 
allegory for how God creates the universe: her 
“remaining”/“sitting” alludes to the two variet-
ies of constraint that produce the two types of 

Divine light that create and sustain the world.
The purpose of both of these acts of constraint 
is to create a world antithetical to Divine con-
sciousness and revelation, which can then be 
transformed into being consummately condu-
cive to Divine consciousness and revelation.16
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when we encounter such aspects of life, we must 
nonetheless remain undefiled: we should pay their 
enticements no mind, remaining staunchly true to 
our true selves and our Divine mission.
By not succumbing to the allurements of the mate-

rial world, we will be able to proceed to the next 
stage in this process: elevating the material world 
itself, transforming it into an expression of Divinity 
(i.e., revealing that the “blood” itself is undefiled).
The required period of waiting will then be over, 

5 If she gives birth to a female child, she becomes ritually defiled—to the same 
degree as she does during her menstruation period—and remains so for two 
weeks instead of one. She must immerse herself in a mikveh after these two weeks 
have passed; this immersion purifies her from the ritual defilement caused by the 
birth. Her transitional period, too, is twice that of a woman who gives birth to a 
boy: she will remain in this state—during which defilement-by-bleeding is de-
ferred, her uterine blood is not a source of defilement, and she is forbidden to eat 
consecrated food or enter the Sanctuary—for 66 additional days. Similarly, she 
may only eat terumah after nightfall following the 80th day, and she may only eat 
sacrificial meat and enter the Tabernacle precincts the following morning.
6 When the period of her purification has been completed, whether the 40 days 
for a son or the 80 days for a daughter, then, the following morning (i.e., of the 
41st or 81st day, respectively), she must bring a sheep in its first year as an ascent-
offering and a young pigeon or a turtledove as a sin-offering to the entrance of 
the Tent of Meeting and give them to the priest. Althought the woman has com-
mitted no sin by giving birth, she is nevertheless required to bring a sin-offering 
in order that the birth contribute toward the eventual full atonement for Eve’s sin 
of having eaten of the fruit of the Tree of Knowledge of good and evil, part of the 
corrective punishment for which was that childbirth be painful.10

7 The priest must first offer up the sin-offering before God and thereby effect 
atonement for her. Inasmuch as until this point she was forbidden to eat sacrificial 
meat or enter the Tabernacle precincts, she was considered “defiled” in that regard. 
Thus—through the sin-offering—she will be purified, not only in fact but also in 
name, from the ritual defilement that she contracted when she delivered a child 
from the source of her blood,11 and from that time on be allowed to eat sacrificial 
meat and enter the Tabernacle precincts. After offering up her sin-offering, the 
priest must offer up her ascent-offering. This is the law that applies to a woman 
who gives birth, whether to a male or a female.
8 If she cannot afford a sheep for her sin-offering, she may—instead of bringing 
a sheep for an ascent-offering and a fowl for a sin-offering—take two turtledoves 
or two young pigeons and offer up one as an ascent-offering and one as a sin-of-
fering. The priest must first effect atonement for her through the sin-offering and 
she will thus be rid of this defilement. He must then offer up the ascent-offering 
on her behalf.’ ”
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5. כֶּתֶם. 6. איוב לז, כא. 

זוֹ  וּלְבָנוֹת  הֵם,  נְגָעִים  מוֹת  שְׁ וגו'.  חַת  סַפַּ אוֹ  אֵת  2 שְׂ
הִיר הוּא  לַעַז5, וְכֵן6: "בָּ מִזּוֹ: בַהֶרֶת. חֲבַרְבּוּרוֹת, טי"א בְּ

אֵין  שֶׁ הִיא,  תוּב  הַכָּ זֵרַת  גְּ וגו'.  אַהֲרֹן  אֶל  חָקִים":  ְ שּׁ בַּ
הֵן:  י כֹּ א עַל פִּ טֻמְאַת נְגָעִים וְטָהֳרָתָן אֶלָּ

ה וְעִם אַהֲרֹן  יל יְיָ עִם מֹשֶׁ 13:1 וּמַלֵּ
ךְ  בִמְשַׁ יְהֵי  אֲרֵי  2 אֱנַשׁ  לְמֵימָר: 
בַהֲרָא  אוֹ  עַדְיָא  אוֹ  עַמְקָא  סְרֵהּ  בִּ
סְגִירוּ  שׁ  לְמַכְתַּ סְרֵהּ  בִּ ךְ  בִמְשַׁ וִיהֵי 
לְוַת  אוֹ  הֲנָא  כַּ אַהֲרֹן  לְוַת  יתֵי  וְיִתֵּ

הֲנַיָּא:  נוֹהִי כָּ חַד מִבְּ

2 Individuals of otherwise sterling character: The 
task of refining ourselves, of realizing the Torah’s 
vision for us as human beings, is long and ardu-
ous, but entirely possible to implement. The Torah 
itself testifies that fulfilling its instructions “is not in 
heaven…not beyond the sea…but very close to you, 
in your mouth and in your heart, [making it easy 
for you] to fulfill it.”31 Moreover, at each step of the 
way, God assists us in navigating the subtle pitfalls 
that threaten to thwart our progress. In the words of 
the sages, “When someone sets out to purify him-
self, he is assisted from above.”32

This principle is demonstrated clearly by the phe-
nomenon of tzara’at, which affects only individuals 
who have refined themselves as much as they can 
using all the resources available to them: the study 
of the Torah; the practice of its commandments; 
introspection; repentance; the cultivation of ethi-
cal conduct in business and personal life; the de-
velopment of mature faith, trust in God, devotion 
to one’s Divine mission and alacrity in performing 
it, and so on. Utilizing all these tools to the fullest, 
the individual might eventually purge all the dross 
from his psyche, thereby transforming himself into 

ם  2 אָדָ֗ ר:  לֵאמֹֽ ן  הֲרֹ֖ ל־אַֽ וְאֶֽ אֶל־מֹשֶׁ֥ה  יְהָֹוה֔  13:1 וַיְדַבֵּ֣ר 

וְהָיָה֥  רֶת  בַהֶ֔ א֣וֹ  חַת֙  אֽוֹ־סַפַּ֨ ת  שְׂאֵ֤ בְעֽוֹר־בְּשָׂרוֹ֙  הְיֶה֤  כִּי־יִֽ
א֛וֹ  ן  הַכֹּהֵ֔ ן  הֲרֹ֣ אֶל־אַֽ וְהוּבָא֙  עַת  צָרָ֑ לְנֶ֣֣גַע  בְעֽוֹר־בְּשָׂר֖וֹ 

ים:  הֲנִֽ ד מִבָּנָ֖יו הַכֹּֽ אֶל־אַחַ֥

 A CLOSER LOOK �

self, he is assisted from above.”

 INNER DIMENSIONS �

[2] Wool-white spot: When two patches of color 
are placed side by side, the darker-colored area 
will appear raised relative to the lighter-colored 
area. Thus, the Hebrew word for a wool-white 
spot () literally means “raised”: since its 
whiteness is less intense than that of the baheret, 
it therefore appears raised in comparison to it—
even though it appears sunken compared to the 

unaffected, surrounding skin.33

An area: This area is further equated with the 
average area covered by 36 hairs (6 hairs by 6 
hairs) as they grow naturally on the body. The 
spot need not be a perfect square, but if it is less 
than 6 hairs wide, it is not considered tzara’at, no 
matter what its length.34 

[2] Tzara’at: Although tzara’at does not result 
from any natural physiological condition, when 
Divine providence decrees that this condition 
appear on a person, the resulting lesion is pro-
duced by limiting the circulation of blood in the 
area, which then turns white. This obstruction is, 
in turn, the physical manifestation of its corre-
sponding spiritual antecedent: the obstruction of 
the flow of Divine consciousness from chochmah 
to binah. This is alluded to by the fact that one of 
the Names of God associated with binah is Ekyeh 
-the numerical value of the regressive it ;(אהיה)
eration of this Name (א + אה + אהי + אהיה) is 44, 

the numerical value of the word for “blood” (דם).
The psychological equivalent of this blockage 
between chochmah and binah occurs when we 
contemplate, as we should, God’s transcendence 
and how He manifests Himself in creation, but 
our heightened awareness of God’s presence 
does not cause us to feel nullified within that 
presence.
When this self-nullification is lacking, our en-
hanced awareness of God can actually inflate 
our ego even further, instead of nullifying it as 
it should. In the words of the sages, “If [the stu-
dent] merits, [the study of the Torah] acts for him 
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Tzara’at that Develops out of a White Dermal Lesion
13:1 God spoke to Moses, instructing him to convey His words17 to Aaron, saying:
2 “In addition to contracting ritual defilement through birth,18 death,19 or certain 
discharges from the reproductive organ,20 the possibility will exist, from now on, 
for a person or his or her possessions to become ritually defiled by a condition 
termed tzara’at, the symptoms of which are specific types of lesions or discolor-
ations, as follows. This condition specificially affects individuals of otherwise ster-
ling character and moral excellence who have committed the sin of gossip, slan-
der,21 or haughtiness.22 If tzara’at appears on their bodies, it will appear on their 
heads if they are guilty of haughtiness and elsewhere if they are guilty of gossip or 
slander.23 It is an entirely spiritual, miraculous condition, unrelated to any natural 
disease and with no physiological cause.
If a person develops (a) a wool-white spot, (b) an egg-membrane-white spot, 
(c) a snow-white spot, (d) a lime-white spot, or (e) a spot of any of these four 
degrees of whiteness tinged with red streaks—but not so many red streaks that 
the spot loses its white appearance24—on the skin of his flesh, covering at least 
an area equivalent to a square the length of each of whose sides is equal to the 
diameter of a Cilician bean25 [i.e., 154 mm2 or 0.24 in2], and it seems, according to 
the symptoms that will be described presently, that it forms a lesion of tzara’at 
on the skin of his flesh, he must be brought to Aaron the high priest, or to one 
of his sons, the regular priests, or their successors, for only they are authorized 
to pronounce someone or something defiled or undefiled on account of tzara’at. 
(Nonetheless, if a priest erroneously pronounces someone undefiled who is in fact 
defiled, his declaration is ineffective.26)

Hebrew Name Translation Degree of Whiteness27

בהרת bright spot shiny like snow

ספחת של בהרת adjunct to bright spot shiny like lime

raised (-looking) spot שאת dull like clean, white wool

ספחת של שאת adjunct to raised (-looking) spot dull like an egg membrane

Figure 1. White Lesions that can Become Tzara’at, in Decreasing Order of Whiteness

Since the priest must examine the lesion before pronouncing the person defiled 
or undefiled, a blind priest is disqualified from rendering judgment in cases of 
lesions suspected to be tzara’at.28 The priest may not examine someone or some-
thing suspected of suffering from tzara’at during the festivals, nor may he inspect 
a bridegroom (or any of the bridegroom’s possessions) during the seven days of 
rejoicing following the bridegroom’s wedding.29

A spot that is darker white than any of these four degrees of whiteness is a simple 
lack of pigmentation, which cannot develop into tzara’at.30
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לְלָבָן  וְהָפַךְ  חוֹר  שָׁ ה  חִלָּ מִתְּ לָבָן.  הָפַךְ  גַע  נֶּ בַּ עָר  3 וְשֵׂ
רוֹ.  שָׂ בְּ נַיִם: עָמֹק מֵעוֹר  שְׁ עָר"  גַע, וּמִעוּט "שֵׂ הַנֶּ תוֹךְ  בְּ
מִן  ה  עֲמֻקָּ ה  חַמָּ מַרְאֵה  כְּ הוּא,  עָמֹק  לָבָן  מַרְאֶה  ל  כָּ

עָר לָבָן  שֵּׂ שֶׁ ה.  א אֹתוֹ. יֹאמַר לוֹ: טָמֵא אַתָּ ל: וְטִמֵּ הַצֵּ
תוּב:  זֵרַת הַכָּ סִימַן טֻמְאָה הוּא, גְּ

ךְ  בִמְשַׁ א  שָׁ מַכְתָּ יָת  כַהֲנָא  3 וְיֶחֱזֵי 
אִתְהֲפִיךְ  א  שָׁ מַכְתָּ בְּ עָר  וְשֵׂ סְרָא  בִּ
יק  עַמִּ א  שָׁ מַכְתָּ וּמֶחֱזֵי  לְמֶחֱוָר 
סְגִירוּתָא  שׁ  מַכְתַּ סְרֵהּ  בִּ ךְ  שַׁ מִמְּ

הֲנָא וִיסָאֵב יָתֵהּ:  הּ כַּ הוּא וְיֶחֱזִנֵּ

ger occurs: since the destruction of the Temple, 
it is simply not possible for us to refine ourselves 
so consummately that the only imperfections left 
within us are those that are signaled by the onset 
of tzara’at.)

When the only evil remaining within a person is of 
such a subtle nature, it can only surface in very su-
perficial, unpremeditated behavior. The archetype 
of such behavior is gossip, which often takes the 
form of a casual remark that slips through other-
wise innocuous conversation. Speech is indeed a 
superficial activity, and it is therefore relatively easy 
to control—this being the reason why it is one of 
the first aspects of our lives that we are bidden to 
refine.43 But it is also an expression of the soul, and 
therefore, unrehearsed speech can at times betray 
the inner recesses of the heart.

For these reasons, tzara’at afflicts in particular 
people who are guilty of nothing else but gossip, 
and it appears on the superficial elements of their 
lives: their skin, their clothing, and their houses. 
These entities are three increasingly external lay-
ers that envelop us: our skin is our innermost layer 
of “clothing,” tailored perfectly to our bodies; next 
come our actual clothes, also cut to fit our bodies 
but not as precisely as our skin; and finally, our 
homes, into which we “fit,” conducting our essen-
tial life-activities within them, but which are the 
least-precisely tailored to us physically.

Tzara’at first affects the outermost “garment,” the 
house, because at first, gossip is entirely super-
ficial. If the individual does not take this cue and 
neglects to purge himself of his inner, residual evil, 

tzara’at breaks out on his clothing, indicating that 
his unrestrained gossip has given the deep-seated 
evil it expresses the chance to seep into him from 
the outside, so to speak, so that his behavior is less 
superficial than it was originally. If he ignores this 
cue as well, tzara’at breaks out on his skin, indicat-
ing that this evil, although still superficial, is now 
part of him. At this stage, he must be ostracized 
from society, and hopefully this demonstration of 
the consequences of his behavior will inspire him 
to mend his ways.
Since tzara’at is intended to cure the individual of 
his hidden evil, the diagnostic and purification ritu-
als must be overseen by a priest. The priest is the 
earthly embodiment of God’s infinite loving-kind-
ness, which alone is able to uproot and weed out 
this otherwise inaccessible evil. Furthermore, it is 
specifically the priest’s speech that frees the sufferer 
from his defilement, for in order to counteract the 
expression of the sufferer’s inner evil via his unrec-
tified speech, the priest must employ his power of 
holy speech to elicit the inner goodness of God’s in-
finite loving-kindness.44 
For only they are authorized to pronounce some-
one or something defiled: It is important to note 
that until the priest pronounces an individual de-
filed, he is not considered to be so, even if he ex-
hibits all the indicative symptoms. Thus, before the 
pronouncement of the priest, these symptoms do 
not reflect defilement; indeed, very similar symp-
toms—and in some cases, even more serious ones—
can indicate freedom from defilement.
Significantly, the principal color of the lesions that 

גַע הָפַ֣ךְ |  ר בַּנֶּ֜ ר וְשֵׂעָ֨ בָּשָׂ֠ ה הַכֹּהֵ֣ן אֶת־הַנֶּ֣֣גַע בְּעֽוֹר־הַ֠ 3 וְרָאָ֣
ה֑וּא  עַת  צָרַ֖ נֶ֥֣גַע  בְּשָׂר֔וֹ  מֵע֣וֹר  עָמֹק֙  גַע֙  הַנֶּ֨ ה  וּמַרְאֵ֤ ן  לָבָ֗

ן וְטִמֵּ֥א אֹתֽוֹ:  הוּ הַכֹּהֵ֖ וְרָאָ֥

 A CLOSER LOOK �
[3] See Figure 2: The flowcharts in this parashah 
and the next one depict the diagnostic processes 
for the various forms of tzara’at according to the 
contextual meaning of the Torah. The actual di-

agnostic processes derived through halachic exe-
gesis, as detailed in the Mishnah45 and the Codes 
of Law,46 are somewhat more complex, and in 
some details, different.
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an altogether righteous person, who no longer has 
to wrestle with evil. Such a person’s life-challenge 
is now to constantly ascend to ever higher levels of 
Divine consciousness and to inspire others to emu-
late his example.
On the other hand, after the individual has exhaust-

ed all these tools, some subtle evil might still re-
main, lurking so deep within the individual that he 
might never become aware of it on his own. When 
this is the case, God signals him to this effect by af-
flicting him with tzara’at.

(It is therefore understood why tzara’at no lon-

3 Tzara’at can develop out of any of these four types of white spots. There are 
three signs that indicate that a white lesion has developed into tzara’at: white 
hairs, healthy flesh,35 and spreading (see Figure 2, page 97). The rules regarding 
white hairs are as follows: The priest must examine the lesion on the skin of 
his flesh, and if two or more originally dark hairs within the lesion have turned 
white since the appearance of the lesion36—whether the appearance of the le-
sion, in the case of a snow-white or lime-white spot, is deeper than that of the 
unaffected skin of his flesh (due to its shininess), even though the spot is not 
actually deeper than the skin, or, in the case of the wool-white or egg-membrane-
white spot, the appearance of the lesion is not deeper than that of the skin (due 
to its dullness)37—it is a lesion of tzara’at. When the priest sees this, he must 
pronounce him ritually defiled.
The practical ramifications of the ritual defilement contracted on account of tzara’at 
are the same as those for the ritual defilement contracted by a man who has suf-
fered two or more discrete non-seminal discharges,38 which will be discussed in 
detail later.39

 INNER DIMENSIONS �
[continued...] as an elixir of life; if he does not, it 
acts as an elixir of death.”40 The word for “merit” 
 also means “to be refined,” intimating that (זכה)
the “merit” that determines whether the study of 
the Torah betters or debilitates the student is his 
degree of spiritual refinement, i.e., lack of ego.

This amplified sense of self intoxicates us with 
overconfidence, which, unless checked, will 
corrupt us in many ways. It can delude us into 
thinking that we can safely lower our guard 
against the enticements of materialism; it can 
render us overly judgmental of others (hence the 
increased propensity toward gossip or slander); 
it can exaggerate our self-estimation, thereby 
leading us to depression when we fail to live 
up to our unrealistic expections for ourselves, 
and so on. Whatever the case, the forces of evil 
siphon off Divine energy from this unbalanced 
binah.

This added opportunity for the forces of evil to 

insinuate themselves into our lives is reflected 
physically in the growth of white hair within 
the lesion. As we will see later,41 hair represents 
a highly attenuated flow of Divine energy—so 
attenuated that the forces of evil are allowed 
to tap it. For this reason, hair must normally 
be kept short, in order to prevent the forces of 
evil from siphoning off more than the minimal 
Divine energy that they are allocated for their 
continued existence. 
In order to restore the flow of chochmah to binah, 
the individual must be presented to a priest, 
who represents chesed, which is derived from 
chochmah (both sefirot being on the right axis of 
the sefirotic tree). The priest then quarantines 
him for seven days, in order to allow the seven 
lower sub-sefirot of chochmah to re-enter binah 
(for it is always the seven lower sub-sefirot of a 
higher partzuf that become vested within a lower 
partzuf), imparting to it its inherent sense of self-
nullification before God.42 
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ירֶנּוּ  יר. יַסְגִּ רוּשׁוֹ: וְהִסְגִּ י פֵּ 4 וְעָמֹק אֵין מַרְאֶהָ. לֹא יָדַעְתִּ
בוּעַ, וְיוֹכִיחוּ סִימָנִים  ָ בַיִת אֶחָד, וְלֹא יִרְאֶה עַד סוֹף הַשּׁ בְּ

ירוֹ  עוּרוֹ הָרִאשׁוֹן: וְהִסְגִּ מַרְאֵהוּ וּבְשִׁ עֵינָיו. בְּ עָלָיו: 5 בְּ
מֻחְלָט:  טָמֵא  רִאשׁוֹן,  בוּעַ  שָׁ בְּ ה  שָׂ פָּ אִם  הָא  נִית.  שֵׁ

ךְ  מְשַׁ בִּ הִיא  רָא  חִוְּ הֲרָא  בַּ 4 וְאִם 
מִן  מֶחֱזָהָא  לֵית  יק  וְעַמִּ סְרֵהּ  בִּ
אִתְהֲפִיךְ  לָא  עָרַהּ  וּשְׂ א  כָּ מַשְׁ
א  שָׁ מַכְתָּ יָת  הֲנָא  כַּ ר  וְיַסְגַּ לְמֶחֱוָר 
הֲנָא  כַּ הּ  5 וְיֶחֱזִנֵּ יוֹמִין:  בְעָא  שַׁ
א  שָׁ מַכְתָּ וְהָא  בִיעָאָה  שְׁ יוֹמָא  בְּ
א  שָׁ מַכְתָּ אוֹסֵף  לָא  הֲוָה  ד  כַּ קָם 
בְעָא  שַׁ הֲנָא  כַּ הּ  רִנֵּ וְיַסְגְּ א  כָּ מַשְׁ בְּ

נְיָנוּת:  יוֹמִין תִּ

sitating the demolition of his house, the burning of 
his clothes, or his banishment from the community 
until he repents.
In this context, the sin of gossip for which tzara’at 
is the corrective punishment can be seen to be a 
superfluity of what could have (and should have) 
been good—or even holy—but instead degener-
ated into the opposite: We are all acutely aware of 
how powerful our speech is in forging social ties 
and promoting peace, and whether we are con-
scious of it or not, this is why we relish social con-
versation, clarifying issues with each other until 
we reach mutual understanding. When, however, 
a hidden drop of residual haughtiness insists that 
our reputation or esteem take precedence over the 
advancement of social harmony, some gossip or 
slander is inadvertently released in the heady ex-
citement of conversation.
This explains why the Messiah is referred to as being 
afflicted with tzara’at.62 The messianic Redemption, 
the ultimate exodus from Egypt, will be character-
ized by a complete release from all limitations that 
nowadays constrict the revelation of holiness and 
Divine consciousness, similar to the overabundance 
of holiness manifest in the symptoms of tzara’at.63

For only they are authorized to pronounce some-
one or something defiled: As we just pointed out, 
it is the priest’s pronouncement—rather than the 
appearance of qualifying symptoms per se—that 
render the person ritually defiled. This fact puts 
considerable onus on the priest, especially in light 
of the consequences of his pronouncement: the ritu-
ally defiled individual must be banished from soci-
ety, even from the company of other ritually defiled 
people. This total ostracism is not required in the 
case of any other type of defilement.
The Torah therefore specifically requires a priest to 

make this pronouncement. The priests are all de-
scendants (and therefore spiritual heirs) of Aaron, 
whom we have seen64 (and will see further65) both 
embodied the ideal of brotherly love and promoted 
brotherly love among the people. God therefore re-
fers to the priests as His men of loving-kindness66 
and grants them the privilege of blessing His peo-
ple daily.67 Moreover, the blessing tradition requires 
them to recite before pronouncing this blessing is 
“Blessed are You, God, our God, He who has sancti-
fied us with the holiness of Aaron and commanded 
us to bless His people, Israel, with love.”68

Imbued with this love for their compatriots, the 
priests—while remaining objectively true to the To-
rah’s directives for determining if a given outbreak 
of symptoms renders the sufferer defiled or not—
will make all efforts to ensure that the law indeed 
requires them to pronounce the sufferer defiled be-
fore doing so. Furthermore, their inherent love for 
their fellows will compel them to do whatever it 
takes to declare them undefiled at the earliest pos-
sible opportunity.
The lesson for us here is that when we encounter 
someone whose behavior makes us judge him to be 
unfit to be included with us or befriended by us, 
we should not rush to declare him so. Rather, we 
should first examine ourselves in order to deter-
mine how well we exemplify the ideals of brotherly 
love. If we are in any way lacking in this regard—if 
we are not a “priest, a descendant of Aaron”—we 
have no right to pass such judgment, for it could 
well be that our perception is skewed by our un-
refined sentiments rather than grounded solidly in 
the objective laws of the Torah.
Moreover, anyone who is less than a “priest”—an 
embodiment of brotherly love—is not qualified to 
ostracize another Jew, and if he presumes to do 
so, his pronouncement is no less than an outright 

הָ  ין־מַרְאֶ֣ אֵֽ וְעָמֹק֙  בְּשָׂר֗וֹ  בְּע֣וֹר  וא  הִ֜ ה  לְבָנָ֨ רֶת֩  4 וְאִם־בַּהֶ֩
ה לֹֽא־הָפַ֣ךְ לָבָ֑ן וְהִסְגִּ֧יר הַכֹּהֵ֛ן אֶת־הַנֶּ֖גַע  מִן־הָע֔וֹר וּשְׂעָרָ֖
גַע֙  הַנֶּ֨ וְהִנֵּה֤  הַשְּׁבִיעִי֒  בַּיּ֣וֹם  הַכֹּהֵן֮  הוּ  5 וְרָאָ֣ ים:  יָמִֽ שִׁבְעַ֥ת 
יו לֹֽא־פָשָׂ֥ה הַנֶּ֖גַע בָּע֑וֹר וְהִסְגִּיר֧וֹ הַכֹּהֵ֛ן שִׁבְעַ֥ת  ד בְּעֵינָ֔ עָמַ֣

ית: ים שֵׁנִֽ יָמִ֖
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indicate a possible outbreak of tzara’at is white, 
which is a symbol of purity and innocence.59 This 
indicates that the appearance of the symptoms of 
tzara’at is in fact a manifestation of sublime levels 
of spiritual energy (“lights”). Whenever such sub-
lime “lights” well up, overflowing their accompa-
nying media of transmission (“vessels”), the result 
is a supra-natural manifestation of Divine energy, 
which must be managed carefully in order to avoid 
possibly detrimental repercussions.
In terms of human experience, the symptoms of 
tzara’at result from an upwelling of holy rapture 
(ratzo) that is not mitigated by a concomitant sense 
of humble devotion to our Divine mission (shov). 
We have seen this phenomenon before, in the un-

authorized incense offering of Aaron’s sons Nadav 
and Avihu,60 which is possibly why the Torah dis-
cusses the laws of tzara’at immediately after the ac-
count of their offering, even before continuing with 
its narrative of the events of that day.61

If the individual upon whose body, clothes, or 
house the symptoms of tzara’at appear does prop-
erly manage his Divine rapture, taking care to 
balance it with humble devotion to God’s will, he 
will not be pronounced defiled; his symptoms are 
indications of exceptional holiness rather than of 
defilement. Only if he persists in his “antisocial” 
behavior of preferring to bask in God’s presence 
rather than elevating the world in order to make it 
into God’s home is he pronounced defiled, neces-

4 These are the rules regarding spreading: If the lesion on the skin of his flesh 
is a snow-white or lime-white spot, whose appearance is deeper than that of the 
unaffected skin, or a wool-white or egg-membrane-white spot, whose appearance 
is not deeper than that of the unaffected skin, but no previously dark hairs have 
turned white since the appearance of the lesion and there is no patch of healthy 
skin within the lesion (as will be described presently47), then the priest must quar-
antine the person with the lesion in a separate house for seven days, during which 
the priest must not see him, in order that the priest be able afterward to discern 
whether the lesion has spread during this time.48

The quarantined individual is considered ritually defiled to the same extent as 
someone who has been conclusively diagnosed as afflicted with tzara’at.49 None-
theless, he is not to be banished from the camp (or later, after we will be organized 
into three concentric camps,50 from all three camps), as is someone who has been 
conclusively diagnosed, as will be discussed later.51

5 On the seventh day, the priest must examine him. If (a) the lesion has remained 
the same in its appearance, i.e., color, and (b) the lesion has not grown and spread 
on the skin, and (c) no previously dark hairs within it have turned white, and52

(d) no patch of healthy flesh has appeared within it (as will be described present-
ly), the priest must quarantine him for seven days a second time. If, however, the 
lesion spread, covering more (but not all53) of his body; or previously dark hairs 
within it turned white; or a patch of healthy flesh appeared within it; the priest 
must pronounce him defiled.54 In contrast, if the lesion either shrunk55 or became 
darker56 to the extent that it no longer qualifies as one of the four types of white 
spots mentioned above, the priest must pronounce him rid of this defilement and 
he must undergo the purification process that will be detailed later.57

The seventh day of the first quarantine week also counts as the first day of the 
second quarantine week.58
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7. הַחְלָמָה, רִפּוּי. 

מַרְאִיתוֹ, אוֹ  הָה. הֻכְהָה מַרְאִיתוֹ. הָא, אִם עָמַד בְּ 6 כֵּ
גָדָיו  בְּ ס  וְכִבֶּ טָהוֹר:  נֶגַע  ם  שֵׁ חַת.  מִסְפַּ טָמֵא:  ה —  פָשָׂ
גֵר, נִקְרָא טָמֵא וְצָרִיךְ טְבִילָה:  וְטָהֵר. הוֹאִיל וְנִזְקַק לְהִסָּ
וְזָקוּק  מֻחְלָט,  הוּא  הֲרֵי  אוֹ  מְּ טִּ ֶ וּמִשּׁ הֵן.  הַכֹּ אוֹ  8 וְטִמְּ
"זֹאת  ת  פָרָשַׁ בְּ הָאָמוּר  ן  וּלְקָרְבָּ וּלְתִגְלַחַת  רִים  לְצִפֳּ
לְשׁוֹן  צָרַעַת.  הַזֹּאת:  חַת  סְפַּ הַמִּ הִוא.  צָרַעַת  הְיֶה":  תִּ
שיינימינ"ט  10 וּמִחְיַת.  זָכָר:  לְשׁוֹן   — "נֶגַע"  נְקֵבָה. 
אֵת לְמַרְאֵה  תוֹךְ הַשְּׂ בְּ ךְ מִקְצָת הַלֹּבֶן שֶׁ הְפַּ נֶּ לַעַז7, שֶׁ בְּ

מִחְיָה  לֹא  בְּ לָבָן  עָר  שֵׂ טֻמְאָה,  סִימַן  הוּא  אַף  ר,  שָׂ בָּ
לֹּא נֶאֶמְרָה מִחְיָה  י שֶׁ עָר לָבָן. וְאַף עַל פִּ לֹא שֵׂ וּמִחְיָה בְּ
הוּא  וְתוֹלְדוֹתֵיהֶן  רְאוֹת  הַמַּ כָל  בְּ אַף  אֵת,  שְׂ בִּ א  אֶלָּ
נָה הִיא  יְשָׁ ה  נֶת הִיא. מַכָּ סִימַן טֻמְאָה: 11 צָרַעַת נוֹשֶׁ
מִלְמַעְלָה,  רִיאָה  בְּ נִרְאֵית  זוֹ  וְחַבּוּרָה  חְיָה,  הַמִּ חַת  תַּ
וְעָלְתָה  הוֹאִיל  תֹאמַר:  לֹּא  שֶׁ לֵחָה,  מְלֵאָה  יהָ  וְתַחְתֶּ
ל אָדָם וְעַד רַגְלָיו:  ה: 12 מֵרֹאשׁוֹ. שֶׁ מִחְיָה — אֲטַהֲרֶנָּ
מְאוֹרוֹ:  ךְ  חָשַׁ שֶׁ לְכֹהֵן  רָט  פְּ הֵן.  הַכֹּ עֵינֵי  מַרְאֵה  לְכָל 

בִיעָאָה  יוֹמָא שְׁ 6 וְיֶחֱזֵי כַהֲנָא יָתֵהּ בְּ
וְלָא  א  שָׁ מַכְתָּ עֲמָא  וְהָא  נְיָנוּת  תִּ
הּ  נֵּ וִידַכִּ א  כָּ מַשְׁ בְּ א  שָׁ מַכְתָּ אוֹסֵף 
ע לְבוּשׁוֹהִי  הֲנָא עֲדִיתָא הִיא וִיצַבַּ כַּ
י: 7 וְאִם אוֹסָפָא תוֹסֵף עֲדִיתָא  וְיִדְכֵּ
לְכַהֲנָא  חֲזִי  אִתַּ דְּ תַר  בָּ א  כָּ מַשְׁ בְּ
לְכַהֲנָא:  תִנְיָנוּת  חֲזֵי  וְיִתַּ לִדְכוּתֵהּ 
אוֹסֵיפַת  וְהָא  הֲנָא  כַּ 8 וְיֶחֱזֵי 
הֲנָא  כַּ הּ  וִיסָאֵבִנֵּ א  כָּ מַשְׁ בְּ עֲדִיתָא 
שׁ סְגִירוּ אֲרֵי  סְגִירוּתָא הִיא: 9 מַכְתַּ
הֲנָא:  כַּ לְוַת  יתֵי  וְיִתֵּ א  אֱנָשָׁ בֶּ תְהֵי 
רָא  חִוְּ עַמְקָא  וְהָא  כַהֲנָא  10 וְיֶחֱזֵי 
עָר לְמֶחֱוָר  א וְהִיא הֲפָכַת שֵׂ כָּ מַשְׁ בְּ
א:  יקְתָּ עַמִּ בְּ חַיָּא  רָא  שְׂ בִּ ם  וְרֹשֶׁ
ךְ  מְשַׁ בִּ הִיא  יקָא  עַתִּ 11 סְגִירוּת 
הּ  רִנֵּ הֲנָא לָא יַסְגְּ הּ כַּ סְרֵהּ וִיסָאֵבִנֵּ בִּ
א  מִסְגָּ 12 וְאִם  הוּא:  מְסָאָב  אֲרֵי 
וְתַחֲפֵי  א  כָּ מַשְׁ בְּ סְגִירוּתָא  י  תִסְגֵּ
א  שָׁ מַכְתָּ ךְ  מְשַׁ ל  כָּ יָת  סְגִירוּתָא 
הּ וְעַד רַגְלוֹהִי לְכָל חֵזוּ עֵינֵי  מֵרֵישֵׁ

כַהֲנָא: 

lie, for as stated, it is only the pronouncement of 
the priest that renders the individual defiled (and 
therefore subject to exclusion from society), not the 
symptoms themselves.
It thus follows that someone who utters such an 
unauthorized judgment has slandered his fellow, 
which, as we have seen,80 results in him being afflict-
ed with tzara’at, rather than the person he sought 
to stigmatize.Therefore, in order to purify himself 

of this defilement, the judgmental person should 
isolate himself from social contact until he trains 
himself to see only the positive in his compatriots.
By learning how to love our fellows “unwar rant-
edly”—i.e., positively, regardless of their objective 
behavior—we counteract the cause of our present 
exile, unwarranted hatred. Thereby, we hasten the 
advent of the final, messianic Redemption.81

וְהִנֵּה֙ כֵּהָ֣ה  ן אֹת֜וֹ בַּיּ֣וֹם הַשְּׁבִיעִי֮ שֵׁנִית֒  הַכֹּהֵ֨ שני 6 וְרָאָה֩ 
וא  הֲר֤וֹ הַכֹּהֵן֙ מִסְפַּ֣חַת הִ֔ וְטִֽ א־פָשָׂ֥ה הַנֶּ֖גַע בָּע֑וֹר  וְלֹֽ גַע  הַנֶּ֔
חַת֙  הַמִּסְפַּ֨ תִפְשֶׂ֤ה  7 וְאִם־פָּשֹׂ֨ה  ר:  וְטָהֵֽ יו  בְּגָדָ֖ וְכִבֶּ֥ס 
ית  שֵׁנִ֖ ה  וְנִרְאָ֥ הֳרָת֑וֹ  לְטָֽ ן  אֶל־הַכֹּהֵ֖ אֹת֛וֹ  הֵרָֽ י  חֲרֵ֧ אַֽ בָּע֔וֹר 
חַת בָּע֑וֹר  ה הַמִּסְפַּ֖ שְׂתָ֥ ן וְהִנֵּה֛ פָּֽ ן: 8 וְרָאָה֙ הַכֹּהֵ֔ אֶל־הַכֹּהֵֽ

וא: פ עַת הִֽ ן צָרַ֥ וְטִמְּא֥וֹ הַכֹּהֵ֖
ן:  אֶל־הַכֹּהֵֽ א  וְהוּבָ֖ ם  בְּאָדָ֑ הְיֶה֖  תִֽ י  כִּ֥ עַת  צָרַ֔ 9 נֶ֣֣גַע 
ה  פְכָ֖ הָֽ יא  וְהִ֕ בָּע֔וֹר  ת־לְבָנָה֙  שְׂאֵֽ וְהִנֵּה֤  ן  הַכֹּהֵ֗ ה  10 וְרָאָ֣

נוֹשֶׁ֤נֶת  עַת  11 צָרַ֨ ת:  בַּשְׂאֵֽ י  חַ֖ ר  בָּשָׂ֥ חְיַת֛  וּמִֽ לָבָ֑ן  שֵׂעָ֣ר 
א הֽוּא:  י טָמֵ֖ נּוּ כִּ֥ הִוא֙ בְּע֣וֹר בְּשָׂר֔וֹ וְטִמְּא֖וֹ הַכֹּהֵ֑ן לֹ֣א יַסְגִּרֶ֔
ת  עַת אֵ֚ ה הַצָּרַ֗ עַת֙ בָּע֔וֹר וְכִסְּתָ֣ ח הַצָּרַ֨ 12 וְאִם־פָּר֨וֹחַ תִּפְרַ֤

ן:  ה עֵינֵי֥ הַכֹּהֵֽ רֹאשׁ֖וֹ וְעַד־רַגְלָ֑יו לְכָל־מַרְאֵ֖ גַע מֵֽ כָּל־ע֣וֹר הַנֶּ֔
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to stigmatize.Therefore, in order to purify himself 

[10] The size of a lentil bean: This area is equat-
ed with the average square area covered by 4 
hairs (2 hairs by 2 hairs) as they grow naturally 

on the body.82 The modern-day equivalent is 
17.11 mm2 or 0.026 in2.
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Leviticus 13:6-12

69. Below, vv. 12-13.  70. Nachmanides on this verse; Mizrachi on the preceding verse; Rabbeinu Asher and Rabbeinu Shimshon of 
Sens on Negaim 1:3.  71. Mishneh Torah, Tumat Tzara’at 1:10.  72. Ibid., 11:1.  73. 14:1-32.  74. Likutei Sichot, vol. 32, pp. 77-81.  75. V. 2.  
76. V. 3.  77. Mishneh Torah, Tumat Tzara’at 3:4.  78. Ibid., 3:1.  79. Likutei Sichot, vol. 32, pp. 84-85.  

Second Reading 6 After his second quarantine-week, the priest must examine him 
on the seventh (i.e., 13th) day a second time. If the lesion’s color has not become 
darker; or it has spread, covering more (but not all69) of his body; or previously 
dark hairs within it have turned white; or a patch of healthy flesh has appeared 
within it; it is tzara’at, and the priest must pronounce him defiled. If, however, no 
previously dark hairs have turned white, no patch of healthy flesh has appeared, 
the lesion has become darker than it was before this quarantine—even though it 
has not darkened to the extent that it no longer exhibits one of the four degrees of 
whiteness that can develop into tzara’at70—and the lesion has not spread on the 
skin, the priest must pronounce him rid of this defilement, for it is now clear that 
this lesion is not a case of tzara’at: it has become a different condition, termed mis-
pachat, which does not cause defilement; no third quarantine period is needed.71 
He must immerse himself72 and his garments in a mikveh and undergo the rest of 
the purification process that will be described later,73 and then he will be rid of this 
defilement in fact.
7 If the mispachat spreads on the skin sometime after the person was shown to the 
priest for his purification on the 13th day, he must be shown to the priest again.
8 The priest must examine the mispachat. If the mispachat has spread on the 
skin since the previous examination, the priest must pronounce him defiled, for 
it is no longer mispachat; it has turned into tzara’at.
9 The following are the rules74 regarding the third indication of tzara’at, the ap-
pearance of healthy flesh within the lesion: As was stated previously,75 if a person 
has a white lesion that appears to be tzara’at, due to its falling into one of the four 
categories of whiteness mentioned above, he must be brought to the priest.
10 The priest must examine it. If there is on the skin a wool-white spot or any of 
the other three types of white lesions that can develop into tzara’at, and either (a), 
as stated previously,76 it has turned at least two of the formerly dark hairs within it 
white, or (b) there is in the wool-white spot (or other type of lesion) a contiguous77 
patch of healthy, live flesh at least the size of a lentil bean and enclosed completely 
within the lesion,78 then,
11 in the case of the appearance of healthy flesh, you should not be deceived into 
thinking that this is a sign that the tzara’at is healing; rather, it is a case of old, 
purulent tzara’at remaining under the new, healthy skin of his flesh. Both in this 
case and in the case of newly white hairs, the priest must pronounce him defiled. 
He need not quarantine him, because he is definitely defiled.
12 As we have seen, the spreading of a lesion indicates that it is tzara’at. If, how-
ever, the tzara’at erupts all over the skin to the extent that the tzara’at covers all 
the skin of the person with the lesion, from his head to his feet, wherever the 
eyes of the priest can see it—meaning that the tzara’at need not appear on interior 
skin (such as that inside the nose or mouth) that is not readily visible during an 
external examination79—then
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THIRD (FIRST)) READING

 RASHI 

 CHASIDIC INSIGHTS 

90. Isaiah 48:11; see Sanhedrin 98a.  91. Mishneh Torah, Tumat Tzara’at, ch. 7.  

מִחְיָה,  בּוֹ  צָמְחָה  אִם  חַי.  ר  שָׂ בָּ בּוֹ  הֵרָאוֹת  14 וּבְיוֹם 
הֲרֵי  א,  אֶלָּ טֻמְאָה?  סִימַן  חְיָה  הַמִּ שֶׁ רַשׁ  פֵּ בָר  כְּ הֲרֵי 
י אֵבָרִים  עָה רָאשֵׁ רִים וְאַרְבָּ אֶחָד מֵעֶשְׂ גַע בְּ הָיָה הַנֶּ שֶׁ
גַע  הַנֶּ נִרְאָה  אֵין  שֶׁ לְפִי  מִחְיָה,  וּם  מִשּׁ אִין  מְטַמְּ אֵין  שֶׁ
וֹפֵעַ אֵילָךְ וְאֵילָךְ, וְחָזַר רֹאשׁ הָאֵבֶר  שּׁ אֶחָד, שֶׁ לּוֹ כְּ כֻּ
ה  וְנַעֲשָׂ הִבְרִיא  שֶׁ גוֹן  כְּ ן,  מָּ שֻׁ יְדֵי  עַל  פּוּעוֹ  שִׁ ה  לָּ וְנִתְגַּ
א:  טַמֵּ תְּ שֶׁ תוּב  הַכָּ דָנוּ  לִמְּ חְיָה,  הַמִּ בּוֹ  וְנִרְאֵית  רָחָב 
ה רוֹאֶה  אַתָּ ד, יֵשׁ יוֹם שֶׁ לְמוּד לוֹמַר? לְלַמֵּ וּבְיוֹם. מַה תַּ

אן אָמְרו8ּ: חָתָן  ה רוֹאֶה בּוֹ. מִכָּ אֵין אַתָּ בּוֹ, וְיֵשׁ יוֹם שֶׁ
וּלְאִצְטְלִיתוֹ  לוֹ  ה,  תֶּ שְׁ הַמִּ יְמֵי  בְעַת  שִׁ ל  כָּ לוֹ  נוֹתְנִין 
ל יְמֵי הָרֶגֶל:  רֶגֶל, נוֹתְנִין לוֹ כָּ וְלִכְסוּתוֹ וּלְבֵיתוֹ, וְכֵן בָּ
זָכָר:  לְשׁוֹן  ר"  שָׂ "בָּ הַהוּא.  ר  שָׂ הַבָּ הוּא.  15 צָרַעַת 
א  הַבָּ לִקּוּי  בְּ ר  שָׂ הַבָּ ם  תְחַמֵּ נִּ שֶׁ לְשׁוֹן חִמּוּם,  חִין.  18 שְׁ
חִין  ְ הַשּׁ א.  וְנִרְפָּ הָאוּר:  מֵחֲמַת  לֹּא  שֶׁ ה,  מַכָּ מֵחֲמַת  לוֹ 

הֶעֱלָה אֲרוּכָה, וּבִמְקוֹמוֹ עָלָה נֶגַע אַחֵר: 

13 וְיֶחֱזֵי כַהֲנָא וְהָא חֲפַת סְגִירוּתָא 
א  שָׁ מַכְתָּ יָת  י  וִידַכֵּ סְרֵהּ  בִּ ל  כָּ יָת 
הוּא:  כֵי  דְּ לְמֶחֱוָר  אִתְהֲפִיךְ  הּ  לֵּ כֻּ
חַיָּא  סְרָא  בִּ בֵהּ  חֲזֵי  דְיִתַּ 14 וּבְיוֹמָא 
יָת  כַהֲנָא  15 וְיֶחֱזֵי  מְסָאָב:  יְהֵי 
חַיָּא  סְרָא  בִּ הּ  וִיסָאֵבִנֵּ חַיָּא  סְרָא  בִּ
16 אוֹ  הוּא:  סְגִירוּתָא  הוּא  מְסָאָב 
וְיִתְהֲפִיךְ  חַיָּא  סְרָא  בִּ יְתוּב  אֲרֵי 
הּ  הֲנָא: 17 וְיֶחֱזִנֵּ לְמֶחֱוָר וְיֵיתֵי לְוַת כַּ
א  שָׁ מַכְתָּ אִתְהֲפִיךְ  וְהָא  הֲנָא  כַּ
א  שָׁ מַכְתָּ יָת  כַהֲנָא  י  וִידַכֵּ לְמֶחֱוָר 
בֵהּ  יְהֵי  אֲרֵי  18 וֶאֱנַשׁ  הוּא:  כֵי  דְּ

י:  סִּ חֲנָא וְאִתַּ הּ שִׁ כֵּ מַשְׁ בְּ

sake, as it were, fulfilling the verse, “For My own 
sake, for My own sake I will do this, for how can 
I let My Name be profaned?”90 

• Positively, i.e., that the truth of the Torah will 
become so self-evident that it will be universally 
acknowledged that any government that does 
not submit to the Torah’s rules is “heretical,” i.e., 
based on the delusion that it is possible to cre-
ate a just and moral society any other way. Ac-
cordingly, the Jewish people will be esteemed 
as the preservers of the Torah’s message of true 
monotheism. In this enlightened condition, the 
Messiah’s imminent arrival will be a natural out-
growth of the world’s desire for moral perfection. 
God will not have to “impose” the redemption 
on the world.

Inasmuch as the sages cite the law given in this 
verse as support for their sign, it follows that the 
two ways of understanding their sign parallel the 
two ways of understanding this law, namely:
• Negatively: The spread of tzara’at over the entire 

body does not intrinsically indicate that the per-
son is undefiled; the fact that it does so is sim-
ply another one of the Torah’s rules that are not 
grounded in logic or reason, just like the rest of 

the laws governing tzara’at. The Torah here “im-
poses” its will on reality, irrespective of natural 
causes or processes.
This, indeed, is the position adopted by Jewish 
legal (i.e., halachic) exegesis, which therefore 
limits this rule to the case stated specifically in 
this verse: when tzara’at spreads out from a le-
sion that had been pronounced defiled or sus-
pected of being so. In contrast, when tzara’at 
spreads over the entire body from the outset or 
from a lesion that was pronounced undefiled, the 
person must be declared defiled.91

• Positively: The spread of tzara’at over the entire 
body indicates that it is the natural condition of 
the person’s skin; this is why it does not render 
the person defiled. This is the position that Rashi 
adopts as the contextual understanding of this 
passage, according to which it makes no difference 
under what circumstances the spread occurs—in 
all cases it indicates that the person is undefiled.

Clearly, it is preferable that redemption occur the 
second way, obviating the need for universal moral 
degeneration and the forceful imposition of God’s 
will on an antagonistic world. The Torah therefore 
promises that prior to the Redemption, the Jewish 

אֶת־כָּל־בְּשָׂר֔וֹ  עַת֙  הַצָּרַ֨ ה  כִסְּתָ֤ ה  וְהִנֵּ֨ ן  הַכֹּהֵ֗ ה  13 וְרָאָ֣

14 וּבְי֨וֹם  הֽוּא:  טָה֥וֹר  ן  לָבָ֖ הָפַ֥ךְ  כֻּלּ֛וֹ  אֶת־הַנָּ֑֣גַע  ר  וְטִהַ֖
ר  הַכֹּהֵ֛ן אֶת־הַבָּשָׂ֥ ה  15 וְרָאָ֧ א:  יִטְמָֽ י  חַ֖ ר  בָּשָׂ֥ בּ֛וֹ  רָא֥וֹת  הֵֽ
י  עַת הֽוּא: 16 א֣וֹ כִ֥ י טָמֵ֥א ה֖וּא צָרַ֥ י וְטִמְּא֑וֹ הַבָּשָׂ֥ר הַחַ֛ הַחַ֖
הוּ֙  ן: 17 וְרָאָ֨ א אֶל־הַכֹּהֵֽ י וְנֶהְפַּ֣ךְ לְלָבָ֑ן וּבָ֖ יָשׁ֛וּב הַבָּשָׂ֥ר הַחַ֖
גַע  אֶת־הַנֶּ֖ הַכֹּהֵ֛ן  וְטִהַ֧ר  לְלָבָ֑ן  גַע  הַנֶּ֖ נֶהְפַּ֥ךְ  וְהִנֵּה֛  ן  הַכֹּהֵ֔

טָה֥וֹר הֽוּא: פ
א:  ין וְנִרְפָּֽ הְיֶה֥ בֽוֹ־בְעֹר֖וֹ שְׁחִ֑ ר כִּי־יִֽ שלישי 18 וּבָשָׂ֕ 
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83. Likutei Sichot, vol. 32, pp. 77-81.  84. Vv. 9-11, above.  85. Above, v. 10.  86. Mishneh Torah, Tumat Tzara’at 5:1.  87. Ibid., 5:3-4.  
88. Ibid., 5:3.  89. Sanhedrin 97a.  

13 If the tzara’at has covered all his flesh: One of 
the signs given by the sages that the Messiah’s arriv-
al is imminent is that “the entire government has be-
come heretical, with none to rebuke them.” This no-
tion, they say, is alluded to in the law that if tzara’at 
covers the entire body, the person is undefiled.89

There are two ways of understanding this sign giv-
en by the sages:

• Negatively, i.e., that heresy will infect all the 
world’s governments. None of them will ac-
knowledge God as Master of the world and its 
lawgiver, promoting instead licentiousness and 
barbaric behavior. In this entrenched, depraved 
condition, the Messiah is the world’s only hope; 
it is therefore a sign of his imminent arrival. But 
since the world will not be worthy of redemp-
tion, God will redeem it “by force”—for His own 

13 the priest must examine it. If the tzara’at has indeed covered all his flesh, he 
must pronounce the person with the lesion rid of this defilement. The fact that he 
has turned completely white indicates that this lesion is not an anomaly but the 
natural condition of his body; therefore, he is not defiled.83 
14 Returning to the laws regarding healthy flesh that appears within a tzara’at-
lesion: It was stated previously that the appearance of such a patch renders the 
individual defiled.84 The exception is a patch of healthy flesh that appears on the tip 
of a finger, toe, ear lobe, the nose, or the male reproductive organ. Such a patch does 
not render the person defiled, because it is impossible for the priest to see both sides 
of these body parts at once, and therefore he cannot see the entire lesion at once in 
order to render a decision on it. If, however, the body part later becomes fat, thereby 
spreading out the tip of the limb such that it is possible to see the entire lesion (and 
the entire patch of healthy flesh on it) at once, then, on the day that a patch of live 
flesh at least the size of a lentil bean85 appears in it, he will become defiled.
15 Therefore, he must be shown to the priest, and the priest must examine the 
healthy, live flesh, and must pronounce him defiled. The appearance of live flesh 
indicates that the person is defiled; the lesion is tzara’at.
16 But if the healthy, live flesh once again turns white, he must come to the priest
17 and the priest must reexamine him. If the lesion has indeed turned totally 
white again, the priest must pronounce the lesion undefiled. The person will 
thus be rid of this defilement.

Tzara’at that Develops out of an Inflammation
Third Reading 18 If tzara’at develops out of a partially healed inflammation, the 
rules of diagnosis differ slightly from those that apply when it develops out of a 
white spot (see Figure 3, page 97), as follows:
This type of tzara’at can only develop on a person’s flesh if there is an inflamma-
tion (i.e., a localized heating resulting from the infection) of its skin due to a blow 
or disease,86 and the inflammation heals enough to form a membrane. (In con-
trast, a fully healed inflammation is considered normal skin—even if it leaves scar 
tissue87—on which tzara’at can only develop out of a white lesion,88 as described 
above.)
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FOURTH (SECOND) READING

 RASHI 

 CHASIDIC INSIGHTS 

100. Mishneh Torah, Tumat Tzara’at 1:4.  101. Deuteronomy 30:2; Mishneh Torah, Teshuvah 7:5; Likutei Sichot, vol. 27, pp. 215-216.  
102. Mishneh Torah, Melachim 11:4.  103. Sefer HaSichot 5751, vol. 1, p. 232, vol. 2, p. 692; Sefer HaSichot 5752, vol. 2, p. 451.  104. Likutei 
Sichot, vol. 32, pp. 77-83.  

8. מועד קטן ז, ב. 9. יחזקאל כא, ג. 10. לְכַוֵּץ. 11. כִּוּוּץ. 12. הַחְלָמָה, רִפּוּי. 

חָלָק,  לָבָן  גַע  הַנֶּ אֵין  שֶׁ מֶת.  אֲדַמְדָּ לְבָנָה  בַהֶרֶת  19 אוֹ 
נֵי מַרְאוֹת, לֹבֶן וָאֹדֶם: 20 מַרְאֶהָ  שְׁ תוּךְ וּמְעֹרָב בִּ א פָּ אֶלָּ
הוּא  לַבְנִינוּתוֹ  מִתּוֹךְ  א  אֶלָּ פָל,  שָׁ הּ  שָׁ מַמָּ וְאֵין  פָל.  שָׁ
ל:  הַצֵּ מִן  ה  עֲמֻקָּ ה  חַמָּ מַרְאֵה  כְּ וְעָמֹק,  פָל  שָׁ נִרְאָה 
יהָ.  חְתֶּ 23 תַּ הֶרֶת:  הַבַּ אוֹ  הַזֹּאת  אֵת  הַשְּׂ הִוא.  22 נֶגַע 
 — חֲנָא"  שִׁ ם  "רֹשֶׁ תַרְגּוּמוֹ:  כְּ חִין.  ְ הַשּׁ צָרֶבֶת  מְקוֹמָהּ:  בִּ
"צָרֶבֶת"  ל  כָּ ר.  שָׂ בָּ בַּ ר  כָּ הַנִּ הַחִמּוּם  ם  רֹשֶׁ א  אֶלָּ אֵינוֹ 

מו9ֹ: "וְנִצְרְבוּ  ע מֵחֲמַת חִמּוּם, כְּ רְגָּ לְשׁוֹן רְגִיעַת עוֹר הַנִּ
לַעַז10: צָרֶבֶת. ריטריימינ"ט  נִים". ריטרייר"א בְּ ל פָּ בָהּ כָּ
חָיְתָה  שֶׁ לַעַז12. כְּ כְוָה. שיינימינ"ט בְּ לַעַז11: 24 מִחְיַת הַמִּ בְּ
חֲלָקָה.  לְבָנָה  אוֹ  תוּכָה,  פְּ לְבַהֶרֶת  נֶהֶפְכָה  כְוָה,  הַמִּ
קָן  חִלְּ ה  וְלָמָּ הֵם,  וִים  שָׁ חִין  שְׁ וְסִימָנֵי  מִכְוָה  וְסִימָנֵי 
אֵין מִצְטָרְפִין זֶה עִם זֶה — נוֹלַד חֲצִי  תוּב? לוֹמַר, שֶׁ הַכָּ

גְרִיס:  כְוָה, לֹא יִדּוֹנוּ כִּ מִּ חִין וַחֲצִי גְרִיס בַּ ְ שּׁ גְרִיס בַּ

רָא  חֲנָא עַמְקָא חִוְּ אֲתַר שִׁ 19 וִיהֵי בַּ
חֲזֵי  וְיִתַּ סַמְקָא  רָא  חִוְּ בַהֲרָא  אוֹ 
וְהָא  כַהֲנָא  20 וְיֶחֱזֵי  לְכַהֲנָא: 
עָרַהּ  וּשְׂ א  כָּ מַשְׁ מִן  יךְ  מַכִּ מֶחֱזָהָא 
הֲנָא  כַּ הּ  וִיסָאֵבִנֵּ לְמֶחֱוָר  אִתְהֲפִיךְ 
חֲנָא  שִׁ בְּ הִיא  סְגִירוּתָא  שׁ  מַכְתַּ
וְהָא  הֲנָא  כַּ הּ  יֶחֱזִנַּ 21 וְאִם  סְגִיאַת: 
יכָא לֵיתָהָא  ר וּמַכִּ עַר חִוָּ הּ שְׂ לֵית בַּ
הּ  רִנֵּ וְיַסְגְּ עָמְיָא  וְהִיא  א  כָּ מַשְׁ מִן 
בְעָא יוֹמִין: 22 וְאִם אוֹסָפָא  הֲנָא שַׁ כַּ
יָתֵהּ  הֲנָא  כַּ וִיסָאֵב  א  כָּ מַשְׁ בְּ תוֹסֵף 
אַתְרָהָא  בְּ 23 וְאִם  הִיא:  א  שָׁ מַכְתָּ
ם  רֹשֶׁ אוֹסֵיפַת  לָא  א  הֶרְתָּ בַּ קָמַת 
24 אוֹ  הֲנָא:  כַּ הּ  נֵּ וִידַכִּ הִיא  חֲנָא  שִׁ
וָאָה דְנוּר  הּ כְּ כֵּ אֱנַשׁ אֲרֵי יְהֵי בְמַשְׁ
רָא  חִוְּ הֲרָא  בַּ וָאָה  כְּ ם  רֹשֶׁ וּתְהֵי 

רָא:  סַמְקָא אוֹ חִוְּ

people will indeed repent fully, of their own ac-
cord, and on their own initiative, thereby ushering 
in the Redemption.101 This repentance need not be 
evinced by a wholesale return to full Jewish obser-
vance, for that revival will be one of the Messiah’s 
first accomplishments.102 Rather, this repentance 
consists of the sincere dissatisfaction with the pres-
ent state of reality—accompanied by the resolution 
to change it—that we have all experienced numer-
ous times throughout our lives.103

It is therefore imperative that the Jewish people 
encourage the nations of the world to fulfill the 
commandments that the Torah obligates them to 
observe. By acknowledging the Torah as the sole 
possible basis for true ethical behavior and moral 
justice, the non-Jewish world will appreciate the 
Jewish people as the vanguards of world justice, 
morality, and peace. This will pave the way for the 
ultimate, messianic Redemption.104

לְבָנָה֣  רֶת  בַהֶ֖ א֥וֹ  ה  לְבָנָ֔ ת  שְׂאֵ֣ הַשְּׁחִין֙  בִּמְק֤וֹם  ה  19 וְהָיָ֞

וְהִנֵּה֤  ן  הַכֹּהֵ֗ ה  20 וְרָאָ֣ ן:  אֶל־הַכֹּהֵֽ ה  וְנִרְאָ֖ מֶת  אֲדַמְדָּ֑
הַכֹּהֵ֛ן  וְטִמְּא֧וֹ  לָבָ֑ן  הָפַ֣ךְ  הּ  וּשְׂעָרָ֖ מִן־הָע֔וֹר  שָׁפָ֣ל  הָ֙  מַרְאֶ֨
ן  הַכֹּהֵ֗ נָּה  יִרְאֶ֣ ם |  21 וְאִ֣ חָה:  פָּרָֽ ין  בַּשְּׁחִ֥ וא  הִ֖ עַת  נֶֽגַע־צָרַ֥
יא  וְהִ֣ מִן־הָע֖וֹר  אֵינֶנָּ֛ה  וּשְׁפָלָ֥ה  ן  לָבָ֔ שֵׂעָ֣ר  ין־בָּהּ֙  אֵֽ וְהִנֵּה֤ 
ה  ים: 22 וְאִם־פָּשֹׂ֥ה תִפְשֶׂ֖ ן שִׁבְעַ֥ת יָמִֽ כֵהָ֑ה וְהִסְגִּיר֥וֹ הַכֹּהֵ֖
ד  עֲמֹ֤ יהָ תַּֽ וא: 23 וְאִם־תַּחְתֶּ֜ בָּע֑וֹר וְטִמֵּ֧א הַכֹּהֵ֛ן אֹת֖וֹ נֶ֥֣גַע הִֽ
ן: ס הֲר֖וֹ הַכֹּהֵֽ וא וְטִֽ ין הִ֑ בֶת הַשְּׁחִ֖ תָה צָרֶ֥ רֶת֙ לֹ֣א פָשָׂ֔ הַבַּהֶ֨
הְיֶה֥ בְעֹר֖וֹ מִכְוַת־ ר כִּי־יִֽ רביעי (שני במחוברין) 24 א֣וֹ בָשָׂ֔

א֥וֹ  מֶת  אֲדַמְדֶּ֖ לְבָנָה֥  בַּהֶ֛רֶת  ה  הַמִּכְוָ֗ חְיַת֣  מִֽ ה  יְתָ֞ הָֽ וְֽ שׁ  אֵ֑
לְבָנָֽה: 



a snow-white spot or one of the three other types of white spots that can develop 
into tzara’at, and the spot is either white with red streaks—but not so many red 
streaks that the spot loses its white appearance100—or uniformly white,
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Leviticus 13:19-24

92. Mishneh Torah, Tumat Tzara’at 1:4.  93. Vv. 1-17.  94. Below, v. 28.  95. Nachmanides v. 6, above; Mizrachi on v. 5, above; Rabbeinu 
Asher and Rabbeinu Shimshon of Sens on Negaim 1:3.  96. Mishneh Torah, Tumat Tzara’at 5:1.  97. Ibid., 5:3-4.  98. Ibid., 5:3.  99. Vv. 
1-17.  

19 If, in the location of the partially healed inflammation, there is left one of the 
four white spots that can develop into tzara’at, i.e., either a wool-white spot, an 
egg-membrane-white-spot, a snow-white spot, or a lime-white spot, and the spot 
is either uniformly white or white with red streaks—but not so many red streaks 
that the spot loses its white appearance92—he must be shown to the priest.93

20 The priest must examine him. If its appearance is, in the case of a snow-white 
or lime-white spot, lower than that of the skin (due to its shininess), or in the 
case of a wool-white or egg-membrane-white spot, not any lower than that of 
the skin (due to its dullness), and at least two of its originally dark hairs have 
turned white, the priest must pronounce him defiled, for the transmutation of 
dark hairs into white indicates that this spot is a tzara’at-lesion that has erupted 
on the inflammation.
21 But if, when the priest examines it, it does not contain newly white hair, and 
its appearance is, in the case of a snow-white or lime-white spot, lower than that 
of the skin, or in the case of a wool-white or egg-membrane-white spot, not any 
lower than that of the skin because it is darker than a snow-white or lime-white 
spot, the priest must quarantine him for seven days.
22 If, when the priest examines him at the end of the quarantine week, he sees that 
it has spread on the skin—covering more (but not all) of the body—or at least two 
of its previously dark hairs have turned white, the priest must pronounce him 
defiled, for it is now clear that this spot is a tzara’at-lesion.
23 If the snow-white spot or other spot remained the same size, not having 
spread, and it became darker than it was before94 (even though it has not darkened 
to the extent that it no longer exhibits one of the four degrees of whiteness that 
can develop into tzara’at95), it is only the scar tissue of the inflammation, and the 
priest must pronounce him rid of this defilement. No second week of quarantine 
is required.
Unlike lesions that develop on healthy skin, the appearance of healthy flesh within 
a lesion that develops on an inflammation does not indicate defilement.

Tzara’at that Develops out of a Burn
Fourth Reading (Second when combined) 24 If tzara’at develops out of a partially 
healed burn, the rules of diagnosis are the same as when it develops out of an in-
flammation (see Figure 3, page 97):
This type of tzara’at can only develop on a person’s flesh if there is a burn on its 
skin resulting from contact with fire or something hot,96 and the healed area of the 
burn has begun to form a membrane. (In contrast, a fully healed burn is considered 
normal skin—even if it leaves scar tissue97—on which tzara’at can only develop out 
of a white lesion,98 as described above.99) If such a partially healed burn turns into 
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FIFTH (SECOND) READING

 RASHI 

 CHASIDIC INSIGHTS 

108. Mishneh Torah, Tumat Tzara’at 5:11.  109. Above, vv. 1-17.  110. Sifra, Tazria, Negaim, parashah 5:4; Mishneh Torah, Tumat Tzara’at 
8:1.  111. Mishneh Torah, Tumat Tzara’at 8:4.  112. Sifra, Tazria, Negaim, chapter 9:14.  113. Rashi on v. 37, below.  114. Likutei Sichot, 
vol. 27, p. 93, note 12.  115. Mishneh Torah, Tumat Tzara’at 8:6.  116. V. 2.  117. On v. 2.  118. Likutei Sichot, vol. 27, p. 99. 

נֶגַע  ין  בֵּ ק  לְחַלֵּ תוּב  הַכָּ א  בָּ בְזָקָן.  אוֹ  רֹאשׁ  29 בְּ
סִימָנוֹ  זֶּה  שֶׁ ר,  שָׂ בָּ מְקוֹם  בִּ שֶׁ לְנֶגַע  עָר  שֵׂ מְקוֹם  בִּ שֶׁ
עָר צָהֹב.  עָר צָהֹב: 30 וּבוֹ שֵׂ שֵׂ עָר לָבָן וְזֶה סִימָנוֹ בְּ שֵׂ בְּ

מוֹ  שְׁ ךְ  כָּ נֶתֶק הוּא.  לְצָהֹב:  בּוֹ  שֶׁ חוֹר  שָׁ עָר  שֵׂ ךְ  הְפַּ נֶּ שֶׁ
עָר:  מְקוֹם שֵׂ בִּ ל נֶגַע שֶׁ שֶׁ

אִתְהֲפִיךְ  וְהָא  הֲנָא  כַּ יָתַהּ  25 וְיֶחֱזֵי 
וּמֶחֱזָהָא  א  בַהֶרְתָּ בְּ לְמֶחֱוָר  עֲרָא  שַׂ
הִיא  סְגִירוּתָא  א  כָּ מַשְׁ מִן  יק  עַמִּ
הֲנָא  כַּ יָתֵהּ  וִיסָאֵב  סְגִיאַת  כְוָאָה  בִּ
26 וְאִם  הִיא:  סְגִירוּתָא  שׁ  מַכְתַּ
א  בַהֶרְתָּ בְּ לֵית  וְהָא  הֲנָא  כַּ הּ  יֶחֱזִנַּ
מִן  לֵיתָהָא  יכָא  וּמַכִּ ר  חִוָּ עַר  שְׂ
הֲנָא  הּ כַּ רִנֵּ א וְהִיא עָמְיָא וְיַסְגְּ כָּ מַשְׁ
הֲנָא  כַּ הּ  27 וְיֶחֱזִנֵּ יוֹמִין:  בְעָא  שַׁ
בִיעָאָה אִם אוֹסָפָא תוֹסֵף  יוֹמָא שְׁ בְּ
שׁ  הֲנָא יָתֵהּ מַכְתַּ א וִיסָאֵב כַּ כָּ מַשְׁ בְּ
אַתְרָהָא  בְּ 28 וְאִם  הִיא:  סְגִירוּתָא 
א  כָּ מַשְׁ א לָא אוֹסֵיפַת בְּ הֶרְתָּ קָמַת בַּ
הִיא  וָאָה  כְּ עֹמֶק  עַמְיָא  וְהִיא 
וָאָה  כְּ ם  רֹשֶׁ אֲרֵי  הֲנָא  כַּ הּ  נֵּ וִידַכִּ
אֲרֵי  תָא  אִתְּ אוֹ  29 וּגְבַר  הִיא: 
בִדְקָן:  אוֹ  רֵישׁ  בְּ א  שָׁ מַכְתָּ בֵהּ  יְהֵי 
וְהָא  א  שָׁ מַכְתָּ יָת  כַהֲנָא  30 וְיֶחְזֵי 
עַר  א וּבֵהּ שְׂ כָּ יק מִן מַשְׁ מֶחֱזוֹהִי עַמִּ
הֲנָא  כַּ יָתֵהּ  וִיסָאֵב  עֲדָק  דַּ ק  סֻמָּ
א אוֹ דִקְנָא  נִתְקָא הוּא סְגִירוּת רֵישָׁ

הוּא: 

29 If a man or a woman has a lesion on the head or 
on the beard: As was noted above,116 the eruption 
of tzara’at on the head is caused by haughtiness, as 
opposed to tzara’at elsewhere on the body, which is 
the result of gossip or slander. The reason for this 

difference is that gossip and slander are superfi-
cial misdeeds, as explained above,117 which there-
fore affect the skin elsewhere on the body, whereas 
haughtiness is a warped mental attitude, which 
therefore affects the head.118

רֶת  בַּבַּהֶ֗ ן  לָבָ֜ ר  שֵׂעָ֨ נֶהְפַּךְ֩  וְהִנֵּה֣  ן  הַכֹּהֵ֡ הּ  אֹתָ֣ ה  25 וְרָאָ֣

חָה וְטִמֵּ֤א  וא בַּמִּכְוָ֖ה פָּרָ֑ עַת הִ֔ ק מִן־הָע֔וֹר צָרַ֣ הָ֙ עָמֹ֣ וּמַרְאֶ֨
ן וְהִנֵּה֤  נָּה הַכֹּהֵ֗ ם | יִרְאֶ֣ וא: 26 וְאִ֣ עַת הִֽ ן נֶ֥֣גַע צָרַ֖ אֹתוֹ֙ הַכֹּהֵ֔
וא  וְהִ֣ מִן־הָע֖וֹר  אֵינֶנָּ֛ה  וּשְׁפָלָ֥ה  ן  לָבָ֔ שֵׂעָ֣ר  רֶת֙  ין־בַּבַּהֶ֨ אֵֽ
ן בַּיּ֣וֹם  הוּ הַכֹּהֵ֖ ים: 27 וְרָאָ֥ ן שִׁבְעַ֥ת יָמִֽ כֵהָ֑ה וְהִסְגִּיר֥וֹ הַכֹּהֵ֖
נֶ֥֣גַע  אֹת֔וֹ  הַכֹּהֵן֙  וְטִמֵּ֤א  בָּע֔וֹר  תִפְשֶׂה֙  י אִם־פָּשֹׂ֤ה  הַשְּׁבִיעִ֑
ה  שְׂתָ֤ רֶת לֹא־פָֽ ד הַבַּהֶ֜ עֲמֹ֨ יהָ֩ תַֽ וא: 28 וְאִם־תַּחְתֶּ֩ עַת הִֽ צָרַ֖
י־ כִּֽ ן  הַכֹּהֵ֔ הֲרוֹ֙  וְטִֽ וא  הִ֑ הַמִּכְוָ֖ה  ת  שְׂאֵ֥ ה  כֵהָ֔ וא  וְהִ֣ בָעוֹר֙ 

וא: פ בֶת הַמִּכְוָ֖ה הִֽ צָרֶ֥
א֥וֹ  אשׁ  בְּרֹ֖ נָ֑֣גַע  ב֖וֹ  הְיֶה֥  כִּי־יִֽ ה  אִשָּׁ֔ א֣וֹ  29 וְאִישׁ֙  חמישי 

ק מִן־  עָמֹ֣ הוּ֙  וְהִנֵּה֤ מַרְאֵ֨ גַע  ן אֶת־הַנֶּ֗ ה הַכֹּהֵ֜ ן: 30 וְרָאָ֨ בְזָקָֽ
ה֔וּא  נֶתֶ֣ק  הַכֹּהֵן֙  אֹת֤וֹ  א  וְטִמֵּ֨ ק  דָּ֑ ב  צָהֹ֖ שֵׂעָ֥ר  וּב֛וֹ  הָע֔וֹר 

ן הֽוּא:  אשׁ א֥וֹ הַזָּקָ֖ עַת הָרֹ֛ צָרַ֧



the rules governing lesions appearing on the rest of the body, which were discussed 
previously.109

If, regardless of whether110 its appearance is deeper or not deeper than that of the 
skin, there are at least two hairs inside it that are thin—i.e., shorter than the oth-
er hairs111—and have turned from their natural color112 into pale gold,113 the priest 
must pronounce him defiled, for it is a netek, which is the name114 of tzara’at of 
the head or the beard. If there is only one (or no) gold hair within the lesion, or if 
the gold hair is as long as the rest of the hair, or if within the lesion there are at least 
two naturally colored hairs remaining from before the lesion appeared (even if there 
are now also two or more gold hairs within the lesion),115 the person is not defiled.
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105. Nachmanides v. 6, above; Mizrachi on v. 5, above; Rabbeinu Asher and Rabbeinu Shimshon of Sens on Negaim 1:3.  106. Tosefta 
Negaim 1:2; see Tosefot Yom Tov on Negaim 1:4, s.v. Rabbi Dosa.  107. Mishneh Torah, Tumat Tzara’at 8:1. See above, v. 10.  

25 the priest must examine it. If at least two originally dark hairs in the snow-
white or other spot have turned white, and the appearance is, in the case of a 
snow-white or lime-white spot, deeper than that of the skin (due to its shininess), 
or in the case of a wool-white or egg-membrane-white spot, not any deeper than 
that of the skin (due to its dullness), it is tzara’at that has spread in the burn. The 
priest must pronounce him defiled, for the transmutation of dark hairs into white 
indicates that this spot is a tzara’at-lesion.
26 But if, when the priest examines it, the snow-white spot or other spot does 
not contain newly white hair, and its appearance is, in the case of a snow-white or 
lime-white spot, lower than that of the skin, or in the case of a wool-white or egg-
membrane-white spot, not any lower than that of the skin because it is paler than 
a snow-white or lime-white spot, the priest must quarantine him for seven days.
27 The priest must examine him on the seventh day. If the lesion has spread on 
the skin—covering more (but not all) of the body—or at least two of its previously 
dark hairs have turned white, the priest must pronounce him defiled, for it is then 
clear that this spot is a tzara’at-lesion.
28 If the snow-white spot or other spot remained the same size, not having spread 
on the skin, and it became darker than it was before (even though it has not dark-
ened to the extent that it no longer exhibits one of the four degrees of whiteness 
that can develop into tzara’at105)—such that, for example, in the case of an origi-
nally snow-white spot, it is now only a wool-white spot on the burn—the priest 
must pronounce him rid of this defilement, because it is now clear that the lesion 
is only the scar tissue of the burn. No second week of quarantine is required.
Although the same diagnostic procedures apply both to potential tzara’at-lesions 
that develop out of an inflammation and those that develop out of a burn, they 
are still considered two distinct types of tzara’at: adjacent appearances of these 
two types of lesion do not combine to cover the requisite area to be considered 
problematic.

Tzara’at that Develops on the Head
Fifth Reading 29 If a lesion appears on a part of the head that is usually covered 
with hair, the laws regarding how tzara’at can develop out of such a lesion differ 
from those governing how it can develop out of lesions elsewhere on the body (see 
Figure 4, p. 98). 
If a man or a woman has a lesion of any color or combination of colors,106 covering 
at least an area equivalent to a square each of whose sides is equal to the diameter 
of a Cilician bean [i.e., 154 mm2 or 0.24 in2],107 on the normally hairy part of the 
head or on the part of the head where the beard grows,
30 the priest must examine the lesion. If, however, a lesion occurs on a part of the 
head where no hair normally grows (e.g., a woman’s chin) or where hair will nor-
mally grow but has not yet grown (e.g., a boy’s chin),108 it is diagnosed according to 
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FIFTH (SECOND) READING

 RASHI 

13. פסוק לז. 14. צְהַבְהַב. 15. אַדְמוֹנִי. 

חוֹר —  עָר שָׁ חֹר אֵין בּוֹ. הָא אִם הָיָה בּוֹ שֵׂ עָר שָׁ 31 וְשֵׂ
חוֹר סִימַן טָהֳרָה  עָר שָׁ שֵּׂ גֵר, שֶׁ טָהוֹר, וְאֵין צָרִיךְ לְהִסָּ
חֹר צָמַח בּוֹ"  עָר שָׁ אֱמַר13: "וְשֵׂ נֶּ שֶׁ מוֹ  נְתָקִים, כְּ בִּ הוּא 
ה, אוֹ הָיָה בוֹ  שָׂ ה וגו'. הָא אִם פָּ וגו': 32 וְהִנֵּה לאֹ פָשָׂ
תֶק: וְאֶת  ח. סְבִיבוֹת הַנֶּ לָּ עָר צָהֹב — טָמֵא: 33 וְהִתְגַּ שֵׂ
סָבִיב,  לוֹ  סָמוּךְ  עָרוֹת  שְׂ י  תֵּ שְׁ יחַ  מַנִּ חַ.  יְגַלֵּ לאֹ  הַנֶּתֶק 
עָרוֹת  ה יַעֲבֹר הַשְּׂ אִם יִפְשֶׂ ה, שֶׁ שָׂ ר אִם פָּ הֵא נִכָּ יְּ דֵי שֶׁ כְּ
א  אֶלָּ לִי  אֵין  טָהֳרָתוֹ.  35 אַחֲרֵי  לּוּחַ:  הַגִּ לִמְקוֹם  וְיֵצֵא 
רִאשׁוֹן  בוּעַ  שָׁ סוֹף  בְּ אַף  יִן  מִנַּ טּוּר,  הַפִּ לְאַחַר  ה  פּוֹשֶׂ
ה":  יִפְשֶׂ שֹׂה  "פָּ לוֹמַר:  לְמוּד  תַּ נִי?  שֵׁ בוּעַ  שָׁ וּבְסוֹף 

צָהֹב?  אֵינוֹ  שֶׁ וְהָאָדֹם  רֹק  הַיָּ אַף  יִן  מִנַּ חֹר.  שָׁ עָר  37 וְשֵׂ
עָר". וּלְמָה "צָהֹב" דּוֹמֶה? לְתַבְנִית  לְמוּד לוֹמַר: "וְשֵׂ תַּ
לַעַז14: טָהוֹר  מוֹ "זָהֹב", אורבל"א בְּ הָב. "צָהֹב" — כְּ הַזָּ
לאֹ   — הַכֹּהֵן  הֲרוֹ  טִּ שֶׁ טָמֵא  הָא  הֵן.  הַכֹּ וְטִהֲרוֹ  הוּא 
אֵין  שֶׁ לְבָנֹת.  הוֹת  39 כֵּ חֲבַרְבּוּרוֹת:  הָרֹת.  38 בֶּ טָהוֹר: 
רְאָה  הַנִּ לבֶֹן  מִין  כְּ בֹּהַק.  הֶה:  כֵּ א  אֶלָּ עַז,  הֶן  לָּ שֶׁ לבֶֹן 
חֲבַרְבּוּרוֹת  ין  בֵּ רו"ש15  קּוֹרִין  שֶׁ אָדֹם  אָדָם  ר  בְשַׂ בִּ
ה  עֲדָשָׁ ין  בֵּ שֶׁ ן  עַדְשָׁ אִישׁ  כְּ "בֹּהַק",  קָרוּי  אַדְמִימוּתוֹ 

לבֶֹן צַח:  ר בְּ שָׂ ה מַבְהִיק הַבָּ לַעֲדָשָׁ

שׁ  מַכְתַּ יָת  כַהֲנָא  יֶחֱזֵי  31 וַאֲרֵי 
מִן  יק  עַמִּ מֶחֱזוֹהִי  לֵית  וְהָא  נִתְקָא 
ר  הּ וְיַסְגַּ ם לֵית בֵּ עַר אוּכָּ א וּשְׂ כָּ מַשְׁ
בְעָא  שַׁ נִתְקָא  שׁ  מַכְתַּ יָת  הֲנָא  כַּ
א  שָׁ מַכְתָּ יָת  כַהֲנָא  32 וְיֶחֱזֵי  יוֹמִין: 
אוֹסֵף  לָא  וְהָא  בִיעָאָה  שְׁ יוֹמָא  בְּ
ק  סֻמָּ עַר  שְׂ בֵהּ  הֲוָה  וְלָא  נִתְקָא 
א:  כָּ יק מִן מַשְׁ וּמֶחֱזֵי נִתְקָא לֵית עַמִּ
ח סַחֲרָנֵי נִתְקָא וּדְעִם נִתְקָא  33 וִיגַלַּ
נִתְקָא  יָת  הֲנָא  כַּ ר  וְיַסְגַּ ח  יְגַלָּ לָא 
34 וְיֶחֱזֵי  נְיָנוּת:  תִּ יוֹמִין  בְעָא  שַׁ
בִיעָאָה  שְׁ יוֹמָא  בְּ נִתְקָא  יָת  כַהֲנָא 
א  כָּ מַשְׁ בְּ נִתְקָא  אוֹסֵף  לָא  וְהָא 
א  כָּ מַשְׁ מִן  יק  עַמִּ לֵיתוֹהִי  וּמֶחֱזוֹהִי 
לְבוּשׁוֹהִי  ע  וִיצַבַּ הֲנָא  כַּ יָתֵהּ  י  וִידַכֵּ
נִתְקָא  יוֹסֵף  35 וְאִם אוֹסָפָא  י:  וְיִדְכֵּ
הּ  36 וְיֶחֱזִנֵּ כוּתֵהּ:  דְּ תַר  בָּ א  כָּ מַשְׁ בְּ
א  כָּ מַשְׁ בְּ נִתְקָא  אוֹסֵף  וְהָא  הֲנָא  כַּ
ק מְסָאָב  עַר סֻמָּ הֲנָא לִשְׂ ר כַּ לָא יְבַקֵּ
נִתְקָא  קָם  הֲוָה  ד  כַּ 37 וְאִם  הוּא: 
י נִתְקָא  סִּ הּ אִתַּ ם צְמַח בֵּ עַר אוּכָּ וּשְׂ
38 וּגְבַר  הֲנָא:  כַּ הּ  נֵּ וִידַכִּ הוּא  כֵי  דְּ
סְרְהוֹן  ךְ בִּ תָא אֲרֵי יְהֵי בִמְשַׁ אוֹ אִתְּ
כַהֲנָא  39 וְיֶחֱזֵי  רָן:  חִוְּ הֲרָן  בַּ הֲרָן  בַּ
עָמְיָן  הֲרָן  בַּ סְרְהוֹן  בִּ ךְ  בִמְשַׁ וְהָא 
כֵי  א דְּ כָּ הֲקָא הוּא סְגִי בְמַשְׁ רָן בָּ חִוְּ

הוּא: 

הוּ֙  ין־מַרְאֵ֨ אֵֽ וְהִנֵּה֤  תֶק  הַנֶּ֗ אֶת־נֶ֣֣גַע  ן  הַכֹּהֵ֜ ה  י־יִרְאֶ֨ 31 וְכִֽ

אֶת־ הַכֹּהֵ֛ן  וְהִסְגִּ֧יר  בּ֑וֹ  ין  אֵ֣ ר  שָׁחֹ֖ וְשֵׂעָ֥ר  מִן־הָע֔וֹר  ק  עָמֹ֣
גַע֮ בַּיּ֣וֹם  ה הַכֹּהֵ֣ן אֶת־הַנֶּ֘ ים: 32 וְרָאָ֨ נֶ֥֣גַע הַנֶּ֖תֶק שִׁבְעַ֥ת יָמִֽ
ב  צָהֹ֑ שֵׂעָ֣ר  ב֖וֹ  יָה  וְלֹא־הָ֥ תֶק  הַנֶּ֔ וְהִנֵּה֙ לֹֽא־פָשָׂ֣ה  הַשְּׁבִיעִי֒ 
וְאֶת־ ח  תְגַּלָּ֔ 33 וְהִ֨ מִן־הָעֽוֹר:  ק  עָמֹ֖ ין  אֵ֥ תֶק  הַנֶּ֔ ה  וּמַרְאֵ֣
ים  יָמִ֖ שִׁבְעַ֥ת  אֶת־הַנֶּתֶ֛ק  הַכֹּהֵ֧ן  יר  וְהִסְגִּ֨ יְגַלֵּ֑חַ  לֹ֣א  הַנֶּ֖תֶק 
ה  הִנֵּ֠ וְ֠ י  הַשְּׁבִיעִ֗ בַּיּ֣וֹם  תֶק  אֶת־הַנֶּ֜ ן  הַכֹּהֵ֨ 34 וְרָאָה֩  ית:  שֵׁנִֽ
מִן־הָע֑וֹר  ק  עָמֹ֖ אֵינֶנּ֥וּ  הוּ  וּמַרְאֵ֕ בָּע֔וֹר  תֶק֙  הַנֶּ֨ לֹֽא־פָשָׂ֤ה 
ה  35 וְאִם־פָּשֹׂ֥ ר:  וְטָהֵֽ יו  בְּגָדָ֖ וְכִבֶּ֥ס  ן  הַכֹּהֵ֔ אֹתוֹ֙  וְטִהַ֤ר 
ן וְהִנֵּה֛  הוּ֙ הַכֹּהֵ֔ הֳרָתֽוֹ: 36 וְרָאָ֨ י טָֽ חֲרֵ֖ יִפְשֶׂ֛ה הַנֶּ֖תֶק בָּע֑וֹר אַֽ
טָמֵ֥א  ב  הַצָּהֹ֖ לַשֵּׂעָ֥ר  הַכֹּהֵ֛ן  ר  לֹֽא־יְבַקֵּ֧ בָּע֑וֹר  הַנֶּ֖תֶק  פָּשָׂ֥ה 
מַח־בּ֛וֹ  צָֽ ר  שָׁחֹ֧ ר  וְשֵׂעָ֨ תֶק  הַנֶּ֜ ד  עָמַ֨ 37 וְאִם־בְּעֵינָיו֩  הֽוּא: 

ן: ס הֲר֖וֹ הַכֹּהֵֽ נִרְפָּ֥א הַנֶּ֖תֶק טָה֣וֹר ה֑וּא וְטִֽ
ת  הָרֹ֖ בֶּֽ ת  הָרֹ֑ בֶּֽ ם  בְעֽוֹר־בְּשָׂרָ֖ הְיֶה֥  כִּי־יִֽ ה  אֽוֹ־אִשָּׁ֔ 38 וְאִישׁ֙ 

ת כֵּה֣וֹת  הָרֹ֖ ם בֶּֽ ן וְהִנֵּה֧ בְעֽוֹר־בְּשָׂרָ֛ ה הַכֹּהֵ֗ ת: 39 וְרָאָ֣ לְבָנֹֽ
ח בָּע֖וֹר טָה֥וֹר הֽוּא: ס הַק ה֛וּא פָּרַ֥ ת בֹּ֥ לְבָנֹ֑

that can develop into tzara’at, i.e., white spots,
39 the priest must examine them. If there are dark white spots on the skin of 
their flesh, i.e., darker than any of the previously described four grades of white-
ness that can develop into tzara’at, it is nothing more than a lack of pigmentation 
that has erupted on the skin. He or she is not defiled, even if symptoms charac-
teristic of tzara’at later develop within these spots.
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31 But if the priest examines the netek-lesion, and, regardless of whether its ap-
pearance is deeper or not deeper than that of the skin, there are not two black 
hairs—or hairs of any other color, including gold—in it, the priest must quaran-
tine the person with the netek-lesion for seven days. 
32 The priest must examine the lesion on the seventh day. If the netek has shrunk 
to less than the symptomatic area or naturally colored hair has appeared within it, 
the person is no longer defiled; the priest must pronounce him rid of this defile-
ment, and he must undergo the purification process that will be detailed later.119 If 
the netek has spread120 and there is no naturally colored hair in its new growth, or 
if two or more gold hairs have appeared within it, the individual is defiled and the 
priest must pronounce him so.121 But if there is no change—i.e., the netek has not 
spread and no naturally colored or gold hair appeared in it—then, regardless of 
whether the appearance of the netek is deeper or not deeper than that of the skin,
33 the person must shave himself in the vicinity of the netek, but he must not shave 
the netek or two rows of hairs surrounding and adjacent to the netek, in order to 
enable the priest to easily determine if it has spread when he next examines it. The 
priest must then quarantine the person with the netek again for seven days.
The seventh day of the first quarantine week also counts as the first day of the sec-
ond quarantine week.122

34 The priest must examine the netek on the seventh (i.e., 13th) day. If the netek has 
spread,123 or if gold hair has appeared within it,124 the individual is defiled and the 
priest must pronounce him so. If there is again no change—i.e., the netek did not 
spread on the skin and no gold hair appeared on it—then, regardless of whether 
its appearance is deeper or not deeper than that of the skin, the priest must pro-
nounce him rid of this defilement, and the individual must immerse himself and 
his garments in a mikveh and undergo the rest of the purification process that will 
be described later,125 and then he will become rid of this defilement in fact. No 
third quarantine period is needed.
35 But if the netek spreads on the skin after he has been declared rid of this defilement,
36 the priest must examine him, and if the netek has indeed spread on the skin, 
the priest need not search for a gold hair, for he is defiled on account of the netek 
having spread.
Similarly, if two gold hairs appear on the skin after he has been declared rid of this 
defilement, this suffices to defile him.126

37 But if the appearance—i.e., color—of the netek has remained the same, or if black 
hair or hair of any color other than gold has grown in it, the netek has healed. He 
is therefore not defiled, and the priest must pronounce him rid of this defilement.

Suspicion of Tzara’at due to a Lack of Pigmentation
38 If a man or woman has spots on the skin of their flesh that are similar to those 
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128. Likutei Sichot, vol. 22, p. 74, note 49.  129. Numbers 1:51-2:34; see also Deuteronomy 12:5-18.  

16. פסוק ב. 17. שָׂפָם. 18. ערכין טז, ב. 

אֵין  שֶׁ נְתָקִין,  מְאַת  מִטֻּ טָהוֹר  הוּא.  טָהוֹר  הוּא  40 קֵרֵחַ 
סִימָנֵי  א בְּ עָר, אֶלָּ הֵם מְקוֹם שֵׂ סִימָנֵי רֹאשׁ וְזָקָן, שֶׁ נִדּוֹן בְּ
יוֹן: 41 וְאִם  עָר לָבָן, מִחְיָה, וּפִשְׂ שֵׂ ר — בְּ שָׂ נִגְעֵי עוֹר בָּ
חַת",  בַּ "גַּ קָרוּי  פָנָיו  י  לַפֵּ כְּ קָדְקֹד  פּוּעַ  ִ מִשּׁ נָיו.  פָּ אַת  מִפְּ
קָדְקֹד  פּוּעַ  ִ וּמִשּׁ כְלָל,  בִּ אן  וּמִכָּ אן  כָּ מִּ שֶׁ דָעִין  הַצְּ וְאַף 
תוּךְ.  ם. פָּ י אֲחוֹרָיו קָרוּי "קָרַחַת": 42 נֶגַע לָבָן אֲדַמְדָּ לַפֵּ כְּ
מַרְאֵה  לְמוּד לוֹמַר: "נֶגַע": 43 כְּ רְאוֹת? תַּ אָר הַמַּ יִן שְׁ מִנַּ
ת עוֹר  פָרָשַׁ רַעַת הָאָמוּר בְּ מַרְאֵה הַצָּ ר. כְּ שָׂ צָרַעַת עוֹר בָּ
בּוֹ?  אָמוּר  וּמָה  רוֹ",  בְשָׂ בְעוֹר  יִהְיֶה  י  כִּ "אָדָם  ר16:  שָׂ בָּ
וְלֹא  בוּעוֹת.  שָׁ נֵי  שְׁ בִּ וְנִדּוֹן  מַרְאוֹת,  ע  אַרְבַּ בְּ א  טַמֵּ מְּ שֶׁ
נִדּוֹן  הוּא  שֶׁ וּמִכְוָה,  חִין  שְׁ בִּ הָאָמוּר  צָרַעַת  מַרְאֵה  כְּ
עָר,  שֵׂ מְקוֹם  ל  שֶׁ נְתָקִין  מַרְאֵה  כְּ וְלֹא  אֶחָד,  בוּעַ  שָׁ בְּ

הּ,  וְתוֹלַדְתָּ אֵת  שְׂ  — מַרְאוֹת  ע  אַרְבַּ בְּ אִין  מְטַמְּ אֵין  שֶׁ
א נְתָקִין,  רֹאשׁוֹ נִגְעוֹ. אֵין לִי אֶלָּ הּ: 44 בְּ הֶרֶת וְתוֹלַדְתָּ בַּ
א  "טַמֵּ לוֹמַר:  לְמוּד  תַּ עִים?  הַמְנֻגָּ אָר  שְׁ לְרַבּוֹת  יִן  מִנַּ
גָדָיו  ן הוּא אוֹמֵר: "בְּ לָּ ן, עַל כֻּ לָּ אֶנּוּ", לְרַבּוֹת אֶת כֻּ יְטַמְּ
ל  מְגֻדָּ פָרוּעַ.  קְרוּעִים:  45 פְרֻמִים.  וגו':  פְרֻמִים"  יִהְיוּ 
פָתַיִם,  הַשְּׂ עַר  שְׂ פָם.  שָׂ אָבֵל:  כְּ יַעְטֶה.  פָם  שָׂ וְעַל  עָר:  שֵׂ
הוּא טָמֵא  מִיעַ שֶׁ לַעַז17: וְטָמֵא טָמֵא יִקְרָא. מַשְׁ גרינו"ן בְּ
טְמֵאִים  אָר  שְׁ יִהְיוּ  לֹּא  שֶׁ ב.  יֵשֵׁ דָד  46 בָּ נּוּ:  מִמֶּ וְיִפְרְשׁוּ 
אָר  ְ מִשּׁ ה  נָּ תַּ שְׁ נִּ מַה  רַבּוֹתֵינו18ּ:  וְאָמְרוּ  עִמּוֹ,  בִים  יוֹשְׁ
לָשׁוֹן הָרָע  יל בְּ דָד? הוֹאִיל וְהוּא הִבְדִּ ב בָּ טְמֵאִים לֵישֵׁ
דֵל:  יִבָּ הוּא  אַף  לְרֵעֵהוּ,  אִישׁ  וּבֵין  תּוֹ  לְאִשְׁ אִישׁ  ין  בֵּ

לֹשׁ מַחֲנוֹת:  חֲנֶה. חוּץ לְשָׁ מִחוּץ לַמַּ

הּ  רֵישֵׁ עַר  שְׂ ר  יִתַּ אֲרֵי  40 וּגְבַר 
בֵל  כֵי הוּא: 41 וְאִם מִקֳּ קְרִיחַ הוּא דְּ
לִישׁ הוּא  הּ גְּ עַר רֵישֵׁ ר שְׂ אַפּוֹהִי יִתַּ
בְקָרָחוּתֵהּ  יְהֵי  42 וַאֲרֵי  הוּא:  כֵי  דְּ
סַמּוֹק  ר  חִוָּ שׁ  מַכְתָּ בִגְלוֹשׁוּתֵהּ  אוֹ 
אוֹ  קָרָחוּתֵהּ  בְּ הִיא  סָגְיָא  סְגִירוּת 
הֲנָא  כַּ יָתֵהּ  43 וְיֶחֱזֵי  בִגְלוֹשׁוּתֵהּ: 
סַמְקָא  רָא  חִוְּ א  שָׁ מַכְתָּ יק  עַמִּ וְהָא 
מֶחֱזֵי  כְּ בִגְלוֹשׁוּתֵהּ  אוֹ  קָרָחוּתֵהּ  בְּ
סְגִיר  בַר  44 גְּ סְרָא:  בִּ ךְ  מְשַׁ סְגִירוּת 
הּ  יְסָאֵבִנֵּ סָאֲבָא  הוּא  מְסָאָב  הוּא 
הּ: 45 וּסְגִירָא  שֵׁ הּ מַכְתָּ רֵישֵׁ הֲנָא בְּ כַּ
יְהוֹן  לְבוּשׁוֹהִי  א  שָׁ מַכְתָּ בֵהּ  י  דִּ
פָם  הּ יְהֵי פְרִיעַ וְעַל שָׂ עִין וְרֵישֵׁ מְבַזְּ
אֲבוּן  תִסְתַּ וְלָא  ף  יִתְעַטָּ אֲבֵלָא  כַּ
י  ל יוֹמֵי דִּ אֲבוּן יִקְרֵי: 46 כָּ וְלָא תִסְתַּ
א בֵהּ יְהֵי מְסָאָב מְסָאָב הוּא  שָׁ מַכְתָּ
רִיתָא  לְמַשְׁ רָא  מִבָּ יֵתֵב  לְחוֹדוֹהִי  בִּ

מוֹתְבֵהּ: 

חַ  קֵרֵ֥ רֹאשׁ֑וֹ  ט  יִמָּרֵ֖ י  כִּ֥ ישׁ  40 וְאִ֕ במחוברין)  (שלישי  ששי 

גִּבֵּ֥חַ  ט רֹאשׁ֑וֹ  יִמָּרֵ֖ יו  פָּנָ֔ ת  מִפְּאַ֣ 41 וְאִם֙  טָה֥וֹר הֽוּא:  ה֖וּא 
נֶ֖גַע  חַת  בַגַּבַּ֔ א֣וֹ  חַת֙  בַקָּרַ֨ הְיֶה֤  42 וְכִי־יִֽ הֽוּא:  טָה֥וֹר  ה֖וּא 
בְגַבַּחְתּֽוֹ:  א֥וֹ  רַחְתּ֖וֹ  בְּקָֽ וא  הִ֔ חַת֙  פֹּרַ֨ עַת  צָרַ֤ ם  אֲדַמְדָּ֑ לָבָ֣ן 
מֶת  גַע֨ לְבָנָה֣ אֲדַמְדֶּ֔ ת־הַנֶּ֨ ן וְהִנֵּה֤ שְׂאֵֽ ה אֹת֜וֹ הַכֹּהֵ֗ 43 וְרָאָ֨

ר:  בָּשָֽׂ ע֥וֹר  עַת  צָרַ֖ ה  כְּמַרְאֵ֥ בְגַבַּחְתּ֑וֹ  א֣וֹ  רַחְתּ֖וֹ  בְּקָֽ
ן  הַכֹּהֵ֖ נּוּ  יְטַמְּאֶ֛ טַמֵּ֧א  ה֑וּא  טָמֵ֣א  ה֖וּא  ישׁ־צָר֥וּעַ  44 אִֽ

הְי֤וּ  יִֽ יו  בְּגָדָ֞ גַע  הַנֶּ֗ אֲשֶׁר־בּ֣וֹ  45 וְהַצָּר֜וּעַ  נִגְעֽוֹ:  בְּרֹאשׁ֥וֹ 
א  ם יַעְטֶ֑ה וְטָמֵ֥א | טָמֵ֖ הְיֶה֣ פָר֔וּעַ וְעַל־שָׂפָ֖ פְרֻמִים֙ וְרֹאשׁוֹ֙ יִֽ
ד  א טָמֵ֣א ה֑וּא בָּדָ֣ ר הַנֶּ֥֣גַע בּ֛וֹ יִטְמָ֖ י אֲשֶׁ֨ א: 46 כָּל־יְמֵ֞ יִקְרָֽ

חֲנֶ֖ה מֽוֹשָׁבֽוֹ: ס מַּֽ ב מִח֥וּץ לַֽ יֵשֵׁ֔



46 He will remain defiled as long as the lesion remains upon him. Since he is 
defiled on account of tzara’at, he must, unlike a person defiled in any other way, 
dwell isolated from other people, including other defiled persons.128 His dwelling 
must be outside the camp: when we will later be organized into three concentric 
camps,129 he must dwell outside all three. This is a just, corrective reciprocal pun-
ishment for his having caused a rift between married couples or friends through 
gossip or slander.
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127. Above, vv. 1-17. Likutei Sichot, vol. 27, pp. 92-100.  

Unnatural Baldness
Sixth Reading (Third when combined) 40 If a man loses all the hair on the back of 
his head (see Figure 5), he is unnaturally bald. There-
fore, if a lesion develops on this area of his head, he 
cannot become defiled by it according to the diagnos-
tic rules governing normally hairy parts of the head; 
such a lesion is rather diagnosed according to the 
rules governing lesions on the rest of the body, which 
were given previously.127

41 Similarly, if he loses the hair on the side of his head 
toward his face, including the temples on each side of 
the head (see Figure 6), he is unnaturally bald at the 
front. Therefore, if a lesion develops on this area of 
his head, he cannot become defiled by it according to 
the diagnostic rules governing normally hairy parts 
of the head; again, such a lesion is rather diagnosed 
according to the rules governing lesions on the rest of 
the body, which were given previously.
42 Thus, if a lesion that is either uniformly white or 
white with red streaks develops on the back or front 
bald area of such a person’s head, it is a likely case of 
tzara’at erupting on his back or front bald area.
43 The priest must therefore examine it. If there is in-
deed a lesion on his back or front bald area, and this 
lesion is either wool-white or another of the four shades of white, and its white-
ness is either uniformly white or white with red streaks, like the appearance of 
tzara’at on the skin of the flesh, the lesion must be subjected to the diagnostic 
process described previously for a body-lesion.
44 If the lesion satisfies any of the diagnostic criteria, then he is a man afflicted 
with tzara’at; he is defiled. The priest must therefore pronounce him defiled on 
account of his lesion on his head.

Behavior Required of a Person Afflicted with Tzara’at
45 As to what must be done with a person afflicted with any type of tzara’at, i.e., 
a person on whom there is a lesion that has been diagnosed as tzara’at: his gar-
ments must be torn, the hair on his head must be allowed to overgrow; he must 
cover his face with a garment down to his mustache (or, if a woman, simply down 
to the upper lip) and call out loud, “Defiled! Defiled!” so people will know to stay 
away from him.



Figure 5. Back Baldness

Figure 6. Front Baldness
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19. יחזקאל כח, כד. 20. דּוֹקֵר. 21. תורת כהנים. 22. שם. 23. שמואל־ב יז, ט.

אוֹ  צֶמֶר:  ל  שֶׁ אוֹ  ים  תִּ שְׁ פִּ ל  שֶׁ מֶר.  וְלַצָּ ים  תִּ שְׁ 48 לַפִּ
כָל  בְּ אוֹ  מְלָאכָה:  בּוֹ  ה  נַעֲשָׂ לֹּא  שֶׁ עוֹר  זֶה  בְעוֹר. 
ה בּוֹ מְלָאכָה: 49 יְרַקְרַק.  עֲשָׂ נַּ מְלֶאכֶת עוֹר. זֶה עוֹר שֶׁ
51 צָרַעַת  ים:  אֲדֻמִּ בַּ שֶׁ אָדֹם  ם.  אֲדַמְדָּ ין:  ירֻקִּ בִּ שֶׁ יָרֹק 
לַעַז20.  בְּ פוינינ"ט  מַמְאִיר"19,  "סִלּוֹן  לְשׁוֹן  מַמְאֶרֶת. 
מֶר  צֶּ לֹּא תֵהָנֶה הֵימֶנּוּ: 52 בַּ ן בּוֹ מְאֵרָה, שֶׁ וּמִדְרָשׁו21ֹ: תֶּ
פְשׁוּטוֹ.  זֶהוּ  ים,  תִּ שְׁ פִּ ל  שֶׁ אוֹ  צֶמֶר  ל  שֶׁ ים.  תִּ בַפִשְׁ אוֹ 
רְפֵם  ן וְיִשְׂ תָּ י צֶמֶר וַאֲנִיצֵי פִשְׁ זֵּ וּמִדְרָשׁו22ֹ: יָכוֹל יָבִיא גִּ
רֵף", אֵינָהּ צְרִיכָה  שָּׂ אֵשׁ תִּ לְמוּד לוֹמַר: "הִוא בָּ עִמּוֹ, תַּ
מֶר אוֹ  צֶּ לְמוּד לוֹמַר: "בַּ ן, מַה תַּ הּ. אִם כֵּ בָר אַחֵר עִמָּ דָּ
ין  מִמִּ הֵן  שֶׁ בּוֹ,  שֶׁ הָאִמְרִיּוֹת  אֶת  לְהוֹצִיא  ים"?  תִּ שְׁ בַפִּ
54 אֵת  "אִמְרָא":  מוֹ  כְּ פָה,  שָׂ לְשׁוֹן  "אִמְרִיּוֹת",  אַחֵר. 

לְמוּד לוֹמַר:  לְבָד? תַּ גַע בִּ גַע. יָכוֹל מְקוֹם הַנֶּ ר בּוֹ הַנָּ אֲשֶׁ
בּוּס?  לּוֹ טָעוּן כִּ גֶד כֻּ ל הַבֶּ גַע". יָכוֹל כָּ ר בּוֹ הַנָּ "אֵת אֲשֶׁ
גֶד עִמּוֹ:  ס מִן הַבֶּ גַע". הָא כֵיצַד? יְכַבֵּ לְמוּד לוֹמַר: "הַנָּ תַּ
גַע אֶת עֵינוֹ.  ס. לְשׁוֹן הֵעָשׂוֹת: לֹא הָפַךְ הַנֶּ בֵּ 55 אַחֲרֵי הֻכַּ
אִם  מַעְנוּ, שֶׁ ה. שָׁ גַע לֹא פָשָׂ רְאִיתוֹ: וְהַנֶּ לֹא הֻכְהָה מִמַּ
לֹא  לוֹמַר  צָרִיךְ  וְאֵין  טָמֵא,   — ה  פָשָׂ וְלֹא  הָפַךְ  לֹא 
ה לּוֹ?  עֲשֶׂ ה, אֵינִי יוֹדֵעַ מַה יַּ ה. הָפַךְ וְלֹא פָשָׁ הָפַךְ וּפָשָׁ
בְרֵי  ל מָקוֹם. דִּ גַע", מִכָּ יר אֶת הַנֶּ לְמוּד לוֹמַר: "וְהִסְגִּ תַּ
תוֹרַת  בְּ דְאִיתָא  כִּ וְכוּ',  וַחֲכָמִים אוֹמְרִים  יְהוּדָה.  י  רַבִּ
אָפְנָיו:  עַל  קְרָא  הַמִּ ב  ֵ לְיַשּׁ אן  כָּ יהָ  וּרְמַזְתִּ הֲנִים,  כֹּ
חָתִים",  הַפְּ אַחַת  "בְּ מו23ֹ:  כְּ א,  גֻּמָּ לְשׁוֹן  הִוא.  חֶתֶת  פְּ
קָרַחְתּוֹ  בְּ שׁוֹקְעִין:  רְאָיו  מַּ שֶׁ נֶגַע  הִיא,  פָלָה  שְׁ לוֹמַר  כְּ

שׁ  מַכְתַּ בֵהּ  יְהֵי  אֲרֵי  א  47 וּלְבוּשָׁ
ן:  תָּ לְבוּשׁ כִּ לְבוּשׁ עֲמַר אוֹ בִּ סְגִירוּ בִּ
נָא  לְכִתָּ בְעַרְבָא  תְיָא אוֹ  בְשִׁ 48 אוֹ 
כָל  בְּ אוֹ  א  כָּ בְמַשְׁ אוֹ  וּלְעַמְרָא 
א  שָׁ מַכְתָּ 49 וִיהֵי  ךְ:  מְשָׁ עֲבִידַת 
א  כָּ א אוֹ בְמַשְׁ לְבוּשָׁ יָרֹק אוֹ סַמּוֹק בִּ
בְכָל  אוֹ  בְעַרְבָא  אוֹ  תְיָא  בְשִׁ אוֹ 
הוּא  סְגִירוּתָא  שׁ  מַכְתַּ ךְ  מְשַׁ דִּ מָן 
יָת  כַהֲנָא  50 וְיֶחֱזֵי  לְכַהֲנָא:  חֲזֵי  וְיִתַּ
בְעָא  א שַׁ שָׁ ר יָת מַכְתָּ א וְיַסְגַּ שָׁ מַכְתָּ
יוֹמָא  בְּ א  שָׁ מַכְתָּ יָת  51 וְיֶחֱזֵי  יוֹמִין: 
א  שָׁ מַכְתָּ אוֹסֵף  אֲרֵי  בִיעָאָה  שְׁ
בְעַרְבָא  אוֹ  תְיָא  בְשִׁ אוֹ  א  לְבוּשָׁ בִּ
יִתְעֲבֵד  י  דִּ לְכֹל  א  כָּ בְמַשְׁ אוֹ 
רָא  מְחַסְּ סְגִירוּת  א  לַעֲבִדְתָּ א  כָּ מַשְׁ
52 וְיוֹקֵד  הוּא:  מְסָאָב  א  שָׁ מַכְתָּ
יָת  אוֹ  תְיָא  שִׁ יָת  אוֹ  א  לְבוּשָׁ יָת 
יָת  אוֹ  נָא  בְכִתָּ אוֹ  עַמְרָא  בְּ עַרְבָא 
א  שָׁ מַכְתָּ בֵהּ  יְהֵי  י  דִּ ךְ  מְשַׁ דִּ מָן  ל  כָּ
נוּרָא  בְּ הִיא  רָא  מְחַסְּ סְגִירוּת  אֲרֵי 
וְהָא  כַהֲנָא  יֶחֱזֵי  53 וְאִם  תּוֹקָד:  תִּ
אוֹ  א  לְבוּשָׁ בִּ א  שָׁ מַכְתָּ אוֹסֵף  לָא 
מָן  כָל  בְּ אוֹ  בְעַרְבָא  אוֹ  תְיָא  בְשִׁ
רוּן  וִיחַוְּ הֲנָא  כַּ ד  54 וִיפַקֵּ ךְ:  מְשָׁ דִּ
בְעָא  הּ שַׁ רִנֵּ א וְיַסְגְּ שָׁ י בֵהּ מַכְתָּ יָת דִּ
תַר  בָּ כַהֲנָא  55 וְיֶחֱזֵי  נְיָנוּת:  תִּ יוֹמִין 
נָא  שְׁ לָא  וְהָא  א  שָׁ מַכְתָּ יָת  רוּ  חַוָּ דְּ
א  שָׁ וּמַכְתָּ הֲוָה  ד  כַּ מִן  א  שָׁ מַכְתָּ
נוּרָא  בְּ הוּא  מְסָאָב  אוֹסֵף  לָא 
חִיקוּתֵהּ  שְׁ בִּ הִיא  בְרָא  תַּ הּ  תּוֹקְדִנֵּ

אוֹ בַחֲדָתוּתֵהּ: 

בְּבֶ֥גֶד  א֖וֹ  מֶר  צֶ֔ בְּבֶ֣גֶד  עַת  צָרָ֑ נֶ֣֣גַע  ב֖וֹ  הְיֶה֥  כִּי־יִֽ גֶד  47 וְהַבֶּ֕

א֣וֹ  וְלַצָּ֑מֶר  ים  לַפִּשְׁתִּ֖ רֶב  בְעֵ֔ א֣וֹ  שְׁתִי֙  בִֽ 48 א֤וֹ  ים:  פִּשְׁתִּֽ
א֣וֹ  יְרַקְרַ֣ק |  גַע  הַנֶּ֜ ה  49 וְהָיָ֨ עֽוֹר:  בְּכָל־מְלֶא֥כֶת  א֖וֹ  בְע֔וֹר 
בְכָל־ א֣וֹ  רֶב֙  אֽוֹ־בָעֵ֨ י  אֽוֹ־בַשְּׁתִ֤ בָע֜וֹר  א֨וֹ  גֶד֩  בַּבֶּ֩ ם  אֲדַמְדָּ֗
ה  50 וְרָאָ֥ ן:  אֶת־הַכֹּהֵֽ ה  וְהָרְאָ֖ ה֑וּא  עַת  צָרַ֖ נֶ֥֣גַע  כְּלִי־ע֔וֹר 
ים:  יָמִֽ שִׁבְעַ֥ת  אֶת־הַנֶּ֖גַע  וְהִסְגִּ֥יר  אֶת־הַנָּ֑֣גַע  ן  הַכֹּהֵ֖
גֶד  בֶּ֠ בַּ֠ גַע֙  הַנֶּ֨ י־פָשָׂ֤ה  כִּֽ י  בַּיּ֣וֹם הַשְּׁבִיעִ֗ גַע  ה אֶת־הַנֶּ֜ 51 וְרָאָ֨

הָע֖וֹר  אֲשֶׁר־יֵעָֽשֶׂ֥ה  ל  לְכֹ֛ בָע֔וֹר  א֣וֹ  רֶב֙  אֽוֹ־בָעֵ֨ י  אֽוֹ־בַשְּׁתִ֤
ף  52 וְשָׂרַ֨ הֽוּא:  טָמֵ֥א  הַנֶּ֖גַע  רֶת  מַמְאֶ֛ עַת  צָרַ֧ לִמְלָאכָ֑ה 
א֣וֹ  מֶר֙  בַּצֶּ֨ רֶב  אֶת־הָעֵ֗ א֣וֹ  י |  ת־הַשְּׁתִ֣ אֶֽ א֥וֹ  ד  אֶת־הַבֶּגֶ֜
י־ הְיֶה֥ ב֖וֹ הַנָּ֑֣גַע כִּֽ י הָע֔וֹר אֲשֶׁר־יִֽ ים א֚וֹ אֶת־כָּל־כְּלִ֣ בַפִּשְׁתִּ֔
ה הַכֹּהֵן֒  ף: 53 וְאִם֮ יִרְאֶ֣ שׁ תִּשָּׂרֵֽ וא בָּאֵ֖ רֶת֙ הִ֔ עַת מַמְאֶ֨ צָרַ֤
א֖וֹ  בָעֵ֑רֶב  א֣וֹ  י  בַשְּׁתִ֖ א֥וֹ  גֶד  בַּבֶּ֕ גַע  הַנֶּ֔ לֹֽא־פָשָׂ֣ה  וְהִנֵּה֙ 
ת אֲשֶׁר־בּ֖וֹ הַנָּ֑֣גַע  בְּס֔וּ אֵ֥ ן וְכִ֨ בְּכָל־כְּלִי־עֽוֹר: 54 וְצִוָּה֙ הַכֹּהֵ֔

ית: ים שֵׁנִֽ וְהִסְגִּיר֥וֹ שִׁבְעַת־יָמִ֖
י | הֻכַּבֵּ֣ס  חֲרֵ֣ ן אַֽ ה הַכֹּהֵ֜ שביעי* (רביעי במחוברין) 55 וְרָאָ֨

לֹֽא־ וְהַנֶּ֣֣גַע  אֶת־עֵינוֹ֙  הַנֶּ֤֣גַע  ךְ  לֹֽא־הָפַ֨ ה  הִנֵּ֠ וְ֠ גַע  אֶת־הַנֶּ֗
רַחְתּ֖וֹ א֥וֹ  וא בְּקָֽ שׁ תִּשְׂרְפֶ֑נּוּ פְּחֶ֣תֶת הִ֔ ה טָמֵ֣א ה֔וּא בָּאֵ֖ פָשָׂ֔

בְגַבַּחְתּֽוֹ: 



*If the Sabbath of parashat Tazria occurs on the 1st of Nisan, the sixth reading continues until the end of the parashah, 
the Maftir-reading for Rosh Chodesh (p. 266) is the seventh reading, and the Maftir for Shabbat HaChodesh (p. 281) 
is read as the Maftir.

*If the Sabbath of 
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Leviticus 13:47-55

130. Negaim 11:8; Mishneh Torah, Tumat Tzara’at 13:8.  131. Mishneh Torah, Tumat Tzara’at 12:1.  132. Ibid., 13:13.  133. Below, 15:4-12.  
134. Sifra, chapter 15:7.  

Tzara’at on Garments
47 As for the laws regarding a garment that has the lesion of tzara’at upon it, 
these laws apply only to lesions (a) on woolen garments, (b) on linen garments,
48 (c) on threads prepared to be used as the warp or the woof of linen or wool 
garments,130 (d) on unworked leather, or (e) on anything made from leather (see 
Figure 7, page 98).
49 If the lesion on the garment, on the warp- or woof-threads, on the leather gar-
ment, or on any leather article, covers at least an area equivalent to a square each 
of whose sides are equal to the diameter of a Cicilian bean131 [i.e., 154 mm2 or 0.24 
in2] and is pure green or pure red, it is a lesion of tzara’at, and it must therefore 
be shown to the priest.
50 The priest must examine the lesion, confirm that it is the required color and 
size, and quarantine the article with the lesion for seven days.
51 He must examine the lesion on the seventh day. If the lesion has spread on 
the garment, the warp- or woof-threads, the leather garment, or any article made 
from leather, the lesion is an onerous tzara’at-lesion—in that the article’s owner 
will suffer inconvenience and monetary loss on its account—since it is ritually de-
filed and may no longer be used.
52 Rather, he must burn the garment, the warp- or woof-threads of wool or linen, 
or whatever leather article that has the lesion upon it, since the lesion is an oner-
ous tzara’at-lesion. Nonetheless, only the wool, linen, or leather must be burned 
and destroyed in fire; if the hems of the garment are made out of a different mate-
rial, they need not be destroyed.
Before it is burned, the afflicted article is ritually defiled to the same degree as a 
man who has suffered two or more discrete non-seminal discharges,132 which will 
be discussed in detail later.133

53 But if the priest examines the lesion and the lesion has not spread on the gar-
ment, the warp- or woof-threads, or whatever leather article it is on,
54 the priest must order that the part of the article on which the lesion is located 
be washed, and he must quarantine it again for seven days. The entire article 
need not be washed; only the area containing the lesion and the adjacent part.
Seventh Reading* (Fourth when combined) 55 Then the priest must examine the 
article after the lesion has been washed and quarantined for a second week. If 
the lesion has not changed its color by turning a lighter or darker shade of red or 
green, and the lesion has either not spread at all or has spread but not covered the 
entire article, it is defiled. You must burn it in fire, for it is now clear that the lesion 
is a deep-looking lesion on the worn or new article. If, however, the discolored 
lesion spreads over the entire article, it thereby becomes rid of this defilement.
If the lesion does not spread but changes in color from pure red to pure green (or 
vice versa), it must either be treated as a new lesion and quarantined or be pro-
nounced defiled.134
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SEVENTH (FOURTH) READING

 RASHI 

24. פסוק מא. 

בַחֲדָתוּתֵהּ":  אוֹ  חִיקוּתֵהּ  שְׁ "בִּ תַרְגּוּמוֹ:  כְּ חְתּוֹ.  בְגַבַּ אוֹ 
הֻצְרַךְ  שֶׁ דְרָשׁ  הַמִּ נֵי  וּמִפְּ נִים.  יְשָׁ חָקִים  שְׁ קָרַחְתּוֹ. 
טְהוֹרָה?  הִיא  שֶׁ בְגָדִים  בִּ רִיחָה  לַפְּ יִן  מִנַּ וָה:  שָׁ לִגְזֵרָה 
"קָרַחַת  וְנֶאֶמְרָה  אָדָם,  בְּ חַת"  וְגַבַּ "קָרַחַת  נֶאֶמְרָה 
כֻלּוֹ — טָהוֹר, אַף  רַח בְּ ן פָּ הַלָּ בְגָדִים. מַה לְּ חַת" בִּ וְגַבַּ
לְשׁוֹן  תוּב  הַכָּ אָחַז  לְכָךְ  טָהוֹר,   — כֻלּוֹ  בְּ רַח  פָּ אן  כָּ
מָעוֹ:  רוּשׁוֹ וְתַרְגּוּמוֹ זֶהוּ מַשְׁ חַת". וּלְעִנְיַן פֵּ "קָרַחַת וְגַבַּ
ים,  חַת" — לְשׁוֹן חֲדָשִׁ נִים, "וְגַבַּ "קָרַחַת" — לְשׁוֹן יְשָׁ
רַחַת לְשׁוֹן  הַקָּ אַחֲרִיתוֹ אוֹ בְקַדְמוּתוֹ, שֶׁ ב: בְּ אִלּוּ נִכְתָּ כְּ
"וְאִם  תוּב24:  כָּ שֶׁ מוֹ  כְּ נִים,  פָּ לְשׁוֹן  חַת  בַּ וְהַגַּ אֲחוֹרַיִם, 
מִן  וְיוֹרֵד  וֹפֵעַ  שּׁ שֶׁ ל  כָּ רַחַת  וְהַקָּ וגו',  נָיו"  פָּ אַת  מִפְּ

הֲנִים: 56 וְקָרַע  תוֹרַת כֹּ ךְ מְפֹרָשׁ בְּ דְקֹד וּלְאַחֲרָיו. כָּ הַקָּ
רַחַת  רְפֶנּוּ: 57 פֹּ גֶד וְיִשְׂ גַע מִן הַבֶּ אֹתוֹ. יִקְרַע מְקוֹם הַנֶּ
ל  כָּ אֶת  רְפֶנּוּ.  שְׂ תִּ אֵשׁ  בָּ וְצוֹמֵחַ:  הַחוֹזֵר  בָר  דָּ הִוא. 
ה  חִלָּ תְּ בַּ סוּהוּ  בְּ כִּ שֶׁ כְּ אִם  גַע.  הַנָּ מֵהֶם  58 וְסָר  גֶד:  הַבֶּ
נִית. לְשׁוֹן  ס שֵׁ גַע לְגַמְרֵי: וְכֻבַּ נּוּ הַנֶּ הֵן, סָר מִמֶּ י כֹּ עַל פִּ
ה זוֹ לְשׁוֹן לִבּוּן  פָרָשָׁ בְּ בּוּסִין" שֶׁ ל "כִּ רְגּוּם שֶׁ טְבִילָה. תַּ
לִטְבֹּל,  א  אֶלָּ לְלִבּוּן  אֵינוֹ  שֶׁ ה,  מִזֶּ חוּץ  ר",  "וְיִתְחַוַּ  —
הֵן  שֶׁ בְגָדִים  בּוּסֵי  כִּ ל  כָּ וְכֵן  ע".  "וְיִצְטַבַּ מוֹ:  רְגְּ תִּ לְכָךְ 

ע": מִין: "וְיִצְטַבַּ לִטְבִילָה, מְתֻרְגָּ
חסלת פרשת תזריע

עֲמָא  וְהָא  כַהֲנָא  חֲזָא  56 וְאִם 
ע  וִיבַזַּ יָתֵהּ  רוּ  חַוָּ דְּ תַר  בָּ א  שָׁ מַכְתָּ
אוֹ  א  כָּ מַשְׁ מִן  אוֹ  א  לְבוּשָׁ מִן  יָתֵהּ 
57 וְאִם  עַרְבָא:  מִן  אוֹ  תְיָא  שִׁ מִן 
תְיָא  בְשִׁ אוֹ  א  לְבוּשָׁ בִּ עוֹד  תְחֲזֵי  תִּ
ךְ סָגְיָא  מְשַׁ אוֹ בְעַרְבָא אוֹ בְכָל מָן דִּ
בֵהּ  י  דִּ יָת  הּ  תוֹקְדִנֵּ נוּרָא  בְּ הִיא 
תְיָא אוֹ  א אוֹ שִׁ א: 58 וּלְבוּשָׁ שָׁ מַכְתָּ
ר  יִתְחַוַּ י  דִּ ךְ  מְשַׁ דִּ מָן  עַרְבָא אוֹ כָל 
ע  וְיִצְטַבַּ א  שָׁ מַכְתָּ הוֹן  מִנְּ י  וְיֶעְדֵּ
אוֹרַיְתָא  א  59 דָּ י:  וְיִדְכֵּ נְיָנוּת  תִּ
אוֹ  עֲמַר  לְבוּשׁ  בִּ סְגִירוּ  שׁ  דְמַכְתַּ
ל  כָּ אוֹ  עַרְבָא  אוֹ  תְיָא  שִׁ אוֹ  נָא  כִתָּ
יוּתֵהּ אוֹ לְסַאֲבוּתֵהּ: ךְ לְדַכָּ מְשָׁ מָן דִּ

י הֻכַּבֵּ֣ס אֹת֑וֹ  חֲרֵ֖ גַע אַֽ וְהִנֵּה֙ כֵּהָ֣ה הַנֶּ֔ ה הַכֹּהֵן֒  56 וְאִם֮ רָאָ֣

מִן־ א֥וֹ  י  מִן־הַשְּׁתִ֖ א֥וֹ  מִן־הָע֔וֹר  א֣וֹ  גֶד֙  מִן־הַבֶּ֨ אֹת֗וֹ  וְקָרַ֣ע 
רֶב: הָעֵֽ

רֶב֙  אֽוֹ־בָעֵ֨ י  אֽוֹ־בַשְּׁתִ֤ גֶד  בֶּ֠ בַּ֠ ע֜וֹד  ה  רָאֶ֨ 57 וְאִם־תֵּֽ מפטיר 

ת אֲשֶׁר־ נּוּ אֵ֥ שׁ תִּשְׂרְפֶ֔ וא בָּאֵ֣ חַת הִ֑ א֣וֹ בְכָל־כְּלִי־ע֔וֹר פֹּרַ֖
י  אֽוֹ־כָל־כְּלִ֤ רֶב  אֽוֹ־הָעֵ֜ י  אֽוֹ־הַשְּׁתִ֨ גֶד  58 וְהַבֶּ֡ גַע:  הַנָּֽ בּ֖וֹ 
ר:  וְטָהֵֽ ית  שֵׁנִ֖ וְכֻבַּ֥ס  הַנָּ֑֣גַע  ם  מֵהֶ֖ וְסָ֥ר  ס  תְּכַבֵּ֔ אֲשֶׁ֣ר  הָעוֹר֙ 
ים א֤וֹ  בֶּ֥גֶד הַצֶּ֣מֶר | א֣וֹ הַפִּשְׁתִּ֗ עַת  נֶֽגַע־צָרַ֜ ת  את תּוֹרַ֨ 59 זֹ֠

הֲר֖וֹ א֥וֹ לְטַמְּאֽוֹ: רֶב א֖וֹ כָּל־כְּלִי־ע֑וֹר לְטַֽ הַשְּׁתִי֙ א֣וֹ הָעֵ֔



ס״ז פסוקים. בני״ה סימן.
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Leviticus 13:55-59

135. Likutei Sichot, vol. 7, pp. 92-99. 

56 But if the priest examines the article after it has been washed and quarantined 
for a second week, and the lesion has turned a lighter or darker shade of red or 
green, he must rip it out of the garment, the leather, or the warp- or woof-threads, 
and burn the part of the article that was ripped out.
Maftir 57 If the lesion reappears on the garment, the warp- or woof-threads, or 
any leather article, it is a recurrent growth. You must burn in fire the entire article 
upon which the lesion is found.
58 Regarding any garment, warp- or woof-threads, or leather article that you 
wash by order of the priest, quarantine for a second week, and from which the 
lesion then disappears entirely, it must be immersed a second time—this time 
not to be washed, but to be purified135 in a mikveh—and then it will be rid of this 
defilement.
59 This is the law governing the diagnosis of a lesion of tzara’at on a woolen or 
linen garment, warp- or woof-threads, or any leather article, according to which 
it becomes rid of defilement or defiled.”



The Haftarah for parashat Tazria is on p. 243.
If it is Shabbat HaChodesh (and it is not also the 1st of Nisan), the Maftir and Haftarah for

Shabbat HaChodesh (p. 281) are read instead of the Maftir and Haftarah for parashat Tazria.
If it is the 1st of Nisan, the seventh reading is the reading for Rosh Chodesh (p. 266) and the Maftir and
Haftarah for Shabbat HaChodesh (p. 281) are read instead of the Maftir and Haftarah for parashat Tazria.
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Figure 3. Tzara’at on the Skin— from an Inflammation or Burn
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Figure 2. Tzara’at on the Skin — Basic
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Figure 7. Tzara’at on Garments
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Figure 4. Tzara’at on the Hairy Places of the Head
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T 
he name of this parashah, Metzora, means “a person afflicted with tzara’at.”
Tzara’at, as we saw in the previous parashah, Tazria, is a condition that imparts 
ritual impurity, thereby denying the afflicted person entrance to the Temple and 

involvement in any of its rituals, and even in the social life of the community. Thus sepa-
rated from the Temple—the locus of life and Godliness (which is the source of life)—and 
the life of the community, the metzora is, in the sages’ words, a walking metaphor for death.

Although the word metzora is indeed one of the first words in the parashah, the actual 
subject of the first third of the parashah is the process by which the metzora becomes cured 
of tzara’at, i.e., the negation of the condition of being a metzora. The subject of the next third 
of the parashah is tzara’at that afflicts a house and how an afflicted house is purified of this 
defilement. The subject of the final third of the parashah is two additional but unrelated 
forms of defilement and the process of purification from them. 

Given the debilitating nature of tzara’at, it seems odd indeed that a parashah devoted 
to curing an individual of this condition should be named after the one afflicted by it. But 
the explanation we gave of the name of the previous parashah, Tazria, can serve to explain 
the choice of the name of this parashah, as well. Parashat Tazria is named after the act of 
“sowing”—the act of optimistically embarking on a process leading to new life and new 
growth—even though the bulk of the parashah is focused on the particulars of the life-
negating disease of tzara’at, because tzara’at is not intended as a punishment but as a new 
beginning, an impetus to reaffirm life. As such, it can and should indeed be seen as “sow-
ing” the seeds of a new, higher level of living.

Similarly, parashat Metzora is named after the person afflicted with this malady—despite 
the fact that the bulk of the parashah is focused on how to extricate the sufferer from it—be-
cause the purification process is nothing more than a continuation of the condition itself, 
that is, the next step in the rehabilitative process that began with the original contraction 
of the condition.

�

One of the idioms the prophets use to describe the redemptive process—and even the 
Messiah himself—is that of “sprouting”:

מְצֹרָע28
Metzora

Overview
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• “For as the earth sends forth its growth, and as a garden sprouts its seedlings, 
so will God cause righteousness and praise to sprout in the presence of all the 
nations.”1

• “Behold, the days are coming, says God, when I will raise up a righteous sprout 
from David; a king will reign and prosper, and he will administer justice and 
righteousness in the land.”2

In addition, the sages of the Talmud say that the Messiah’s epithet is “the Metzora of the 
House of Rabbi Yehudah the Prince,” citing the verse,3 “In truth, it was our illnesses that 
he bore and our pains that he carried, but we regarded him as a metzora, smitten by God 
and afflicted.”4

The Talmud even records an episode in which the Messiah was seen in the guise of a 
metzora:

Rabbi Yehoshua ben Levi met Elijah the prophet standing at the entrance 
to Rabbi Shimon bar Yochai’s cave. He asked Elijah, “When will the Messiah 
come?”

He replied, “Go and ask him himself.”
“Where is he sitting?”
“At the entrance to the city.”
“And by what sign will I be able recognize him?”
“He is sitting among the destitute people afflicted with tzara’at. But whereas 

the others first loosen all their bandages and then [after treating all their sores] 
retie them all, he unties and reties his [bandages] one at a time, thinking, ‘Per-
haps I will be summoned [at any moment to reveal myself as the Messiah, and 
if so,] I must not be delayed [by having to re-bandage many sores].’ ”5

We have seen6 why the Messiah, of all possible manifestations, assumes the garb of a 
metzora. But in this context, it is possible to interpret the names of the two parashiot that 
discuss tzara’at as referring to the process of redemption: Tazria, meaning “sow,” refers to 
the work we do to cause redemption to “sprout”; Metzora refers to the Messiah himself. 
Thus, the phrase Tazria-Metzora allegorically means “Sow the seeds of the messianic re-
demption.”

In most years, the two parashiot of Tazria and Metzora are combined in the public reading 
of the Torah in the synagogue. In the allegorical context just mentioned, this teaches us that 
we must view our efforts to refine the world through studying the Torah and fulfilling its 
commandments not only as ends unto themselves—which they most certainly are, inas-
much as we are instructed to fulfill God’s commandments out of devoted obedience—but 
also as the means by which we hasten the advent of the Messiah. We must not dissociate 
our Tazria—our sowing—from Metzora—its messianic goal.

Moreover, we should ideally envision our efforts and their goal—living our lives accord-
ing to the Torah’s dictates and the messianic Redemption—not as two separate entities, but 
as one continuum. Living the Torah life leads organically into the Redemption, and the Re-

1.  Isaiah 61:11.
2.  Jeremiah 23:5; see also ibid, 33:15.
3.  Isaiah 53:4.
4.  Sanhedrin 98b; Rashi ad loc.
5.  Sanhedrin 98a; Rashi ad loc. See discussion and sources cited in Kol Yisrael, pp. 449-455.
6.  On 13:2, above.
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demption is simply the fullest flowering of the Torah and its commandments that we knew 
during our exile. The Torah of the messianic future will be the same Torah we now possess, 
the only difference being that its innermost dimensions will finally be fully revealed to us. 
Similarly, in the messianic future we will continue to observe the Torah’s commandments, 
only in their fullest scope—both quantitatively, as those commandments that can be per-
formed only when the Temple stands and only when the entire Jewish people are settled in 
their homeland become once again practicable; and qualitatively, as reality sheds the gross 
materialism that presently conceals most of the Divine revelations that result from observ-
ing God’s commandments—including the innate materialistic orientation of our own con-
sciousness, which will be replaced by heightened Divine consciousness.

In reading about the odyssey of the metzora and the process of his or her redemption 
from social ostracism—“exiled” from society—we are at the same time reading about both 
our own personal odysseys of spiritual crisis and redemption as well as our collective, na-
tional odyssey through our exile, as we work toward our final Redemption.7

7.  Likutei Sichot, vol. 22, pp. 70-80.
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FIRST (FOURTH) READING

 INNER DIMENSIONS �
[continued...] in which chesed is situated on the 
right axis and gevurah on the left axis. Thus, fa-
voring one propensity over the other—rapture 
over devotion or vice versa—upsets the balance 
between these axes of the soul. 

The “cure” for tzara’at, then, is the harmoniza-
tion of these two opposing drives. In order to 
harmonize opposing forces, a third force, which 
transcends them both, must be invoked. The 
harmonizing force between chesed and gevurah 
is always tiferet, which, due to its direct root in 
keter, is able to transcend and include both. This, 
in fact, is the meaning of the word tiferet (“beau-
ty”), the harmonious combination of different 
colors into a pleasing picture or design.
The sages teach us that the world metaphorically 
stands on three pillars: the study of the Torah, 
the sacrifices (for which prayer substitutes now-
adays), and acts of loving-kindness.8 These three 
pillars correspond to the three sefirot of tiferet, 
gevurah, and chesed, respectively. It follows that 
the harmonization of rapture and devotion (ratzo 
and shov) is effected by the study of the Torah. 
This is because true study of the Torah must be 
undertaken out of a sense of self-nullification to 
God, and by nullifying ourselves to God, we can, 
like Him, harmonize opposites.
The Torah therefore states, “The following is the 

law [literally, ‘the Torah’] regarding the person af-
flicted with tzara’at,” intimating that the cure for 
tzara’at, the harmonization of ratzo and shov, is the 
selfless study of the Torah.9

The following is the law: As has been ex-
plained, a person becomes afflicted with tzara’at 
on account of having drawn evil energy into the 
world through the specific misdeeds that cause 
this condition. Each variety of evil energy is ex-
pressed through its own “name,” or combination 
of energy channels (“letters”). This is alluded 
to in the Hebrew word for a sufferer of tzara’at 
 which can be read as “one who elicits ,(מצורע)
evil name[s]” (מוציא שם רע).
The rectification of this multiplication of evil in 
the world is accomplished through its inverse: 
drawing positive, holy energy into the world 
by studying the Torah profusely. Inasmuch as 
the Torah’s letters are all “names” of God10—i.e., 
configurations of holy letters, these being chan-
nels of holy energy—the influx of holiness into 
the world effected through the study of the To-
rah counteracts the influx of evil that produces 
tzara’at, replacing the destructive, evil “names” 
with constructive, Divine “names.”

This reality is alluded to in the opening phrase 
of this parashah, “The following is the law (lit-
erally, ‘the Torah’) [to cure] the person afflicted 

 RASHI 

8. Avot 1:2.  9. Sefer HaSichot 5751, vol. 2, pp. 493-494.  10. Nachmanides, Introduction to Commentary on the Torah, quoting Zohar 
2:27a.  

לְמֵימָר:  ה  מֹשֶׁ עִם  יְיָ  יל  14:1 וּמַלֵּ
יוֹמָא  א תְהֵי אוֹרַיְתָא דִסְגִירָא בְּ 2 דָּ
הֲנָא: 3 וְיִפּוֹק  תֵי לְוַת כַּ דִדְכוּתֵהּ וְיִתֵּ
וְיֶחֱזֵי  רִיתָא  לְמַשְׁ רָא  לְמִבָּ הֲנָא  כַּ
שׁ סְגִירוּתָא  י מַכְתַּ סִּ הֲנָא וְהָא אִתַּ כַּ
ב  וְיִסַּ הֲנָא  כַּ ד  4 וִיפַקֵּ סְגִירָא:  מִן 
כְיָן  דַּ ן  חַיָּ רִין  צִפְּ ין  רְתֵּ תַּ י  כֵּ לִדְמִדַּ
וְאָעָא דְאַרְזָא וּצְבַע זְהוֹרִי וְאֵזוֹבָא: 
רָא  צִפְּ יָת  וְיִכּוֹס  הֲנָא  כַּ ד  5 וִיפַקֵּ

חֲסַף עַל מֵי מַבּוּעַ: חֲדָא לְמָן דַּ

ת  הְיֶה֙ תּוֹרַ֣ תִּֽ את  2 זֹ֤ ר:  יְהָֹו֖ה אֶל־מֹשֶׁ֥ה לֵּאמֹֽ 14:1 וַיְדַבֵּ֥ר 

ן  הַכֹּהֵ֔ 3 וְיָצָא֙  ן:  אֶל־הַכֹּהֵֽ א  וְהוּבָ֖ הֳרָת֑וֹ  טָֽ בְּי֖וֹם  ע  הַמְּצֹרָ֔
עַת  ן וְהִנֵּה֛ נִרְפָּ֥א נֶֽגַע־הַצָּרַ֖ חֲנֶה֑ וְרָאָה֙ הַכֹּהֵ֔ מַּֽ אֶל־מִח֖וּץ לַֽ
ים  י־צִפֳּרִ֥ שְׁתֵּֽ לַמִּטַּהֵ֛ר  ח  וְלָקַ֧ ן  הַכֹּהֵ֔ 4 וְצִוָּה֙  מִן־הַצָּרֽוּעַ: 
ן  ב: 5 וְצִוָּה֙ הַכֹּהֵ֔ עַת וְאֵזֹֽ רֶז וּשְׁנִי֥ תוֹלַ֖ חַיּ֖וֹת טְהֹר֑וֹת וְעֵץ֣ אֶ֔
ים:  יִם חַיִּֽ רֶשׂ עַל־מַ֥ אֶחָ֑ת אֶל־כְּלִי־חֶ֖ ט אֶת־הַצִּפּ֣וֹר הָֽ וְשָׁחַ֖

אֵין מְטַהֲרִין  ד שֶׁ צֹרָע וגו'. מְלַמֵּ הְיֶה תּוֹרַת הַמְּ 2 זֹאת תִּ
לֹשׁ מַחֲנוֹת  חֲנֶה. חוּץ לְשָׁ יְלָה: 3 אֶל מִחוּץ לַמַּ לַּ אוֹתוֹ בַּ
לִטְרֵפוֹת:  רָט  פְּ 4 חַיּוֹת.  חִלּוּטוֹ:  ימֵי  בִּ ם  שָׁ ח  לַּ תַּ שְׁ נִּ שֶׁ
עַל  אִין  בָּ גָעִים  הַנְּ שֶׁ לְפִי  טָמֵא.  לְעוֹף  רָט  פְּ טְהֹרוֹת. 
לְפִיכָךְ  דְבָרִים,  טְפּוּטֵי  פִּ ה  מַעֲשֵׂ הוּא  שֶׁ הָרָע,  לָשׁוֹן 
צִפְצוּף  בְּ מִיד  תָּ טִין  פַטְפְּ מְּ שֶׁ רִים  צִפֳּ לְטָהֳרָתוֹ  הֻזְקְקוּ 

סּוּת הָרוּחַ:  גַּ אִין עַל  בָּ גָעִים  הַנְּ שֶׁ לְפִי  אֶרֶז.  וְעֵץ  קוֹל: 
יל עַצְמוֹ  פִּ א, יַשְׁ נָתוֹ וְיִתְרַפֵּ קָּ נִי תוֹלַעַת וְאֵזֹב. מַה תַּ וּשְׁ
אֶרֶז:  ל  שֶׁ ל  מַקֵּ אֶרֶז.  עֵץ  וּכְאֵזוֹב:  תוֹלַעַת  כְּ אֲוָתוֹ,  מִגַּ
ל צֶמֶר צָבוּעַ זְהוֹרִית: 5 עַל מַיִם  נִי תוֹלַעַת. לָשׁוֹן שֶׁ וּשְׁ
ם צִפּוֹר  הֵא דַּ יְּ דֵי שֶׁ כְלִי, כְּ ה בִּ חִלָּ ים. נוֹתֵן אוֹתָם תְּ חַיִּ

ה הֵן? רְבִיעִית:  הֶם, וְכַמָּ ר בָּ נִכָּ



METZORA

104

Leviticus 14:1-5

1. Likutei Sichot, vol. 12, pp. 78-81.  2. Above, 13:46.  3. Mishneh Torah, Tumat Tzara’at 11:1.  4. Negaim 14:1.  5. Rashi on Deuteronomy 
14:12.  6. Negaim 14:1; Mishneh Torah, Tumat Tzara’at 11:1.  7. On 13:2, above.  

Purification from Tzara’at
14:1 God spoke to Moses, saying,
2 “The following is the law regarding the procedure that must be followed1 in 
order to rid the person afflicted with tzara’at of his defilement. The process of his 
purification must take place during the day.
Once the symptoms of tzara’at have disappeared, he must be brought to the priest 
who is designated to examine him, but only after
3 the priest has gone outside the camp, since the afflicted person had been ban-
ished from the camp2 and may not reenter it until he is pronounced rid of this 
defilement. The priest must examine him, and if the lesion of tzara’at has healed 
in the afflicted person,
4 the priest must order someone to take for the person who is to be purified two 
fowl that are (a) alive and not suffering from a fatal disease and (b) of a species 
that does not render one spiritually defiled, plus an unpeeled cedar stick at least 
a cubit [48 cm or 19 inches] long,3 a strip of scarlet wool, and some hyssop. The 
fowl allude to the fact that tzara’at is a corrective punishment for gossip or slander, 
which are usually said in the course of the idle chatter that is reminiscent of how 
fowl chirp. The stick of a tall cedar tree alludes to haughtiness, which is also pun-
ishable by tzara’at. The strip of wool dyed with the scarlet blood of a lowly worm 
and the lowly hyssop allude to the humility the sufferer must learn in order to 
repent of these sins. The cedar stick and the hyssop must be bound together using 
the excess length4 of the strip of scarlet wool.
5 The priest must order someone to slaughter one fowl such that its blood drip 
into an earthenware vessel and onto spring water that has been placed in that 
vessel. The amount of water that must be placed in the vessel is one quarter of a log 
[86 ml or 2.91 oz]; any more than this will dilute the fowl’s blood to the point that 
it will no longer be discernible in the water.
Even though this fowl is from a species normally permitted for consumption and 
it was slaughtered properly, you may not eat it.5 In order to prevent anyone from 
eating it, it is buried immediately after being slaughtered.6

 INNER DIMENSIONS �
[2] The following is the law: As we have ex-
plained previously,7 tzara’at indicates the pres-
ence of an overabundance of spiritual “light,” 
which overflows its “vessel.” This imbalance 
is manifest experientially as a rapturous desire 
to experience Divinity (ratzo) unmitigated by a 
concomitant humble devotion to accomplishing 
God’s will (shov).

Divine rapture is an expression of our love of 
God, whereas humble devotion to His will is an 
expression of our fear of God. Love and fear of 
God are in turn expressions of the soul’s pow-
ers of loving-kindness (chesed) and restraint 
(gevurah). As we have seen, these are reflec-
tions of the supernal sefirot of the same names, 
which are organized into a structural hierarchy 
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17. Likutei Torah 2:24c-25a; Likutei Sichot, vol. 12, pp. 81-82.  

אוֹגְדָהּ  אֵינוֹ  שֶׁ ד  מְלַמֵּ אֹתָהּ.  ח  יִקַּ ה  הַחַיָּ פֹּר  הַצִּ 6 אֶת 
וְהָאֵזוֹב  הָעֵץ  אֲבָל  לְעַצְמָהּ,  הּ  מַפְרִישָׁ א  אֶלָּ הֶם,  עִמָּ
"וְאֶת  אֱמַר:  נֶּ שֶׁ עִנְיָן  כָּ הוֹרִית,  הַזְּ לְשׁוֹן  בִּ יַחַד  רוּכִים  כְּ
קִיחָה  הָאֵזֹב",  וְאֶת  הַתּוֹלַעַת  נִי  שְׁ וְאֶת  הָאֶרֶז  עֵץ 
ן  כֵּ ה  אֲגֻדָּ כְלַל  בִּ אֵינָהּ  שֶׁ ם  שֵׁ כְּ יָכוֹל  ן.  תָּ לָשְׁ לִשְׁ אַחַת 
לְמוּד לוֹמַר: "וְטָבַל אוֹתָם  כְלַל טְבִילָה? תַּ הֵא בִּ לֹא תְּ
פּוֹר לִכְלַל טְבִילָה:  פּוֹר הַחַיָּה", הֶחֱזִיר אֶת הַצִּ וְאֶת הַצִּ
מִישׁ  תַשְׁ בְּ אָסוּר  שֶׁ ד  מְלַמֵּ לְאָהֳלוֹ.  מִחוּץ  ב  8 וְיָשַׁ
לָל וּפְרָט וּכְלָל, לְהָבִיא  עָרוֹ וגו'. כְּ ל שְׂ ה: 9 אֶת כָּ טָּ הַמִּ

אַחַת.  ה  10 וְכַבְשָׂ וְנִרְאֶה:  עָר  שֵׂ נּוּס  כִּ מְקוֹם  ל  כָּ
ים  כְבָשִׂ ה  לֹשָׁ שְׁ י  לְנִסְכֵּ רֹנִים.  עֶשְׂ ה  לֹשָׁ וּשְׁ את:  לְחַטָּ
נְסָכִים:  טְעוּנִין  מְצֹרָע  ל  שֶׁ מוֹ  וַאֲשָׁ אתוֹ  חַטָּ שֶׁ לוּ,  הַלָּ
נוּךְ  נּוּ עַל תְּ ן מִמֶּ בַע וְלִתֵּ מֶן. לְהַזּוֹת עָלָיו שֶׁ וְלֹג אֶחָד שָׁ
וְלֹא  נוֹר,  נִקָּ עַר  שַׁ בְּ ה'.  11 לִפְנֵי  הוֹנוֹת:  בְּ ן  וּמַתַּ אָזְנוֹ 
פּוּרִים: 12 וְהִקְרִיב  ר כִּ הוּא מְחֻסַּ עֲזָרָה עַצְמָהּ, לְפִי שֶׁ בָּ
ם: וְהֵנִיף.  ם אָשָׁ ם. יַקְרִיבֶנּוּ לְתוֹךְ הָעֲזָרָה לְשֵׁ אֹתוֹ לְאָשָׁ
ם וְאֶת  נוּפָה חַי: וְהֵנִיף אֹתָם. אֶת הָאָשָׁ הוּא טָעוּן תְּ שֶׁ

הַלֹּג: 

וְיָת  יָתַהּ  ב  יִסַּ חַיְתָא  רָא  צִפְּ 6 יָת   
וְיָת  זְהוֹרִי  צְבַע  וְיָת  דְאַרְזָא  אָעָא 
רָא  צִפְּ וְיָת  יַתְהוֹן  וְיִטְבֹּל  אֵזוֹבָא 
עַל  דִנְכִיסָא  רָא  צִפְּ דְּ דְמָא  בִּ חַיְתָא 
מִן  י  כֵּ מִדַּ דְּ עַל  י  7 וְיַדֵּ מַבּוּעַ:  מֵי 
ח  לַּ הּ וִישַׁ נֵּ בַע זִמְנִין וִידַכִּ סְגִירוּתָא שְׁ
חַקְלָא:  י  אַפֵּ עַל  חַיְתָא  רָא  צִפְּ יָת 
לְבוּשׁוֹהִי  יָת  י  כֵּ מִדַּ דְּ ע  8 וִיצַבַּ
בְמַיָּא  וְיַסְחֵי  עָרֵהּ  שְׂ ל  כָּ יָת  ח  וִיגַלַּ
רִיתָא  לְמַשְׁ יֵעוֹל  ן  כֵּ וּבָתַר  י  וְיִדְכֵּ
בְעָא יוֹמִין:  נֵהּ שַׁ כְּ רָא לְמַשְׁ ב מִבָּ וְיִתֵּ
יָת  ח  יְגַלַּ בִיעָאָה  שְׁ בְיוֹמָא  9 וִיהֵי 
קְנֵהּ וְיָת  הּ וְיָת דִּ עָרֵהּ יָת רֵישֵׁ ל שְׂ כָּ
ח  יְגַלָּ עָרֵהּ  שְׂ ל  כָּ וְיָת  עֵינוֹהִי  בִינֵי  גְּ
סְרֵהּ  ע יָת לְבוּשׁוֹהִי וְיַסְחֵי יָת בִּ וִיצַבַּ
תְמִינָאָה  10 וּבְיוֹמָא  י:  וְיִדְכֵּ מַיָּא  בְּ
א  רְתָּ וְאִמַּ לְמִין  שַׁ רִין  אִמְּ רֵין  תְּ ב  יִסַּ
וּתְלָתָא  א  לֶמְתָּ שְׁ הּ  תַּ שַׁ ת  בַּ חֲדָא 
פִילָא  דְּ מִנְחֲתָא  א  סֻלְתָּ רוֹנִין  עֶשְׂ
חָא: 11 וִיקִים  מִשְׁ א חַד דְּ ח וְלֻגָּ בִמְשַׁ
י  כֵּ דְמִדַּ בְרָא  גַּ יָת  י  דִמְדַכֵּ הֲנָא  כַּ
ן זִמְנָא:  כַּ תְרַע מַשְׁ יְיָ בִּ וְיַתְהוֹן קֳדָם 
רָא חַד וִיקָרֵב  הֲנָא יָת אִמְּ ב כַּ 12 וְיִסַּ
חָא  דְמִשְׁ א  לֻגָּ וְיָת  מָא  לַאֲשָׁ יָתֵהּ 

וִירִים יַתְהוֹן אֲרָמָא קֳדָם יְיָ: 

וְאֶת־שְׁנִי֥  רֶז  הָאֶ֛ וְאֶת־עֵץ֥  הּ  אֹתָ֔ ח  יִקַּ֣ חַיָּה֙  הַֽ ר  6 אֶת־הַצִּפֹּ֤
ה  חַיָּ֗ הַֽ ר  הַצִּפֹּ֣ ת |  וְאֵ֣ ם  אוֹתָ֜ ל  וְטָבַ֨ ב  אֵזֹ֑ וְאֶת־הָֽ עַת  הַתּוֹלַ֖
עַ֧ל  ה  7 וְהִזָּ֗ ים:  חַיִּֽ הַֽ יִם  הַמַּ֥ ל  עַ֖ ה  הַשְּׁחֻטָ֔ ר  הַצִּפֹּ֣ בְּדַם֙ 
אֶת־ וְשִׁלַּ֛ח  הֲר֔וֹ  וְטִ֣ ים  פְּעָמִ֑ שֶׁ֣בַע  עַת  מִן־הַצָּרַ֖ הַמִּטַּהֵ֛ר 
יו  ר אֶת־בְּגָדָ֜ ה: 8 וְכִבֶּס֩ הַמִּטַּהֵ֨ חַיָּה֖ עַל־פְּנֵי֥ הַשָּׂדֶֽ ר הַֽ הַצִּפֹּ֥
ר יָב֣וֹא אֶל־ ר וְאַחַ֖ יִם֙ וְטָהֵ֔ ץ בַּמַּ֨ וְגִלַּ֣ח אֶת־כָּל־שְׂעָר֗וֹ וְרָחַ֤
בַיּ֨וֹם  9 וְהָיָה֩  ים:  יָמִֽ שִׁבְעַ֥ת  הֳל֖וֹ  לְאָֽ מִח֥וּץ  וְיָשַׁ֛ב  חֲנֶה֑  מַּֽ הַֽ
וְאֶת־זְקָנוֹ֙  אֶת־רֹאשׁ֤וֹ  אֶת־כָּל־שְׂעָר֗וֹ  יְגַלַּ֣ח  י  הַשְּׁבִיעִ֜
יו  אֶת־בְּגָדָ֗ וְכִבֶּ֣ס  יְגַלֵּ֑חַ  וְאֶת־כָּל־שְׂעָר֖וֹ  יו  עֵינָ֔ ת  גַּבֹּ֣ וְאֵת֙ 
ח  יִקַּ֤ י  הַשְּׁמִינִ֗ 10 וּבַיּ֣וֹם  ר:  וְטָהֵֽ יִם  בַּמַּ֖ אֶת־בְּשָׂר֛וֹ  ץ  וְרָחַ֧
ה  תְּמִימָ֑ הּ  בַּת־שְׁנָתָ֖ אַחַ֛ת  וְכַבְשָׂ֥ה  ם  תְּמִימִ֔ שְׁנֵֽי־כְבָשִׂים֙ 
ד  אֶחָ֖ וְלֹ֥ג  מֶן  בַשֶּׁ֔ בְּלוּלָ֣ה  מִנְחָה֙  לֶת  סֹ֤ ים  עֶשְׂרֹנִ֗ וּשְׁלֹשָׁ֣ה 
ר  הַמִּטַּהֵ֖ ישׁ  הָאִ֥ ת  אֵ֛ ר  מְטַהֵ֗ הַֽ הַכֹּהֵ֣ן  יד  עֱמִ֞ 11 וְהֶֽ מֶן:  שָֽׁ
ן אֶת־ ח הַכֹּהֵ֜ ד: 12 וְלָקַ֨ הֶל מוֹעֵֽ תַח אֹ֥ ם לִפְנֵי֣ יְהָֹוה֔ פֶּ֖ וְאֹתָ֑
מֶן וְהֵנִי֥ף  ם וְאֶת־לֹ֣ג הַשָּׁ֑ יב אֹת֛וֹ לְאָשָׁ֖ ד וְהִקְרִ֥ אֶחָ֗ הַכֶּ֣בֶשׂ הָֽ

ה לִפְנֵי֥ יְהָֹוֽה: ם תְּנוּפָ֖ אֹתָ֛

 INNER DIMENSIONS �
[continued...] with tzara’at.”  

However, in order that our study of the To-
rah indeed elicit Divine energy and infuse it 
into creation, we must study it with pure mo-
tives—fulfilling God’s will and disseminating 

Divine consciousness. Therefore, “he must be 
brought to the priest,” for the priest personifies 
the sefirah of chochmah, whose inner dimension 
and corresponding soul-attribute is self-nullifi-
cation (bitul).17
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Leviticus 14:6-12

11. Negaim 14:1; Mishneh Torah, Tumat Tzara’at 11:1.  12. Rashi on Deuteronomy 14:11.  13. Negaim 14:4.  14. See 19:27, below.  
15. Numbers 15:1-16.  16. Mishneh Torah, Ma’aseh HaKorbanot 2:6.  

6 As for the live fowl, the priest must take it, along with the bundle comprising 
the cedar stick, the strip of scarlet wool, and the hyssop, and dip the bundle, 
along with the live fowl, into the blood of the slaughtered fowl that previously 
dripped onto the spring water.
7 He must then dip his finger into the solution of blood and spring water and 
sprinkle some of it seven times upon the back of the hand11 of the person being 
purified from tzara’at, and he will thereby begin to purify him. The priest must 
then send away the live fowl into the open field. This fowl is permitted for con-
sumption if it is subsequently caught.12

8 The person being purified must then immerse his garments in a mikveh, shave 
off all the hair on his body with a razor13—even those parts of the head that it is 
normally forbidden to shave14—and immerse himself in the water of a mikveh, 
and he will thus be purified to an additional degree, although not yet completely. 
After this, he may enter the camp, but he must remain ‘outside his tent,’ i.e., he 
must not engage in marital relations, for seven days.
9 On the seventh day, he must again shave off all his hair, but this time only that 
which is similar to the hair on his head, his beard, and his eyebrows—i.e., he 
must shave off all his hair from the places on his body where there is usually a 
visible, dense growth of hair. He must then again immerse his garments and im-
merse his flesh in the water of a mikveh, and thus be purified to an even greater 
degree, although still not yet completely.
10 On the eighth day, he must take two unblemished male lambs in their first 
year and one unblemished female lamb in its first year, in order to sacrifice 
them—one as an ascent-offering, one as a guilt-offering, and one as a sin-offering, 
respectively—as will be described presently. All three of these offerings require 
accompanying grain-offerings and wine-libations, even though, as you will be 
taught later,15 guilt-offerings and sin-offerings are not generally accompanied by 
grain-offerings and wine-libations. Therefore, in addition to the three animals, the 
person being purified must take three separate tenths of an ephah of fine flour, 
each mixed with a quarter of a hin of olive oil as a grain-offering to accompany 
each animal sacrifice, plus three quarter-hins of wine for the libations accompany-
ing each animal sacrifice.16 In addition, he must take one log of olive oil for the 
purification rites, as will be presently described.
11 The priest who is performing the purification must position the person being 
purified, together with these things, before God, i.e., outside the entrance of the 
Courtyard of the Tent of Meeting. The person cannot yet actually enter the Taber-
nacle precincts, since he is still not completely purified of his defilement.
12 The priest must take one male lamb and bring it into the Courtyard in order 
to sacrifice it as a guilt-offering, along with the log of oil. Before slaughtering the 
lamb, he must wave them—the lamb and the oil—as a wave-offering before God.
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1. ויקרא ז, ב. 2. חַסְחוּס. 

פוֹן.  צָּ בַּ חַ  זְבֵּ הַמִּ יֶרֶךְ  עַל  וגו'.  חַט  יִשְׁ ר  אֲשֶׁ מְקוֹם  13 בִּ
ם  אָשָׁ תוֹרַת  בְּ נֶאֱמַר  בָר  כְּ וַהֲלֹא  לוֹמַר,  לְמוּד  תַּ וּמַה 
חִיטָה  שְׁ טָעוּן  ם  הָאָשָׁ שֶׁ אַהֲרֹן"1  אֶת  "צַו  ת  פָרָשַׁ בְּ
הַעֲמָדָה,  מוֹת לִדּוֹן בְּ לַל אֲשָׁ צָא זֶה מִכְּ יָּ פוֹן? לְפִי שֶׁ צָּ בַּ
נֶאֱמַר:  לְכָךְ  הַעֲמָדָתוֹ,  מְקוֹם  בִּ חִיטָתוֹ  שְׁ הֵא  תְּ יָכוֹל 
י  כִּ את.  חַטָּ כַּ י  כִּ וגו':  חַט"  יִשְׁ ר  אֲשֶׁ מְקוֹם  בִּ חַט  "וְשָׁ
כָל עֲבוֹדוֹת  הֵן. בְּ ה: הוּא לַכֹּ ם. הַזֶּ אוֹת: הָאָשָׁ כָל הַחַטָּ כְּ
לֹּא  שֶׁ את.  לְחַטָּ זֶה  ם  אָשָׁ וָה  הִשְׁ הֵן  כֹּ בַּ לוּיוֹת  הַתְּ
תֵן  מוֹת לְהִנָּ אָר אֲשָׁ לַל שְׁ מוֹ מִכְּ תֹאמַר: הוֹאִיל וְיָצָא דָּ
מִים וְאֵמוּרִים  ן דָּ נוּךְ וּבְהוֹנוֹת, לֹא יְהֵא טָעוּן מַתַּ עַל תְּ

הוּא  ם  הָאָשָׁ את  חַטָּ כַּ י  "כִּ נֶאֱמַר:  לְכָךְ  חַ,  מִזְבֵּ י  לְגַבֵּ
לְמוּד  את? תַּ חַטָּ ן לְמַעְלָה כַּ לַכֹּהֵן". יָכוֹל יְהֵא דָמוֹ נִתָּ
אֶמְצָעִי  דֵר  גָּ נוּךְ.  14 תְּ הֲנִים:  כֹּ תוֹרַת  בְּ וְכוּ',  לוֹמַר 
נוּךְ" לֹא נוֹדַע לִי, וְהַפּוֹתְרִים קוֹרִים  אֹזֶן. וּלְשׁוֹן "תְּ בָּ שֶׁ
ית  בֵּ נֶגֶד  כְּ ה'.  18 לִפְנֵי  גּוּדָל:  בֹּהֶן.  טנדרו"ס2:  לוֹ 
ל  שֶׁ נְסָכִים  מִנְחַת  נְחָה.  הַמִּ 20 וְאֶת  ים:  דָשִׁ הַקֳּ י  קָדְשֵׁ
הוּא אֶחָד,  רוֹן סֹלֶת אֶחָד. לְכֶבֶשׂ זֶה, שֶׁ הֵמָה: 21 וְעִשָּׂ בְּ
נּוּ עַל  מִמֶּ מֶן. לָתֵת  שָׁ וְלֹג  לִנְסָכָיו:  רוֹן אֶחָד  עִשָּׂ יָבִיא 
תוּב  נְחָה, לֹא הֻזְקַק הַכָּ י הַמִּ ל נִסְכֵּ מֶן שֶׁ הוֹנוֹת. וְשֶׁ הַבְּ

לְפָרֵשׁ: 

י יִכּוֹס  אֲתַר דִּ רָא בַּ 13 וְיִכּוֹס יָת אִמְּ
אֲתַר  בַּ עֲלָתָא  וְיָת  אתָא  חַטָּ יָת 
הוּא  מָא  אֲשָׁ אתָא  חַטָּ כְּ אֲרֵי  ישׁ  קַדִּ
ב  14 וְיִסַּ ין הוּא:  קֻדְשִׁ לְכַהֲנָא קֹדֶשׁ 
הֲנָא  כַּ ן  וְיִתֵּ מָא  דַאֲשָׁ מָא  מִדְּ הֲנָא  כַּ
ינָא וְעַל  יַמִּ י דְּ כֵּ עַל רוּם אֻדְנָא דְמִדַּ
ינָא וְעַל אִלְיוֹן רַגְלֵהּ  יַמִּ אִלְיוֹן יְדֵהּ דְּ
א  גָּ מִלֻּ הֲנָא  כַּ ב  15 וְיִסַּ ינָא:  יַמִּ דְּ
דְכַהֲנָא  יְדָא  עַל  וִירִיק  חָא  דְמִשְׁ
יָת  הֲנָא  כַּ 16 וְיִטְבּוֹל  מָאלָא:  שְׂ דִּ
י עַל  דִּ חָא  מִשְׁ מִן  ינָא  יַמִּ דְּ עֵהּ  אֶצְבְּ
חָא  מִשְׁ מִן  י  וְיַדֵּ מָאלָא  שְׂ דִּ יְדֵהּ 
יְיָ:  קֳדָם  זִמְנִין  בַע  שְׁ עֵהּ  אֶצְבְּ בְּ
יְדֵהּ  עַל  י  דִּ חָא  מִשְׁ אָר  ְ 17 וּמִשּׁ
י  כֵּ דְמִדַּ אֻדְנָא  רוּם  עַל  הֲנָא  כַּ ן  יִתֵּ
ינָא  יַמִּ דְּ יְדֵהּ  אִלְיוֹן  וְעַל  ינָא  יַמִּ דְּ
מָא  ינָא עַל דְּ יַמִּ וְעַל אִלְיוֹן רַגְלֵהּ דְּ
חָא  מִשְׁ בְּ אַר  תָּ 18 וּדְיִשְׁ מָא:  דַאֲשָׁ
א  רֵישָׁ עַל  ן  יִתֵּ דְכַהֲנָא  יְדָא  עַל  י  דִּ
קֳדָם  הֲנָא  כַּ עֲלוֹהִי  ר  וִיכַפַּ י  כֵּ דְמִדַּ
אתָא  חַטָּ יָת  הֲנָא  כַּ ד  19 וְיַעְבֵּ יְיָ: 
הּ וּבָתַר  אוֹבְתֵּ י מִסְּ כֵּ מִדַּ ר עַל דְּ וִיכַפַּ
הֲנָא  כַּ ק  20 וְיַסֵּ עֲלָתָא:  יָת  יִכּוֹס  ן  כֵּ
חָא  לְמַדְבְּ מִנְחֲתָא  וְיָת  עֲלָתָא  יָת 
י: 21 וְאִם  הֲנָא וְיִדְכֵּ ר עֲלוֹהִי כַּ וִיכַפַּ
ב  קָא וְיִסַּ ן הוּא וְלֵית יְדֵהּ מַדְבְּ מִסְכֵּ
רָא  לְכַפָּ לַאֲרָמָא  מָא  אֲשָׁ חַד  ר  אִמַּ
פִיל  דְּ חַד  א  סֻלְתָּ רוֹנָא  וְעֶשְׂ עֲלוֹהִי 

חָא:  א דְמִשְׁ ח לְמִנְחֲתָא וְלֻגָּ מְשַׁ בִּ

אֶת־ יִשְׁחַ֧ט  ר  אֲשֶׁ֨ מְק֠וֹם  בִּ֠ בֶשׂ  אֶת־הַכֶּ֗ 13 וְשָׁחַ֣ט  שני 
אָשָׁ֥ם  את הָֽ חַטָּ֠ י כַּֽ֠ דֶשׁ כִּ֡ ה בִּמְק֣וֹם הַקֹּ֑ עֹלָ֖ חַטָּ֛את וְאֶת־הָֽ הַֽ
ם  מִדַּ֣ הַכֹּהֵן֮  ח  14 וְלָקַ֣ הֽוּא:  ים  דָשִׁ֖ קָֽ דֶשׁ  קֹ֥ ן  לַכֹּהֵ֔ הוּא֙ 
וְעַל־ הַיְמָנִ֑ית  ר  הַמִּטַּהֵ֖ זֶן  אֹ֥ עַל־תְּנ֛וּךְ  ן  הַכֹּהֵ֔ וְנָתַן֙  אָשָׁם֒  הָֽ
ן  ח הַכֹּהֵ֖ ית: 15 וְלָקַ֥ הֶן רַגְל֖וֹ הַיְמָנִֽ ית וְעַל־בֹּ֥ הֶן יָדוֹ֙ הַיְמָנִ֔ בֹּ֤
16 וְטָבַ֤ל  ית:  הַשְּׂמָאלִֽ ן  הַכֹּהֵ֖ עַל־כַּ֥ף  וְיָצַ֛ק  מֶן  הַשָּׁ֑ מִלֹּ֣ג 
עַל־כַּפּ֖וֹ  אֲשֶׁ֥ר  מֶן  מִן־הַשֶּׁ֕ ית  הַיְמָנִ֔ אֶת־אֶצְבָּע֣וֹ  הַכֹּהֵן֙ 
ים לִפְנֵי֥  ה מִן־הַשֶּׁ֧מֶן בְּאֶצְבָּע֛וֹ שֶׁ֥בַע פְּעָמִ֖ וְהִזָּ֨ ית  הַשְּׂמָאלִ֑
עַל־ הַכֹּהֵן֙  ן  יִתֵּ֤ עַל־כַּפּ֗וֹ  אֲשֶׁ֣ר  מֶן  הַשֶּׁ֜ תֶר  17 וּמִיֶּ֨ יְהָֹוֽה: 

הֶן  ית וְעַל־בֹּ֥ הֶן יָדוֹ֙ הַיְמָנִ֔ ית וְעַל־בֹּ֤ זֶן הַמִּטַּהֵר֙ הַיְמָנִ֔ תְּנ֞וּךְ אֹ֤
אֲשֶׁר֙  מֶן֙  בַּשֶּׁ֨ ר  18 וְהַנּוֹתָ֗ ם:  אָשָֽׁ הָֽ ם  דַּ֥ ל  עַ֖ הַיְמָנִ֑ית  רַגְל֖וֹ 
ן  הַכֹּהֵ֖ עָלָ֛יו  וְכִפֶּ֥ר  הַמִּטַּהֵ֑ר  אשׁ  עַל־רֹ֣ ן  יִתֵּ֖ ן  הַכֹּהֵ֔ עַל־כַּ֣ף 
עַל־ ר  וְכִפֶּ֕ את  חַטָּ֔ אֶת־הַ֣ הַכֹּהֵן֙  19 וְעָשָׂ֤ה  יְהָֹוֽה:  לִפְנֵי֥ 

עֱלָ֧ה  20 וְהֶֽ ה:  עֹלָֽ אֶת־הָֽ יִשְׁחַ֥ט  ר  וְאַחַ֖ מִטֻּמְאָת֑וֹ  ר  הַמִּטַּהֵ֖
עָלָ֛יו  וְכִפֶּ֥ר  הַמִּזְבֵּ֑חָה  ה  וְאֶת־הַמִּנְחָ֖ עֹלָ֥ה  אֶת־הָֽ הַכֹּהֵ֛ן 

ר: ס ן וְטָהֵֽ הַכֹּהֵ֖
יָדוֹ֮  ין  וְאֵ֣ ה֗וּא  ל  21 וְאִם־דַּ֣ במחוברין)  (חמישי  שלישי 

עָלָ֑יו  לְכַפֵּ֣ר  ה  לִתְנוּפָ֖ אָשָׁ֛ם  ד  אֶחָ֥ כֶּ֣בֶשׂ  ח  לָקַ֠ וְ֠ גֶת֒  מַשֶּׂ֒
מֶן:  ה וְלֹ֥ג שָֽׁ ד בָּל֥וּל בַּשֶּׁ֛מֶן לְמִנְחָ֖ לֶת אֶחָ֨ וְעִשָּׂר֨וֹן סֹ֜





Thus, he must take one male lamb as a guilt-offering, first to be waved as a wave-
offering, to effect atonement for him, one-tenth of an ephah of fine flour mixed 
with oil as an accompanying grain-offering for the guilt-offering, a quarter-hin of 
wine for its accompanying libation, a log of oil for the purification rites,
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Leviticus 14:13-21

18. Above, 7:2, 6:9, 19, etc.  19. Rashi on v. 28, below.  

Second Reading 13 Even though this guilt-offering is exceptional in that it must be 
positioned at the entrance of the Courtyard before being slaughtered, the priest 
must still slaughter the lamb in the place where one slaughters the sin-offering 
and the ascent-offering, just like all guilt offerings, i.e., within the holy place, the 
Courtyard, north of the Outer Altar.18 Furthermore, despite the fact that the purifi-
cation rites require special applications of this offering’s blood, as will be described 
presently, its blood still must be applied to the Altar and its fat burned up upon 
the Altar, for regarding these aspects of the priest’s service, the guilt-offering—
including this one—is like the sin-offering. Nonetheless, just as the blood of other 
guilt-offerings is applied to the lower half of the Altar by sprinkling it at the two 
diagonally opposite corners—unlike the blood of sin-offerings, which is applied to 
the protrusions of the Altar—so is the case with this guilt-offering. It is a sacrifice 
of superior holiness like all other guilt-offerings; its blood is therefore applied to 
the Altar in the same way as that of all other guilt-offerings.
14 After the lamb is slaughtered, the priest must take some of the blood of the 
guilt-offering, and the priest must apply it above the middle ridge of the right 
ear of the person being purified, on the thumb of his right hand, and on the big 
toe of his right foot.
15 The priest must then take some of the log of oil and pour it onto the priest’s—
i.e., his own—left palm.
16 The priest must then dip his right index finger into some of the oil that is on 
his left palm, and sprinkle some of the oil with his index finger seven times in 
the direction of the Holy of Holies, this being considered before God.
17 The priest must then apply some of the remainder of the oil that is in his palm 
on the middle ridge of the right ear of the person being purified, on the thumb 
of his right hand, and on the big toe of his right foot, on the places where he just 
applied the blood of the guilt-offering. It does not matter if the blood is still there 
or if it had been wiped off in the meantime.19

18 The priest must then apply what is left over from the oil in the priest’s—i.e., 
his own—palm upon the head of the person being purified. The priest will thus 
effect partial atonement for him before God.
19 The priest must then offer up the female lamb as a sin-offering, thereby effect-
ing additional atonement for the person being purified of his defilement. After 
this, he must slaughter the second male lamb as an ascent-offering.
20 As opposed to the guilt-offering and the sin-offering, only parts of which are 
burned up on the Altar, the priest must bring the entire ascent-offering, just like 
its accompanying grain-offering, up to the top of the Altar in order to burn it up 
there. The priests must eat their portions of the guilt- and sin-offerings. The priest 
will thus effect complete atonement for him, and he will be completely purified.

Purification from Tzara’at for a Poor Person
Third Reading (Fifth when combined) 21 If he is poor and cannot afford these 
sacrifices, he can use fowl instead of lambs for the sin-offering and ascent-offering. 
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FOURTH (SIXTH) READING

 RASHI 
אַת  וּלְהַזָּ רִים  לְצִפֳּ מִינִי  שְׁ לְטָהֳרָתוֹ.  מִינִי  ְ הַשּׁ יּוֹם  23 בַּ
ם.  ם הָאָשָׁ נִי תוֹלַעַת: 28 עַל מְקוֹם דַּ עֵץ אֶרֶז וְאֵזוֹב וּשְׁ
א  אֶלָּ גּוֹרֵם,  ם  הַדָּ אֵין  שֶׁ ד  לִמֵּ ם,  הַדָּ ח  נִתְקַנַּ אֲפִלּוּ 
שׂוֹרָה הִיא לָהֶם  י נֶגַע צָרַעַת. בְּ קוֹם גּוֹרֵם: 34 וְנָתַתִּ הַמָּ

ים  אֱמוֹרִיִּ הִטְמִינוּ  שֶׁ לְפִי  עֲלֵיהֶם,  אִים  בָּ גָעִים  הַנְּ שֶׁ
עִים  אַרְבָּ ל  כָּ יהֶם,  תֵּ בָּ קִירוֹת  בְּ זָהָב  ל  שֶׁ מַטְמוֹנִיּוֹת 
יִת  גַע נוֹתֵץ הַבַּ ר, וְעַל יְדֵי הַנֶּ דְבָּ מִּ רָאֵל בַּ הָיוּ יִשְׂ נָה שֶׁ שָׁ

וּמוֹצְאָן: 

נֵי יוֹנָה  פְנִינִין אוֹ תְרֵין בְּ 22 וּתְרֵין שַׁ
אתָא  חַטָּ חַד  וִיהֵי  יְדֵהּ  ק  תַדְבֵּ י  דִּ

יוֹמָא  וְחַד עֲלָתָא: 23 וְיַיְתֵי יַתְהוֹן בְּ

הֲנָא  כַּ לְוַת  לִדְכוּתֵהּ  תְמִינָאָה 

יְיָ:  לִקֳדָם  זִמְנָא  ן  כַּ מַשְׁ לִתְרַע 

מָא  רָא דַאֲשָׁ הֲנָא יָת אִמְּ ב כַּ 24 וְיִסַּ
יַתְהוֹן  וִירִים  חָא  דְמִשְׁ א  לֻגָּ וְיָת 

25 וְיִכּוֹס יָת  יְיָ:  הֲנָא אֲרָמָא קֳדָם  כַּ

מָא  הֲנָא מִדְּ ב כַּ מָא וְיִסַּ רָא דַאֲשָׁ אִמְּ

אֻדְנָא  רוּם  עַל  ן  וְיִתֵּ מָא  דַאֲשָׁ

יְדֵהּ  אִלְיוֹן  וְעַל  ינָא  יַמִּ דְּ י  כֵּ דְמִדַּ

ינָא:  יַמִּ דְּ רַגְלֵהּ  אִלְיוֹן  וְעַל  ינָא  יַמִּ דְּ

הֲנָא עַל יְדָא  חָא יְרִיק כַּ 26 וּמִן מִשְׁ
כַהֲנָא  י  27 וְיַדֵּ מָאלָא:  שְׂ דִּ דְכַהֲנָא 

י  דִּ חָא  מִשְׁ מִן  ינָא  יַמִּ דְּ עֵהּ  אֶצְבְּ בְּ

בַע זִמְנִין קֳדָם  מָאלָא שְׁ שְׂ עַל יְדֵהּ דִּ

י עַל  חָא דִּ הֲנָא מִן מִשְׁ ן כַּ יְיָ: 28 וְיִתֵּ

ינָא  יַמִּ י דְּ כֵּ יְדֵהּ עַל רוּם אֻדְנָא דְמִדַּ

ינָא וְעַל אִלְיוֹן  יַמִּ וְעַל אִלְיוֹן יְדֵהּ דְּ

מָא  דְּ אֲתַר  עַל  ינָא  יַמִּ דְּ רַגְלֵהּ 

חָא  מִשְׁ מִן  אַר  תָּ 29 וּדְיִשְׁ מָא:  דַאֲשָׁ

א  רֵישָׁ עַל  ן  יִתֵּ דְכַהֲנָא  יְדָא  עַל  י  דִּ

יְיָ:  קֳדָם  עֲלוֹהִי  רָא  לְכַפָּ י  כֵּ דְמִדַּ

פְנִינַיָּא אוֹ מִן  30 וְיַעֲבֵד יָת חַד מִן שַׁ
י  דִּ 31 יָת  יְדֵהּ:  ק  תַדְבֵּ מִדְּ יוֹנָה  נֵי  בְּ

אתָא וְיָת חַד  ק יְדֵהּ יָת חַד חַטָּ תַדְבֵּ

הֲנָא  כַּ ר  וִיכַפַּ מִנְחֲתָא  עַל  עֲלָתָא 

א אוֹרַיְתָא  י קֳדָם יְיָ: 32 דָּ כֵּ מִדַּ עַל דְּ

ק  תַדְבֵּ י לָא  דִּ סְגִירוּ  שׁ  מַכְתַּ בֵהּ  י  דִּ

עִם  יְיָ  יל  33 וּמַלֵּ דְכוּתֵהּ:  בִּ יְדֵהּ 

34 אֲרֵי  לְמֵימָר:  אַהֲרֹן  וְעִם  ה  מֹשֶׁ

י אֲנָא יָהֵב  תֵעֲלוּן לְאַרְעָא דִכְנַעַן דִּ

סְגִירוּ  שׁ  מַכְתַּ ן  וְאֶתֵּ לְאַחֲסָנָא  לְכוֹן 

כוֹן:  בֵית אֲרַע אַחְסַנְתְּ בְּ

וְהָיָה֤  יָד֑וֹ  יג  תַּשִּׂ֖ אֲשֶׁ֥ר  ה  יוֹנָ֔ בְּנֵי֣  שְׁנֵי֙  א֤וֹ  ים  תֹרִ֗ י  22 וּשְׁתֵּ֣

בַּיּ֧וֹם  ם  אֹתָ֜ יא  23 וְהֵבִ֨ ה:  עֹלָֽ ד  אֶחָ֖ וְהָֽ את  חַטָּ֔ אֶחָד֙ 
לִפְנֵי֥  ד  הֶל־מוֹעֵ֖ אֹֽ הֳרָת֖וֹ אֶל־הַכֹּהֵ֑ן אֶל־פֶּ֥תַח  לְטָֽ הַשְּׁמִינִי֛ 
מֶן  הַשָּׁ֑ וְאֶת־לֹ֣ג  ם  אָשָׁ֖ הָֽ אֶת־כֶּ֥בֶשׂ  הַכֹּהֵ֛ן  ח  24 וְלָקַ֧ יְהָֹוֽה: 
אֶת־ 25 וְשָׁחַט֮  יְהָֹוֽה:  לִפְנֵי֥  ה  תְּנוּפָ֖ הַכֹּהֵ֛ן  ם  אֹתָ֧ יף  וְהֵנִ֨
עַל־תְּנ֥וּךְ  ן  וְנָתַ֛ ם  אָשָׁ֔ הָֽ ם  מִדַּ֣ הַכֹּהֵן֙  ח  וְלָקַ֤ אָשָׁם֒  הָֽ כֶּ֣בֶשׂ 
הֶן  וְעַל־בֹּ֥ ית  הַיְמָנִ֔ יָדוֹ֙  הֶן  וְעַל־בֹּ֤ הַיְמָנִ֑ית  ר  זֶן־הַמִּטַּהֵ֖ אֹֽ
ן  הַכֹּהֵ֖ עַל־כַּ֥ף  ן  הַכֹּהֵ֑ ק  יִצֹ֣ מֶן  26 וּמִן־הַשֶּׁ֖ ית:  הַיְמָנִֽ רַגְל֖וֹ 
מֶן  מִן־הַשֶּׁ֕ ית  הַיְמָנִ֔ בְּאֶצְבָּע֣וֹ  הַכֹּהֵן֙  27 וְהִזָּה֤  ית:  הַשְּׂמָאלִֽ
יְהָֹוֽה:  לִפְנֵי֥  ים  פְּעָמִ֖ שֶׁ֥בַע  ית  הַשְּׂמָאלִ֑ עַל־כַּפּ֖וֹ  אֲשֶׁ֥ר 
זֶן  אֹ֤ עַל־תְּנ֞וּךְ  עַל־כַּפּ֗וֹ  אֲשֶׁ֣ר  מֶן |  מִן־הַשֶּׁ֣ ן  הַכֹּהֵ֜ ן  28 וְנָתַ֨

רַגְל֖וֹ  הֶן  וְעַל־בֹּ֥ ית  הַיְמָנִ֔ יָדוֹ֙  הֶן  וְעַל־בֹּ֤ ית  הַיְמָנִ֔ הַמִּטַּהֵר֙ 
מֶן֙  מִן־הַשֶּׁ֨ ר  29 וְהַנּוֹתָ֗ ם:  אָשָֽׁ הָֽ ם  דַּ֥ עַל־מְק֖וֹם  הַיְמָנִ֑ית 
יו  עָלָ֖ לְכַפֵּ֥ר  הַמִּטַּהֵ֑ר  אשׁ  עַל־רֹ֣ ן  יִתֵּ֖ ן  הַכֹּהֵ֔ עַל־כַּ֣ף  אֲשֶׁר֙ 
מִן־ א֖וֹ  ים  מִן־הַתֹּרִ֔ אֶחָד֙  אֶת־הָֽ 30 וְעָשָׂ֤ה  יְהָֹוֽה:  לִפְנֵי֥ 

יָד֗וֹ  יג  אֲשֶׁר־תַּשִּׂ֞ ת  31 אֵ֣ יָדֽוֹ:  יג  תַּשִּׂ֖ אֲשֶׁ֥ר  מֵֽ הַיּוֹנָה֑  בְּנֵי֣ 
וְכִפֶּ֧ר  ה  עַל־הַמִּנְחָ֑ ה  עֹלָ֖ ד  אֶחָ֥ וְאֶת־הָֽ חַטָּ֛את  ד  אֶחָ֥ אֶת־הָֽ
אֲשֶׁר־בּ֖וֹ  ת  תּוֹרַ֔ את  32 זֹ֣ יְהָֹוֽה:  לִפְנֵי֥  ר  הַמִּטַּהֵ֖ עַ֥ל  הַכֹּהֵ֛ן 

תוֹ: פ הֳרָֽ יג יָד֖וֹ בְּטָֽ עַת אֲשֶׁ֛ר לֹֽא־תַשִּׂ֥ נֶ֣֣גַע צָרָ֑
ל־ וְאֶֽ אֶל־מֹשֶׁ֥ה  יְהָֹוה֔  33 וַיְדַבֵּ֣ר  במחוברין)  (ששי  רביעי 

ן  עַן אֲשֶׁ֥ר אֲנִי֛ נֹתֵ֥ רֶץ כְּנַ֔ אוּ֙ אֶל־אֶ֣ י תָבֹ֨ ר: 34 כִּ֤ ן לֵאמֹֽ הֲרֹ֖ אַֽ
ם:  רֶץ אֲחֻזַּתְכֶֽ ית אֶ֥ עַת בְּבֵ֖ תַתִּי֙ נֶ֣֣גַע צָרַ֔ אֲחֻזָּה֑ וְנָֽ ם לַֽ לָכֶ֖



God’s promise to Abraham that you will dispossess them.21 But since, in that very 
promise, God stated that their dispossession will be a punishment for their sins, 
they also cherish the hope that God will likewise someday punish you for your 
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22 and two turtledoves, or two young pigeons (which are even less expensive 
than turtledoves), according to what he can afford, one as a sin-offering and the 
other as an ascent-offering.
23 He must bring them to the priest on the eighth day of his purification, to the en-
trance of the Courtyard of the Tent of Meeting, this being considered before God.
24 The priest must then take the guilt-offering lamb and the log of oil, bring them 
inside the Courtyard, and the priest must wave them as a wave-offering before God.
25 He must slaughter the guilt-offering lamb. The priest must then take some of 
the blood of the guilt-offering and apply it on the middle ridge of the right ear 
of the person being purified, on the thumb of his right hand, and on the big toe 
of his right foot.
26 The priest must then pour some of the oil onto the priest’s—i.e., his own—
left palm.
27 The priest must sprinkle with his right index finger some of the oil that is in 
his left palm, seven times in the direction of the Holy of Holies, this being consid-
ered before God.
28 The priest must then apply some of the remainder of the oil that is in his palm 
onto the middle ridge of the right ear of the person being purified, on the thumb 
of his right hand, and on the big toe of his right foot, on the same place where he 
just applied the blood of the guilt-offering. It does not matter if the blood is still 
there or if it had been wiped off in the meantime.
29 The priest must then apply what is left over from the oil in the priest’s—i.e., 
his own—palm upon the head of the person being purified, in order to effect 
partial atonement for him before God.
30 He must then offer up one of the two turtledoves or one of the two young pi-
geons, whichever the person being purified can afford,
31 as part of offering up both of whichever of these two types of fowl he can af-
ford, one as a sin-offering and the other as an ascent-offering. The priest must 
offer up these fowl after having offered up the grain-offering accompanying the 
guilt-offering. The priest will thus effect atonement for the person being purified 
before God.
32 This is the law regarding someone suffering from a lesion of tzara’at but who 
cannot afford the full array of sacrifices when he is to be purified.”

Tzara’at on Homes
Fourth Reading (Sixth when combined) 33 God spoke to Moses, instructing him to 
convey His words20 to Aaron, for him to say in turn to the Israelites in God’s name,
34 “When you enter Canaan, which I am giving you as a possession, you will dis-
possess the nations who presently occupy the land and be able to inhabit the homes 
they inhabit now. Of these nations, the Amorites in particular are fully aware of 



20. Rashi on 1:1, above.  21. Genesis 15:16.

they inhabit now. Of these nations, the Amorites in particular are fully aware of 
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32. Deuteronomy 6:9, 11:20.  33. See Likutei Sichot, vol. 1, pp. 249-250, vol. 3, p. 1016d.  34. On 13:2, above.  35. On Genesis 2:17-18.  
36. On v. 2.  37. See on Exodus 30:2.  38. Likutei Sichot, vol. 27, pp. 107-114. 

יּוֹדֵעַ  שֶׁ חָכָם  תַלְמִיד  אֲפִלּוּ  יִת.  בָּ בַּ לִי  נִרְאָה  נֶגַע  35 כְּ
"נֶגַע  לוֹמַר:  רוּר  בָּ בָר  דָּ יִפְסֹק  לֹא  אי,  וַדַּ נֶגַע  הוּא  שֶׁ
יָבֹא  טֶרֶם  36 בְּ לִי":  נִרְאָה  נֶגַע  "כְּ א:  אֶלָּ לִי",  נִרְאָה 
ם  שָׁ אֵין  לוֹ,  נִזְקָק  הֵן  כֹּ אֵין  שֶׁ זְמַן  ל  כָּ שֶׁ וגו'.  הַכֹּהֵן 
לֹא  אִם  שֶׁ יִת.  בָּ בַּ ר  אֲשֶׁ ל  כָּ יִטְמָא  וְלֹא  טֻמְאָה:  תּוֹרַת 
וְכָל  ר,  לְהֶסְגֵּ נִזְקָק  גַע,  הַנֶּ וְיִרְאֶה  הֵן  הַכֹּ וְיָבֹא  הוּ  יְפַנֵּ

לֵי  תוֹכוֹ יִטְמָא. וְעַל מֶה חָסָה תוֹרָה? אִם עַל כְּ בְּ ֶ מַה שּׁ
קִין —  הֲרוּ, וְאִם עַל אֳכָלִין וּמַשְׁ ילֵם וְיִטָּ טֶף — יַטְבִּ שֶׁ
א עַל  ימֵי טֻמְאָתוֹ. הָא לֹא חָסָה הַתּוֹרָה אֶלָּ יֹאכְלֵם בִּ
קַעֲרוּרֹת.  37 שְׁ מִקְוֶה:  בְּ טָהֳרָה  לָהֶם  אֵין  שֶׁ חֶרֶס,  לֵי  כְּ

מַרְאֵיהֶן:  שׁוֹקְעוֹת בְּ

י  וִיחַוֵּ יתָא  בֵּ דִילֵהּ  דְּ 35 וְיֵיתֵי 
אִתְחֲזִי  א  שָׁ מַכְתָּ כְּ לְמֵימָר  לְכַהֲנָא 
וִיפַנּוּן  הֲנָא  כַּ ד  36 וִיפַקֵּ בֵיתָא:  בְּ לִי 
הֲנָא לְמֶחֱזֵי  יתָא עַד לָא יֵעוֹל כַּ יָת בֵּ
י  דִּ ל  כָּ אַב  יִסְתָּ וְלָא  א  שָׁ מַכְתָּ יָת 
הֲנָא לְמֶחֱזֵי  ן יֵעוֹל כַּ בֵיתָא וּבָתַר כֵּ בְּ
א  שָׁ מַכְתָּ יָת  37 וְיֶחֱזֵי  יתָא:  בֵּ יָת 
חֲתָן  פַּ בֵיתָא  כָתְלֵי  בְּ א  שָׁ מַכְתָּ וְהָא 
מִן  יךְ  מַכִּ וּמֶחֱזֵיהֵן  סַמְקָן  אוֹ  יַרְקָן 

תְלָא:  כָּ

In most cases, the occupation of these homes by 
their new owners, God’s holy people, together with 
the holiness of the commandments that began to be 
observed in these homes (beginning with the fas-
tening of mezuzot to their doorposts32) was enough 
to dispel the absorbed evil. If, however, the former 
inhabitants were especially depraved—even by Ca-
naanite standards—the introduction of Jewish holi-
ness into their homes was not sufficient to rid these 
homes of their evil ambiance; these homes had to 
be partially or wholly demolished. They therefore 
broke out in tzara’at.

It thus follows that it was specifically the most de-
praved of the Canaanites who hid their gold in the 
walls of their homes. Indeed, it stands to reason that 
only the worst Canaanites would not resign them-
selves to God’s plan for the Jewish people to take 
possession of the land and stubbornly harbor hopes 
of eventually driving them out.

It further follows that Divine providence also ar-
ranged that the exceptionally righteous Jews be 
drawn to inhabit specifically the homes of the most 
depraved Canaanites. This, too, stands to reason, for 
the preternatural evil internalized in these homes 
could only be outmatched by the preternatural 
righteousness of these individuals (through the out-
break of tzara’at that affected them specifically).33

This pairing of the highest levels of holiness with 
the lowest levels of evil is in fact characteristic of 
tzara’at in general. As we have noted,34 the reper-

cussions of contracting tzara’at are the most severe 
of all types of ritual impurity, necessitating ostra-
cism from society. On the other hand, the purpose 
of tzara’at is to purify the individual to a degree 
unattainable by human effort, and therefore, this af-
fliction is “awarded” only to those who have spiri-
tually refined themselves to the maximum extent 
humanly possible.

In other words: As we have seen,35 sincere repen-
tance (teshuvah) elevates us to degrees of Divine 
consciousness inaccessible to wholly righteous in-
dividuals. Thus, tzara’at enables the wholly righ-
teous to achieve the closeness to God normally re-
served for the penitent.

Although this dynamic characterizes tzara’at in 
general, it is most evident in the tzara’at of homes, 
where the sufferer’s reward is openly manifest in 
the form of his sudden accrual of worldly wealth. 
The reason for this is that, as has been pointed out 
above,36 of the three “venues” for tzara’at—skin, 
clothing, and home—the home is the most exter-
nal, and is therefore the physical correlate of the 
most sublime aspect of the soul, which is the most 
removed from our normative consciousness. This 
is the quintessential core of the soul, termed the 
yechidah (“unique one”),37 whose consciousness is 
entirely that of being one with God. It is from the 
perspective of this level of the soul, which is syn-
onymous with God’s own perspective, that the true 
nature of tzara’at—a gift-tool for transcendent spiri-
tual refinement—is most evident.38

ה  נִרְאָ֥ גַע  כְּנֶ֕ ר  לֵאמֹ֑ ן  לַכֹּהֵ֖ וְהִגִּ֥יד  יִת  הַבַּ֔ 35 וּבָא֙ אֲשֶׁר־ל֣וֹ 

א  יָבֹ֤ רֶם  בְּטֶ֨ יִת  אֶת־הַבַּ֗ וּפִנּ֣וּ  ן  הַכֹּהֵ֜ ה  36 וְצִוָּ֨ יִת:  בַּבָּֽ י  לִ֖

בַּבָּ֑יִת  כָּל־אֲשֶׁ֣ר  א  יִטְמָ֖ וְלֹ֥א  גַע  אֶת־הַנֶּ֔ לִרְא֣וֹת  הַכֹּהֵן֙ 

אֶת־ ה  37 וְרָאָ֣ יִת:  אֶת־הַבָּֽ לִרְא֥וֹת  ן  הַכֹּהֵ֖ א  יָבֹ֥ כֵּ֛ן  חַר  וְאַ֥

א֖וֹ  ת  יְרַקְרַקֹּ֔ עֲרוּרֹת֙  שְׁקַֽ יִת  הַבַּ֔ ת  בְּקִירֹ֣ גַע֙  הַנֶּ֨ וְהִנֵּה֤  גַע  הַנֶּ֗

יר:  ל מִן־הַקִּֽ ת וּמַרְאֵיהֶ֥ן שָׁפָ֖ אֲדַמְדַּמֹּ֑
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22. Likutei Sichot, vol. 27, p. 108.  23. Likutei Sichot, vol. 32, pp. 91-97.  24. Above, 11:33-35.  25. Mishneh Torah, Tumat Tzara’at 16:1.  
26. Below, 15:4-12.  27. Mishneh Torah, Tumat Tzara’at 14:7.  28. Sifra, Metzora, parashah 6:1; Mishneh Torah, Tumat Tzara’at 14:1.  
29. Mishneh Torah, Tumat Tzara’at 14:2.  30. 3:50a.  31. See below, 18:3. 

34 Do not fret: As stated, only some—probably 
only a small fraction—of the Canaanites hid their 
gold in the walls of their homes before being driven 
out of them. It was these houses that were eventual-
ly stricken with tzara’at, in order to enable their new 
Jewish owners to inherit these Canaanites’ hidden 
gold. Since, as we have noted, tzara’at only affected 
the homes of exceptionally righteous individuals—
who needed tzara’at to help them purge themselves 

of their last, subtlest character imperfections—it 
follows that Divine providence arranged that spe-
cifically these individuals settled in the homes that 
contained these hidden treasures.
According to the Zohar,30 there was an additional 
reason why tzara’at broke out on the walls of cer-
tain homes: The Canaanites were idolaters of such 
exceptional moral corruption31 that their spiritual 
depravity seeped into the very walls of their homes. 

sins and exile you from the land, at which time they will be free to repossess it and 
move back into their homes. Thus, some of them22 have been stashing their gold in 
the walls of their houses ever since you left Egypt.23 Therefore, do not fret when I 
place a tzara’at-lesion upon a house in the land of your possession, for even if, 
on that account, you are forced to demolish your house, you will thereby reveal 
these hidden treasures and gain considerable wealth.
35 When a lesion appears on a house, the owner of the house must come and tell 
the priest about it, saying, ‘Something resembling a lesion has appeared on my 
house.’ Even if the owner is familiar with the signs of tzara’at and is sure that the 
lesion is tzara’at, he must not state this fact decisively; rather, he must leave that to 
the priest.
36 The priest must order that the house be cleared out before he, the priest, comes 
inside to examine the lesion, so that everything in the house not become ritually 
defiled if he indeed pronounces the lesion to be tzara’at, for even if the lesion is 
tzara’at, nothing in the house becomes defiled until the priest pronounces it to be 
so. True, the wooden or metal utensils in the house can later be purified of ritual 
defilement by immersing them in a mikveh, and the food in the house can be con-
sumed by someone who happens to be defiled at the time. However, as you know, 
earthenware vessels cannot be purified of ritual defilement by immersion,24 so once 
these become ritually defiled, they may never again be used for ritually undefiled 
food. It is therefore for the sake of these vessels that the house must be emptied out.
The repercussions of the ritual defilement contracted by a house afflicted with 
tzara’at or quarantined for suspected tzara’at are the same as those for the ritual de-
filement of a man who has suffered two or more discrete non-seminal discharges25 
(which will be discussed in detail later26).
After this, the priest must come to examine the house.
37 He must examine the lesion. If the lesion on the walls of the house (a) appears 
on the stones of the walls,27 (b) covers at least an area equivalent to a rectangle two 
of whose sides are equal to the diameter of a Cilician bean and whose two other 
sides are equal to twice the diameter of a Cilician bean28 [308 mm2 or 0.48 in2], and 
(c) consists of pure green or pure red sunken-looking stains (or stains of a mix-
ture of both colors29), appearing to be deeper than the wall,
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44. Mishneh Torah, Tumat Tzara’at 15:1.  

3. דברים כה, ט. 4. לְכַרְסֵם, לְהַקְצִיעַ. 5. פסוק לט. 6. פסוק מח. 

לוּם  פוּן" — יִטְּ לְּ תַרְגּוּמוֹ: "וִישַׁ צוּ אֶת הָאֲבָנִים. כְּ 40 וְחִלְּ
מָקוֹם  אֶל  הֲסָרָה:  לְשׁוֹן  נַעֲלוֹ",  "וְחָלְצָה  מו3ֹ:  כְּ ם,  ָ מִשּׁ
דְךָ  לִמֶּ ם,  שָׁ שׁוֹת  מְּ תַּ מִשְׁ טָהֳרוֹת  אֵין  שֶׁ מָקוֹם  טָמֵא. 
עוֹדָן  בְּ מְקוֹמָן  אוֹת  מְטַמְּ לוּ  הַלָּ הָאֲבָנִים  שֶׁ תוּב  הַכָּ
יֵשׁ  נָה  מִשְׁ וּבִלְשׁוֹן  לַעַז4,  בְּ רודוניי"ר  41 יַקְצִעַ.  בּוֹ: 
תוֹרַת  גַע. בְּ פְנִים: סָבִיב. סְבִיבוֹת הַנֶּ יִת. מִבִּ ה: מִבַּ הַרְבֵּ
גַע:  הַנֶּ אַבְנֵי  בִיב  סְּ שֶׁ יחַ  הַטִּ קְלֹף  יִּ שֶׁ ן,  כֵּ נִדְרַשׁ  הֲנִים  כֹּ
סָבִיב:  גַע  הַנֶּ קְצוֹת  בִּ עוּ  קִצְּ ר  אֲשֶׁ קָצֶה,  לְשׁוֹן  הִקְצוּ. 
ץ  "חִלֵּ אֲבָל  "הִטּוֹחַ".  וְכֵן  הֵעָשׂוֹת,  לְשׁוֹן  43 הִקְצוֹת. 
צָן, וְהוּא  חִלְּ שׁוֹן עַל הָאָדָם שֶׁ אֶת הָאֲבָנִים", מוּסָב הַלָּ
יָשׁוּב  וְאִם  ר":  בֵּ "דִּ ר",  פֵּ "כִּ מוֹ:  כְּ בֵד,  כָּ לָשׁוֹן  קַל  מִשְׁ
לְמוּד  תַּ טָמֵא?  יְהֵא  בַיּוֹם,  בּוֹ  חָזַר  יָכוֹל  וגו'.  גַע  הַנֶּ
יבָה"  ִ "שּׁ מַה   — יָשׁוּב"  "וְאִם  הַכֹּהֵן"5,  ב  "וְשָׁ לוֹמַר: 
הָאֲמוּרָה  יבָה"  "שִׁ אַף  בוּעַ,  שָׁ לְסוֹף  ן  לְהַלָּ הָאֲמוּרָה 
ה.  שָׂ פָּ וְהִנֵּה  וְרָאָה  הֵן  הַכֹּ 44 וּבָא  בוּעַ:  שָׁ סוֹף  בְּ אן  כָּ
ה? נֶאֱמַר:  שָׂ ן פָּ א אִם כֵּ יָכוֹל לֹא יְהֵא הַחוֹזֵר טָמֵא אֶלָּ
מַמְאֶרֶת"  "צָרַעַת  וְנֶאֱמַר:  ים,  בָתִּ בְּ מַמְאֶרֶת"  "צָרַעַת 
אֵינוֹ  י שֶׁ א אֶת הַחוֹזֵר אַף עַל פִּ ן טִמֵּ הַלָּ בְגָדִים. מַה לְּ בִּ
אֵינוֹ  שֶׁ י  פִּ עַל  אַף  הַחוֹזֵר  אֶת  א  טִמֵּ אן  כָּ אַף  ה,  פוֹשֶׂ

ה"? אֵין  שָׂ ה פָּ לְמוּד לוֹמַר: "וְהִנֵּ ן, מַה תַּ ה. אִם כֵּ פּוֹשֶׂ
יִת"  הַבַּ אֶת  "וְנָתַץ  א  אֶלָּ זֶה,  מִקְרָא  ל  שֶׁ מְקוֹמוֹ  אן  כָּ
ה  גַע", "וְרָאָה וְהִנֵּ הָיָה לוֹ לִכְתֹּב אַחַר: "וְאִם יָשׁוּב הַנֶּ
הָעוֹמֵד  נֶגַע  עַל  א  אֶלָּ ד  לְלַמֵּ בָא  לֹא  הָא  ה",  שָׂ פָּ
וּמְצָאוֹ  נִי  שֵׁ בוּעַ  שָׁ סוֹף  בְּ וּבָא  בוּעַ רִאשׁוֹן  שָׁ בְּ עֵינָיו  בְּ
עוֹמֵד  לוּם בְּ תוּב לְמַעְלָה כְּ לֹּא פֵרַשׁ בּוֹ הַכָּ ה, שֶׁ שָׂ פָּ שֶׁ
אֵינוֹ  יוֹן זֶה, שֶׁ פִשְׂ אן בְּ דְךָ כָּ בוּעַ רִאשׁוֹן, וְלִמֶּ שָׁ עֵינָיו בְּ בְּ
ה  עֲשֶׂ נִי. וּמַה יַּ ֵ שּׁ ה בַּ רִאשׁוֹן וּפָשָׂ עוֹמֵד בָּ א בְּ ר אֶלָּ מְדַבֵּ
יִת"?  הַבַּ "וְנָתַץ אֶת  מַךְ לוֹ:  סָּ שֶׁ מוֹ  כְּ צֶנּוּ,  יִתְּ יָכוֹל  לּוֹ? 
נִלְמַד  הַכֹּהֵן",  "וּבָא  הַכֹּהֵן",  ב  "וְשָׁ לוֹמַר:  לְמוּד  תַּ
יבָה חוֹלֵץ וְקוֹצֶה וְטָח וְנוֹתֵן  ִ יבָה — מַה שּׁ ִ יאָה מִשּׁ בִּ
בוּעַ,  יאָה חוֹלֵץ וְקוֹצֶה וְטָח וְנוֹתֵן לוֹ שָׁ בוּעַ, אַף בִּ לוֹ שָׁ
אִם עָמַד  יִן שֶׁ וְאִם חָזַר — נוֹתֵץ, לֹא חָזַר — טָהוֹר. וּמִנַּ
לְמוּד  בוּעַ? תַּ זֶה וּבָזֶה, חוֹלֵץ וְקוֹצֶה וְטָח וְנוֹתֵן לוֹ שָׁ בָּ
ר?  תוּב מְדַבֵּ ה הַכָּ מֶּ לוֹמַר: "וּבָא", "וְאִם בֹּא יָבֹא"6, בַּ
ה  פוֹשֶׂ בָר אָמוּר, אִם בְּ רִאשׁוֹן — הֲרֵי כְּ ה בָּ פוֹשֶׂ אִם בְּ
"וּבָא",  אוֹמֵר  אֵינוֹ  הָא,  אָמוּר.  בָר  כְּ הֲרֵי   — נִי  ֵ שּׁ בַּ
בוּעַ רִאשׁוֹן,  סוֹף שָׁ א בְּ בָּ א אֶת שֶׁ "וְאִם בֹּא יָבֹא", אֶלָּ
זֶה  ה".  פָשָׂ לֹא  ה  וְהִנֵּ "וְרָאָה  נִי  שֵׁ בוּעַ  שָׁ סוֹף  בְּ וּבָא 

לִתְרַע  יתָא  בֵּ מִן  הֲנָא  כַּ 38 וְיִפּוֹק 
בְעָא יוֹמִין:  יתָא שַׁ ר יָת בֵּ יתָא וְיַסְגַּ בֵּ
בִיעָאָה  שְׁ יוֹמָא  בְּ הֲנָא  כַּ 39 וִיתוּב 
כָתְלֵי  בְּ א  שָׁ מַכְתָּ אוֹסֵף  וְהָא  וְיֶחֱזֵי 
פוּן  לְּ וִישַׁ הֲנָא  כַּ ד  40 וִיפַקֵּ בֵיתָא: 
וְיִרְמוּן  א  שָׁ מַכְתָּ בְהֵן  י  דִּ אַבְנַיָּא  יָת 
לַאֲתַר  א  לְקַרְתָּ רָא  לְמִבָּ יַתְהֵן 
ו  מִגָּ פוּן  יְקַלְּ יתָא  בֵּ 41 וְיָת  מְסָאָב: 
י  דִּ עַפְרָא  יָת  וְיִרְמוּן  סְחוֹר  סְחוֹר 
לַאֲתַר  א  לְקַרְתָּ רָא  לְמִבָּ יפוּ  קַלִּ
אָחֳרָנְיָן  אַבְנִין  בוּן  42 וְיִסְּ מְסָאָב: 
אָחֳרָן  וַעֲפַר  אַבְנַיָּא  אֲתַר  בַּ וְיֵעֲלוּן 
43 וְאִם  יתָא:  בֵּ יָת  וִישׁוּעַ  ב  יִסַּ
תַר  בָּ בֵיתָא  בְּ י  וְיִסְגֵּ א  שָׁ מַכְתָּ יְתוּב 
יפוּ  קַלִּ דְּ וּבָתַר  אַבְנַיָּא  יָת  יפוּ  לִּ שַׁ דְּ
ע: 44 וְיֵעוֹל  שָׁ אִתְּ יתָא וּבָתַר דְּ יָת בֵּ
א  שָׁ מַכְתָּ אוֹסֵף  וְהָא  וְיֶחֱזֵי  הֲנָא  כַּ
הִיא  רָא  מְחַסְּ סְגִירוּת  בֵיתָא  בְּ

בֵיתָא מְסָאָב הוּא:  בְּ

אֶת־ וְהִסְגִּ֥יר  הַבָּ֑יִת  אֶל־פֶּ֣תַח  יִת  מִן־הַבַּ֖ הַכֹּהֵ֛ן  38 וְיָצָ֧א 

ה  וְרָאָ֕ י  הַשְּׁבִיעִ֑ בַּיּ֣וֹם  ן  הַכֹּהֵ֖ 39 וְשָׁ֥ב  ים:  יָמִֽ שִׁבְעַ֥ת  יִת  הַבַּ֖
וְחִלְּצוּ֙  ן  הַכֹּהֵ֔ 40 וְצִוָּה֙  יִת:  הַבָּֽ ת  בְּקִירֹ֥ הַנֶּ֖גַע  פָּשָׂ֥ה  וְהִנֵּה֛ 
יכוּ אֶתְהֶן֙ אֶל־מִח֣וּץ  ן הַנָּ֑֣גַע וְהִשְׁלִ֤ ים אֲשֶׁ֥ר בָּהֵ֖ אֲבָנִ֔ אֶת־הָ֣
יב  יִת סָבִ֑ עַ מִבַּ֖ א: 41 וְאֶת־הַבַּ֛יִת יַקְצִ֥ יר אֶל־מָק֖וֹם טָמֵֽ לָעִ֔
אֶל־ יר  לָעִ֔ אֶל־מִח֣וּץ  הִקְצ֔וּ  אֲשֶׁ֣ר  עָפָר֙  אֶת־הֶֽ פְכ֗וּ  וְשָֽׁ

חַת  יאוּ אֶל־תַּ֣ קְחוּ֙ אֲבָנִי֣ם אֲחֵר֔וֹת וְהֵבִ֖ א: 42 וְלָֽ מָק֖וֹם טָמֵֽ
43 וְאִם־יָשׁ֤וּב  יִת:  וְטָ֥ח אֶת־הַבָּֽ ח  יִקַּ֖ אַחֵ֛ר  וְעָפָ֥ר  אֲבָנִ֑ים  הָֽ
י הִקְצ֥וֹת  חֲרֵ֛ אֲבָנִ֑ים וְאַֽ ר חִלֵּץ֣ אֶת־הָֽ יִת אַחַ֖ ח בַּבַּ֔ גַע֙ וּפָרַ֣ הַנֶּ֨

ה וְהִנֵּה֛ פָּשָׂ֥ה  ן וְרָאָ֕ י הִטּֽוֹחַ: 44 וּבָא֙ הַכֹּהֵ֔ חֲרֵ֥ יִת וְאַֽ אֶת־הַבַּ֖

יִת טָמֵ֥א הֽוּא:  וא בַּבַּ֖ רֶת הִ֛ עַת מַמְאֶ֥ גַע בַּבָּ֑יִת צָרַ֨ הַנֶּ֖

tine week.44 If the tzara’at returns after this third week, this indicates conclusively 
that it is an onerous tzara’at-lesion in the house; the house is defiled.
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Leviticus 14:38-44

39. Negaim 13:1; Mishneh Torah, Tumat Tzara’at 15:2.  40. Mishneh Torah, Tumat Tzara’at 15:1.  41. In v. 45.  42. Vv. 49-53.  43. Vv. 49-53. 
Negaim 13:1.  

38 then the priest must go out of the house, to the entrance of the house, and he 
must quarantine the house for seven days (see Figure 1, p. 119).
39 Then the priest must return on the seventh day and examine the house. If the 
lesion has disappeared or turned a lighter or darker shade of red or green, the af-
fected area must be scraped and the priest must then pronounce the house rid of 
this defilement.39

If, however, the lesion has spread on the walls of the house, the house must be 
purged, as follows:
40 The priest must order that the stones upon which the lesion is found be re-
moved, and those who remove them must dispose of them outside the city, to a 
designated place that either already is or that will thereby become defiled. As long 
as defiled stones are in this place, anyone who enters it will become defiled.
41 In addition to removing the affected stones, the workers must scrape out the 
house from the inside, but only all around the vicinity of the removed stones. 
They must pour out the mortar dust that they removed outside the city—specifi-
cally, into a defiled place, as they did with the stones.
42 They must then take other, unaffected stones and bring them to replace the 
removed stones. One of the workers must take other mortar dust, and plaster the 
new stones into the wall of the house.
43 After this purging process, the house must be quarantined for another week. 
The seventh day of the first quarantine week also counts as the first day of the 
second quarantine week.40 If, after this, the lesion erupts again in the house—
after the workers had removed the stones, and after the wall of the house had 
been scraped around the area of the removed stones, and after the wall had 
been repaired and re-plastered—the house must be demolished, as will be de-
scribed presently.41 If the lesion does not reappear, the priest must declare the 
house rid of this defilement and purify it by means of the procedure that will be 
described later.42 
44 As stated, the priest must examine the house after the first week of quarantine. 
If the lesion did not spread during the first week of quarantine, the priest must 
quarantine the house for a second week, after which he must come and examine 
it again. If the lesion has disappeared or turned a lighter or darker shade of red or 
green, the affected area must be removed and the priest must then pronounce the 
house rid of this defilement and proceed to purify it according to the process that 
will be described later.43

If, however, the lesion in the house spread during the second week, the affected 
stones must be removed, the area around them scraped, all that was removed de-
posited in a place designated for defilement outside the city, the wall re-plastered 
with unaffected stones, and the house quarantined for a third week. The seventh 
day of the second quarantine week also counts as the first day of the third quaran-
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תוּב  כָּ מוֹ שֶׁ טֵר וְיֵלֵךְ, כְּ ה לּוֹ? יָכוֹל יִפָּ עֲשֶׂ הָעוֹמֵד מַה יַּ
י  "כִּ לוֹמַר:  לְמוּד  תַּ יִת"?  הַבַּ אֶת  הַכֹּהֵן  "וְטִהַר  אן:  כָּ
ה  עֲשֶׂ א אֶת הָרָפוּי. מַה יַּ י אֶלָּ גַע", לֹא טִהַרְתִּ א הַנָּ נִרְפָּ
ה.  יאָה" אֲמוּרָה לְמַעְלָה וּ"בִיאָה" אֲמוּרָה לְמַטָּ לּוֹ? "בִּ
גָמַר  בוּעַ, דְּ עֶלְיוֹנָה חוֹלֵץ וְקוֹצֶה וְטָח וְנוֹתֵן לוֹ שָׁ מַה בָּ
וְכוּ'.  ן  כֵּ חְתּוֹנָה  תַּ בַּ אַף  בִיאָה",  זֶהוּ  יבָה,  שִׁ "זֶהוּ  לָהּ 
בָר: אֵין נְתִיצָה,  ל דָּ מָרוֹ שֶׁ הֲנִים. גְּ תוֹרַת כֹּ דְאִיתָא בְּ כִּ
וְאֵין  וְטִיחָה,  וְקִצּוּי  חֲלִיצָה  אַחַר  הַחוֹזֵר  נֶגַע  בְּ א  אֶלָּ
ךְ הוּא: "וְאִם  קְרָאוֹת כָּ יוֹן. וְסֵדֶר הַמִּ שְׂ הַחוֹזֵר צָרִיךְ פִּ
יִת",  בַּ בַּ "וְהָאֹכֵל  יִת",  הַבַּ אֶל  א  "וְהַבָּ "וְנָתַץ",  יָשׁוּב", 
עוֹמֵד  תוּב בָּ ר הַכָּ ה", וְדִבֵּ שָׂ ה פָּ הֵן וְרָאָה וְהִנֵּ "וּבָא הַכֹּ
בוּעַ  רוֹ, וּבְסוֹף שָׁ נִי לְהֶסְגֵּ בוּעַ שֵׁ נּוֹתֵן לוֹ שָׁ רִאשׁוֹן, שֶׁ בָּ
ה לּוֹ? חוֹלֵץ  עֲשֶׂ ה. וּמַה יַּ שָׂ פָּ א וְרָאָהוּ שֶׁ רוֹ בָּ נִי לְהֶסְגֵּ שֵׁ
בוּעַ. חָזַר — נוֹתֵץ, לֹא חָזַר —  וְקוֹצֶה וְטָח וְנוֹתֵן לוֹ שָׁ
בוּעוֹת.  ה שָׁ לֹשָׁ ְ נְגָעִים יוֹתֵר מִשּׁ אֵין בִּ רִים, שֶׁ טָעוּן צִפֳּ
לֹא  ה  וְהִנֵּ "וְרָאָה  נִי,  שֵׁ בוּעַ  שָׁ לְסוֹף  יָבֹא"  בֹּא  "וְאִם 
רִאשׁוֹן  עֵינָיו בָּ עוֹמֵד בְּ ד בָּ א לְלַמֵּ ה", מִקְרָא זֶה בָּ פָשָׂ
ל  שֶׁ מָעוֹ  מַשְׁ כְּ יְטַהֲרֶנּוּ,  יָכוֹל  לּוֹ?  ה  עֲשֶׂ יַּ מַה  נִי,  ֵ וּבַשּׁ

י  לְמוּד לוֹמַר: "כִּ יִת"? תַּ מִקְרָא: "וְטִהַר הַכֹּהֵן אֶת הַבַּ
א אֶת הָרָפוּי, וְאֵין רָפוּי  י אֶלָּ גַע", לֹא טִהַרְתִּ א הַנָּ נִרְפָּ
גַע. אֲבָל זֶה,  הֻקְצָה וְהוּטַח וְלֹא חָזַר הַנֶּ יִת שֶׁ א הַבַּ אֶלָּ
קְרָא  י. וְכֵן הַמִּ לִישִׁ בוּעַ שְׁ טָעוּן חֲלִיצָה וְקִצּוּי וְטִיחָה וְשָׁ
ה",  ה לֹא פָשָׂ נִי, "וְרָאָה וְהִנֵּ ֵ שּׁ נִדְרָשׁ: "וְאִם בֹּא יָבֹא" בַּ
לֹא חִלּוּץ וְקִצּוּי. "וְאַחֲרֵי הִטּוֹחַ  יְטִיחֶנּוּ, וְאֵין טִיחָה בְּ
יִת", אִם לֹא חָזַר לְסוֹף  יִת, וְטִהַר הַכֹּהֵן אֶת הַבַּ אֶת הַבָּ
רַשׁ עַל  פֵּ בָר  כְּ חָזַר,  וְאִם  גַע".  הַנָּ א  נִרְפָּ י  "כִּ בוּעַ,  ָ הַשּׁ
וְלֹא  אֹתוֹ.  יר  הִסְגִּ יְמֵי  ל  46 כָּ נְתִיצָה:  עוּן  טָּ שֶׁ הַחוֹזֵר 
חְלָט  הַמֻּ מוֹצִיא  אֲנִי  שֶׁ יָכוֹל  נִגְעוֹ.  אֶת  לַף  קָּ שֶׁ יָמִים 
ל יְמֵי": יִטְמָא עַד  לְמוּד לוֹמַר: "כָּ לַף אֶת נִגְעוֹ? תַּ קָּ שֶׁ
הָה  גָדִים. יָכוֹל אֲפִלּוּ שָׁ א בְּ אֵין מְטַמֵּ ד שֶׁ הָעָרֶב. מְלַמֵּ
יִת  בַּ בַּ "וְהָאֹכֵל  לוֹמַר:  לְמוּד  תַּ רָס?  פְּ אֲכִילַת  כְדֵי  בִּ
יִן?  מִנַּ שׁוֹכֵב  אוֹכֵל,  א  אֶלָּ לִי  אֵין  גָדָיו".  בְּ אֶת  ס  יְכַבֵּ
וְשׁוֹכֵב,  א אוֹכֵל  אֶלָּ לִי  אֵין  ֹכֵב".  "וְהַשּׁ לְמוּד לוֹמַר  תַּ
ס",  "יְכַבֵּ לוֹמַר:  לְמוּד  תַּ יִן?  מִנַּ שׁוֹכֵב  וְלֹא  אוֹכֵל  לֹא 
ן  ה נֶאֱמַר: "אֹכֵל וְשֹׁכֵב"? לִתֵּ ן לָמָּ הּ. אִם כֵּ ס", רִבָּ "יְכַבֵּ

רָס:  דֵי אֲכִילַת פְּ עוּר לְשׁוֹכֵב כְּ שִׁ

אַבְנוֹהִי  יָת  יתָא  בֵּ יָת  45 וִיתָרַע 
יתָא  בֵּ עֲפַר  ל  כָּ וְיָת  אָעוֹהִי  וְיָת 
לַאֲתַר  א  לְקַרְתָּ רָא  לְמִבָּ ק  וְיַפֵּ
ל  כָּ לְבֵיתָא  46 וּדְיֵעוֹל  מְסָאָב: 
עַד  מְסָאָב  יְהֵי  יָתֵהּ  ר  יַסְגַּ דְּ יוֹמִין 
ע  יְצַבַּ בֵיתָא  בְּ כּוּב  47 וּדְיִשְׁ א:  רַמְשָׁ
בֵיתָא  בְּ וּדְיֵיכוּל  לְבוּשׁוֹהִי  יָת 
מֵעַל  48 וְאִם  לְבוּשׁוֹהִי:  יָת  ע  יְצַבַּ
אוֹסֵף  לָא  וְהָא  וְיֶחֱזֵי  הֲנָא  כַּ יֵיעוֹל 
יָת  ע  שַׁ אִתְּ דְּ תַר  בָּ בֵיתָא  בְּ א  שָׁ מַכְתָּ
אֲרֵי  יתָא  בֵּ יָת  כַהֲנָא  י  וִידַכֵּ יתָא  בֵּ
אָה  לְדַכָּ ב  49 וְיִסַּ א:  שָׁ מַכְתָּ י  סִּ אִתַּ
וְאָעָא  רִין  צִפְּ ין  רְתֵּ תַּ יתָא  בֵּ יָת 

דְאַרְזָא וּצְבַע זְהוֹרִי וְאֵזוֹבָא: 

Parashat Metzora—
• The purification process for tzara’at on the 

skin (14:1-32).
• The diagnostic process for tzara’at on homes 

and its purification (14:33-57).
We see that the rules for the diagnosis and purifi-
cation of tzara’at on the skin are not only separat-
ed into discontinuous sections but appear in two 

separate parashiot, whereas the rules for tzara’at on 
homes are given together, in one sequence (similar 
to the rules of tzara'at on clothing, which are given 
together simply because the rules for their purifica-
tion are not complex enough to warrant being given 
separately).
The reason for this dichotomy is that, as we have 
seen,49 the home, being the most external of the three 
“venues” for tzara’at—skin, clothing, and home—is 

כָּל־ ת  וְאֵ֖ יו  וְאֶת־עֵצָ֔ אֶת־אֲבָנָיו֙  יִת  אֶת־הַבַּ֗ ץ  45 וְנָתַ֣

א:  טָמֵֽ אֶל־מָק֖וֹם  יר  לָעִ֔ אֶל־מִח֣וּץ  וְהוֹצִיא֙  הַבָּ֑יִת  עֲפַ֣ר 

עַד־ א  יִטְמָ֖ אֹת֑וֹ  הִסְגִּ֣יר  י  כָּל־יְמֵ֖ יִת  אֶל־הַבַּ֔ 46 וְהַבָּא֙ 

אֹכֵ֣ל  וְהָֽ יו  אֶת־בְּגָדָ֑ ס  יְכַבֵּ֖ יִת  בַּבַּ֔ 47 וְהַשֹּׁכֵ֣ב  רֶב:  הָעָֽ

וְרָאָה֙  ן  הַכֹּהֵ֗ א  יָבֹ֜ א  48 וְאִם־בֹּ֨ יו:  אֶת־בְּגָדָֽ ס  יְכַבֵּ֖ יִת  בַּבַּ֔
אֶת־הַבָּ֑יִת  חַ  הִטֹּ֣ י  חֲרֵ֖ אַֽ יִת  בַּבַּ֔ גַע֙  הַנֶּ֨ לֹֽא־פָשָׂ֤ה  ה  הִנֵּ֠ וְ֠
ח לְחַטֵּ֥א  גַע: 49 וְלָקַ֛ א הַנָּֽ י נִרְפָּ֖ יִת כִּ֥ וְטִהַ֤ר הַכֹּהֵן֙ אֶת־הַבַּ֔
ב:  וְאֵזֹֽ עַת  תוֹלַ֖ וּשְׁנִי֥  רֶז  אֶ֔ וְעֵץ֣  ים  צִפֳּרִ֑ י  שְׁתֵּ֣ יִת  אֶת־הַבַּ֖
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45 He must demolish the house, its stones, its wood, and all the mortar-dust of 
the house, and he must take them outside the city, to a defiled place.
46 Anyone entering the house during any of the days of one of its ‘initial’ quar-
antines—i.e., a quarantine that is not preceded by purging—will become ritually 
defiled until the evening.
47 The garments that this person is wearing, however, do not become ritually 
defiled unless he lies down in the house or otherwise tarries there, in which case 
he must immerse his garments in a mikveh—but only if he tarries in the house 
for the amount of time usually taken by someone eating half a loaf of bread (ap-
proximately 4 minutes45). Only in such a case must he immerse his garments in 
a mikveh.
In contrast, a person who enters the house during a ‘successional’ quarantine—i.e., 
one that is preceded by purging—is not rendered ritually defiled. Nonetheless, 
anyone entering a house that has been declared defiled becomes ritually defiled, 
even if for some reason the house was purged before being demolished. 
48 If the priest comes and examines the house after the first week of quarantine 
and finds that the tzara’at-lesion has not spread, and then, after having the house 
quarantined for a second week, the priest comes again and examines the lesion a 
second time, and the lesion again did not spread in the house from the time that 
the house had been re-plastered at the end of the first week, then the procedure to 
be followed is the same as if the lesion had spread during the second week of quar-
antine: the affected stones must be removed, the area around them scraped, all that 
was removed deposited in a place designated for defilement outside the city, the 
wall re-plastered with unaffected stones, and the house quarantined for a third 
week. If the lesion reappears after this, the house is defiled and must be demol-
ished. If the lesion does not reappear after the third week of quarantine, the priest 
must pronounce the house rid of this defilement, because the lesion has healed.
49 To ritually purify the house, he must take the same items as must a person 
being purified from tzara’at:46 two fowl, a cedar stick, a strip of scarlet wool, and 
some hyssop. The cedar stick and hyssop must be bound together using the strip 
of scarlet wool.

41 In order to purify the house: The elaborate 
purification ritual for a house that has contracted 
tzara’at is quite similar to that for a person who 
has contracted tzara’at on his skin.47 In contrast, the 
purification process for an article of clothing that 
has contracted tzara’at is quite perfunctory: simple 
immersion in a mikveh suffices.48 This similarity 
between skin- and house-tzara’at (as emphasized 
by their shared dissimilarity to clothing-tzara’at) 
leads us to expect that the presentation of their laws 

should be likewise similar. Conspicuously, howev-
er, their respective laws are presented quite differ-
ently, as is revealed if we analyze the order in which 
the Torah presents the subject matter of tzara’at:

Parashat Tazria—

• The diagnostic process for tzara’at on the skin 
(13:1-46).

• The diagnostic process for tzara’at on clothing 
(and its purification) (13:47-59).

45. Shiurei Torah 15 (p. 203); Kuntres HaShiurim 18 (p. 16); Shiurei Tzion 9 (p. 70).  46. Above, v. 4.  47. Above, 14:1-32.  48. Above, 
13:58. 
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FIFTH (SIXTH) READING

 RASHI 

וְאֵיזֶה  מְטַהֲרוֹ  יוֹם  אֵיזֶה  וגו'.  מֵא  הַטָּ יוֹם  בְּ 57 לְהוֹרֹת 
יְהֵא  ל מָקוֹם  מִכָּ יִהְיֶה זָב. יָכוֹל זָב  י  אוֹ: 2 כִּ יוֹם מְטַמְּ
רוֹ. אַחַר  שָׂ ל בְּ רוֹ", וְלֹא כָּ שָׂ לְמוּד לוֹמַר: "מִבְּ טָמֵא? תַּ
זָב  ר, זָכִיתִי לְדִין, טָמֵא בְּ ר לְבָשָׂ שָׂ ין בָּ תוּב בֵּ ק הַכָּ חִלֵּ שֶׁ
אָה טֻמְאָה  מְּ הִיא מִטַּ קוֹם שֶׁ בָה, מִמָּ זָבָה: מַה זָּ וְטָמֵא בְּ
אַף  זִיבָה,   — חֲמוּרָה  טֻמְאָה  אָה  מְּ מִטַּ ה,  נִדָּ  — ה  קַלָּ

א  מֵּ מִטַּ קֶרִי,   — ה  קַלָּ טֻמְאָה  א  מֵּ טַּ מִּ שֶׁ קוֹם  מִמָּ ב,  הַזָּ
ה  פָּ הַטִּ עַל  ד  לִמֵּ טָמֵא.  זוֹבוֹ  זִיבָה:   — חֲמוּרָה  טֻמְאָה 
עוֹרִין  שְׂ ל  שֶׁ בָצֵק  לְמֵי  דּוֹמֶה  "זוֹב"  אָה.  מְטַמְּ הִיא  שֶׁ
זֶרַע"  כְבַת  "שִׁ הַמּוּזֶרֶת.  יצָה  בֵּ לְלֹבֶן  וְדוֹמֶה  וְדָחוּי, 

אֵינָהּ מוּזֶרֶת:  יצָה שֶׁ לֹבֶן בֵּ קָשׁוּר, כְּ

לְמָן  חֲדָא  רָא  צִפְּ יָת  50 וְיִכּוֹס 

יָת  ב  51 וְיִסַּ מַבּוּעַ:  מֵי  עַל  חֲסַף  דַּ

צְבַע  וְיָת  אֵזוֹבָא  וְיָת  דְאַרְזָא  אָעָא 

וְיִטְבּוֹל  חַיְתָא  רָא  צִפְּ וְיָת  זְהוֹרִי 

דִנְכִיסָא  רָא  דְצִפְּ דְמָא  בִּ יַתְהוֹן 

בַע זִמְנִין:  י לְבֵיתָא שְׁ וּבְמֵי מַבּוּעַ וְיַדֵּ

רָא  צִפְּ דְּ דְמָא  בִּ יתָא  בֵּ יָת  י  52 וִידַכֵּ

רָא חַיְתָא וּבְאָעָא  וּבְמֵי מַבּוּעַ וּבְצִפְּ

זְהוֹרִי:  וּבִצְבַע  וּבְאֵזוֹבָא  דְאַרְזָא 

רָא  רָא חַיְתָא לְמִבָּ ח יָת צִפְּ לַּ 53 וִישַׁ

עַל  ר  וִיכַפַּ חַקְלָא  י  לְאַפֵּ א  לְקַרְתָּ

אוֹרַיְתָא  א  54 דָּ י:  וְיִדְכֵּ יתָא  בֵּ

וּלְנִתְקָא:  סְגִירוּתָא  שׁ  מַכְתַּ לְכָל 

וּלְבֵיתָא:  א  לְבוּשָׁ 55 וְלִסְגִירוּת 

וּלְבַהֲרָא:  וּלְעַדְיָא  56 וּלְעַמְקָא 

וּבְיוֹם  מְסָאֲבָא  יוֹם  בְּ פָא  57 לְאַלָּ

סְגִירוּתָא:  דִּ אוֹרַיְתָא  א  דָּ כְיָא  דַּ

ה וְעִם אַהֲרֹן  יל יְיָ עִם מֹשֶׁ 15:1 וּמַלֵּ

רָאֵל  יִשְׂ נֵי  בְּ עִם  ילוּ  2 מַלִּ לְמֵימָר: 

יְהֵי  אֲרֵי  בַר  גְּ בַר  גְּ לְהוֹן  וְתֵימְרוּן 

רֵהּ דּוֹבֵהּ מְסָאָב הוּא:  שְׂ אִיב מִבִּ דָּ

יִם  עַל־מַ֥ רֶשׂ  אֶל־כְּלִי־חֶ֖ אֶחָ֑ת  הָֽ ר  אֶת־הַצִּפֹּ֣ ט  50 וְשָׁחַ֖

שְׁנִי֣  ת |  וְאֵ֣ ב  אֵזֹ֜ וְאֶת־הָ֨ רֶז  אֶ֠ ץ־הָ֠ אֶת־עֵֽ ח  51 וְלָקַ֣ ים:  חַיִּֽ
ר  הַצִּפֹּ֣ בְּדַם֙  ם  אֹתָ֗ וְטָבַ֣ל  חַיָּה֒  הַֽ ר  הַצִּפֹּ֣ וְאֵת֮  עַת  הַתּוֹלַ֗
ים:  פְּעָמִֽ שֶׁ֥בַע  יִת  אֶל־הַבַּ֖ וְהִזָּה֥  חַיִּ֑ים  הַֽ יִם  וּבַמַּ֖ ה  הַשְּׁחוּטָ֔
ר  חַיִּ֑ים וּבַצִּפֹּ֣ יִם הַֽ יִת בְּדַם֙ הַצִּפּ֔וֹר וּבַמַּ֖ 52 וְחִטֵּ֣א אֶת־הַבַּ֔

ח  53 וְשִׁלַּ֞ עַת:  הַתּוֹלָֽ וּבִשְׁנִי֥  ב  אֵזֹ֖ וּבָֽ רֶז  הָאֶ֛ וּבְעֵץ֥  ה  חַיָּ֗ הַֽ
ה וְכִפֶּ֥ר  יר אֶל־פְּנֵי֣ הַשָּׂדֶ֑ חַיָּה֛ אֶל־מִח֥וּץ לָעִ֖ ר הַֽ אֶת־הַצִּפֹּ֧

ר: יִת וְטָהֵֽ עַל־הַבַּ֖
תֶק:  וְלַנָּֽ עַת  הַצָּרַ֖ לְכָל־נֶ֥֣גַע  ה  הַתּוֹרָ֑ את  54 זֹ֖ חמישי 

חַת  וְלַסַּפַּ֖ ת  56 וְלַשְׂאֵ֥ יִת:  וְלַבָּֽ גֶד  הַבֶּ֖ עַת  55 וּלְצָרַ֥

את  זֹ֥ ר  הַטָּהֹ֑ וּבְי֣וֹם  א  הַטָּמֵ֖ בְּי֥וֹם  ת  57 לְהוֹרֹ֕ רֶת:  וְלַבֶּהָֽ
עַת: פ ת הַצָּרָֽ תּוֹרַ֖

2 דַּבְּרוּ֙  ר:  לֵאמֹֽ ן  הֲרֹ֖ ל־אַֽ וְאֶֽ אֶל־מֹשֶׁ֥ה  יְהָֹוה֔  15:1 וַיְדַבֵּ֣ר 

זָב֣  הְיֶה֙  יִֽ י  כִּ֤ ישׁ  ישׁ אִ֗ ם אֲלֵהֶ֑ם אִ֣ וַֽאֲמַרְתֶּ֖ ל  יִשְׂרָאֵ֔ אֶל־בְּנֵי֣ 
מִבְּשָׂר֔וֹ זוֹב֖וֹ טָמֵ֥א הֽוּא: 
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pears more as the severe form of ritual impurity it 
is. From this perspective, the experiential side of 
tzara’at and its potential as a tool for spiritual re-
finement are entirely separate, and therefore these 
aspects of it are treated in separate sections of the 
Torah. Tzara’at of homes is covered in one contigu-
ous section because in it the experiential aspect of 
this condition is most openly seen in the context of 
its beneficial purpose.

With this perspective in mind, we can under-
stand that the purpose of the destruction of God’s 

“house,” the Temple, was52 in order to reveal the 
“hidden treasures” of Divine consciousness that 
will be manifest with the restoration of the Temple 
in the messianic Redemption.53

2 Discharges originating in the reproductive 
organs: These types of ritual impurity serve to 
remind us how much our lives are a product of 
the events that occurred at the dawn of human his-
tory—the incident with the Tree of Knowledge of 
good and evil and the expulsion from the Garden 
of Eden—and how we must continually strive to 

52. Vayikra Rabbah 17:7; Likutei Sichot, vol. 22, pp. 197 ff.  53. Likutei Sichot, vol. 27, pp. 107-114.  

stand that the purpose of the destruction of God’s 
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50. Rashi on 1:1, above.  51. Rashi on Chulin 12:3 (140b, in commentary of Rabbeinu Nisim).  

50 He must slaughter one fowl such that its blood drip into an earthenware ves-
sel and onto spring water that has been placed in that vessel.
51 He must take the bundle comprising the cedar stick, the hyssop, and the strip 
of scarlet wool, plus the live fowl, and he must dip them into the blood of the 
slaughtered fowl and into the spring water. He must then dip his finger into the 
solution of blood and spring water and sprinkle some of it toward the house 
seven times.
52 He must thus purify the house using the blood of the fowl, the spring water, 
the live fowl, the cedar wood, the hyssop, and the strip of scarlet wool.
53 He must then send away the live fowl outside the city, into the open field. He 
will thus effect atonement for the house, and it will be purified from defilement.
Fifth Reading 54 All this is the law for every lesion of tzara’at, for a netek,
55 for tzara’at of garments and houses,
56 for a wool-white spot, for an egg-membrane-white or lime-white spot, and for 
a snow-white spot—
57 by which the priest is required to render decisions regarding on which day 
in the process of the sufferer’s diagnosis or purification process he can be pro-
nounced defiled and on which day he can be pronounced rid of this defilement. 
This is the law of tzara’at.”

Defilement Contracted by Males via Abnormal Discharges
15:1 God spoke to Moses, instructing him to convey His words50 to Aaron, saying,
2 “Speak to the Israelites, and say to them, ‘The following are the laws governing 
ritual defilement from discharges originating in the reproductive organs.
If any man has a discharge of a specific type of non-seminal fluid from the orifice 
of his reproductive organ—this fluid being similar in consistency to the liquid that 
exudes from barley dough and similar in color to the white of an egg that was incu-
bated so long that it will no longer hatch51—his discharge is itself ritually defiled 
and renders anyone who touches it ritually defiled.

Non-Seminal Discharge Seminal Discharge
Consistency watery viscous
Color white of a spoiled egg white of a sound egg

Figure 2. Differences between Defiling non-Seminal and Seminal Discharges
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the physical correlate of the yechidah, the aspect of 
the soul most removed from our normative con-
sciousness. It is specifically from the perspective of 
this level of the soul that tzara’at is clearly seen as 

a tool for spiritual refinement. From the perspec-
tive of the lower levels of the soul, which define 
our normative consciousness and whose physical 
correlates are our clothing and bodies, tzara’at ap-
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57. Par. Zachariah 13:2.  58. Shabbat 55b; Bava Batra 17a.  59. Vv. 16-18, below.  60. Sukah 52b; Sotah 107a.   

7. מגילה ח, א. 

מוֹ רִיר,  כְּ רוֹ: אֶת זוֹבוֹ.  שָׂ בְּ ב אֶת  זָּ שֶׁ 3 רָר. לְשׁוֹן רִיר 
אֶת  וְסוֹתֵם  עָב  יּוֹצֵא  שֶׁ ים.  הֶחְתִּ אוֹ  צָלוּל:  יּוֹצֵא  שֶׁ
פְשׁוּטוֹ.  זֶהוּ  זוֹבוֹ.  ת  פַּ מִטִּ רוֹ  שָׂ בְּ ם  וְנִסְתָּ ה,  הָאַמָּ י  פִּ
יִם וּקְרָאוֹ  תַּ תוּב הָרִאשׁוֹן רְאִיּוֹת שְׁ וּמִדְרָשׁו7ֹ: מָנָה הַכָּ
רוֹ זוֹבוֹ טָמֵא הוּא", וּמָנָה  שָׂ אֱמַר: "זָב מִבְּ נֶּ "טָמֵא", שֶׁ
אֱמַר:  נֶּ שֶׁ "טָמֵא",  וּקְרָאוֹ  לֹשׁ  שָׁ רְאִיּוֹת  נִי  ֵ הַשּׁ תוּב  הַכָּ
רוֹ  שָׂ ים בְּ רוֹ אֶת זוֹבוֹ אוֹ הֶחְתִּ שָׂ זוֹבוֹ, רָר בְּ "טֻמְאָתוֹ בְּ
לְטֻמְאָה,  יִם  תַּ שְׁ כֵיצַד?  הָא  הִוא",  טֻמְאָתוֹ  מִזּוֹבוֹ, 
הָרָאוּי  ב.  כָּ שְׁ הַמִּ ל  4 כָּ ן:  לְקָרְבָּ מַזְקִיקָתוֹ  ית  לִישִׁ ְ וְהַשּׁ

לְמוּד  ב. יָכוֹל אֲפִלּוּ מְיֻחָד לִמְלָאכָה אַחֶרֶת? תַּ כָּ לְמִשְׁ
א  כַב" לֹא נֶאֱמַר, אֶלָּ ר שָׁ ב" — "אֲשֶׁ כַּ ר יִשְׁ לוֹמַר: "אֲשֶׁ
אוֹמְרִים  מִיד לְכָךְ, יָצָא זֶה שֶׁ ב", הַמְיֻחָד תָּ כַּ ר יִשְׁ "אֲשֶׁ
לֹא  ב"  "יָשַׁ ב.  יֵשֵׁ ר  אֲשֶׁ נוּ:  מְלַאכְתֵּ ה  וְנַעֲשֶׂ עֲמֹד  לוֹ: 
מִיד  מְיֻחָד תָּ ב" — בַּ ב עָלָיו הַזָּ ר יֵשֵׁ א "אֲשֶׁ נֶאֱמַר, אֶלָּ
ב  כָּ שְׁ הַמִּ עַל  ד  לִמֵּ בוֹ.  כָּ מִשְׁ בְּ ע  יִגַּ ר  אֲשֶׁ 5 וְאִישׁ  לְכָךְ: 
א  לְטַמֵּ מְאָה  הַטֻּ אַב  ה  נַעֲשָׂ ה  זֶּ שֶׁ ע,  גָּ הַמַּ מִן  חָמוּר  שֶׁ
א  ב, אֵינוֹ אֶלָּ כָּ אֵינוֹ מִשְׁ ע שֶׁ גָּ גָדִים, וְהַמַּ א בְּ אָדָם לְטַמֵּ

קִין:  א אֳכָלִין וּמַשְׁ א אֶלָּ מְאָה, וְאֵינוֹ מְטַמֵּ וְלַד הַטֻּ

דוֹבֵהּ  בְּ הּ  סְאוֹבְתֵּ הֵי  תְּ 3 וְדָא 
חֲתִים  אוֹ  דּוֹבֵהּ  יָת  רֵהּ  שְׂ בִּ רִיר 
הִיא:  הּ  סְאוֹבְתֵּ מִדּוֹבֵהּ  רֵהּ  שְׂ בִּ
עֲלוֹהִי  כּוּב  יִשְׁ י  דִּ בָא  כְּ מִשְׁ ל  4 כָּ
יב  יִתֵּ דְּ וְכָל מָנָא  יְהֵי מְסָאָב  דּוֹבָנָא 
י יִקְרַב  עֲלוֹהִי יְהֵי מְסָאָב: 5 וּגְבַר דִּ
וְיַסְחֵי  לְבוּשׁוֹהִי  ע  יְצַבַּ בֵהּ  כְּ מִשְׁ בְּ

א:  בְמַיָּא וִיהֵי מְסָאָב עַד רַמְשָׁ

genuinely altruistic love for our fellow creatures. 
Nonetheless, none of us can extricate ourselves 
from our fallen perspective completely; this will oc-
cur only when God “causes the spirit of impurity 
to pass away from the earth.”57 The sages therefore 
inform us that even the select few who attained the 
greatest spiritual refinement possible in the present 
order of creation still had to die, for no reason other 
than the bite of the primordial snake.58

Objectifying another human being can thus be seen 
as the ultimate and archetypal sin, the epitome of 
the evil that opposes the world’s progress toward 
redemption. In this context, we can understand 
the critical importance the Torah attaches to how 
we harness our carnal desires. There is no human 
activity that can produce pleasure comparable to 
that produced by carnal intimacy and release; it is 
therefore paramount that we experience this plea-
sure—as far as possible—only in the course of mak-
ing another person the subject of the experience 
(by striving to grant them pleasure) rather than 
in objectifying them (by using them as a means to 
derive pleasure for ourselves). Therefore, the To-
rah insists that the only permitted form of seminal 
emission is that in which a husband inseminates 

his wife—and even then, he is required to focus on 
her pleasure rather than his own. Any other type of 
seminal emission serves to objectify womankind in 
the man’s perspective, and is therefore antithetical 
to the essence of redemption and contributes to the 
prolongation of the exile.

A man is therefore rendered ritually defiled by any 
emission from his procreative organ that results 
from carnal desire. There are two types of such 
emissions: seminal and non-seminal. Seminal emis-
sions are the result of a natural carnal drive; they 
render a man ritually defiled to a limited extent, 
as we will see.59 Even permitted seminal emissions 
render a husband ritually defiled, since, as just stat-
ed, it is impossible not to experience at least some 
pleasure in marital relations; indeed, it is neces-
sary for the husband to enjoy marital relations in 
order to please his wife—so that she can see that 
he desires her company. Thus, paradoxically, even 
though the Torah all but insists that the husband ex-
perience this pleasure, he becomes ritually defiled 
thereby, for even the smallest iota of self-awareness 
separates us from God, even if subtly.

Non-seminal emissions, in contrast, are the result 

אֽוֹ־ אֶת־זוֹב֗וֹ  בְּשָׂר֞וֹ  ר  רָ֣ בְּזוֹב֑וֹ  טֻמְאָת֖וֹ  הְיֶה֥  תִּֽ את  3 וְזֹ֛
ב  4 כָּל־הַמִּשְׁכָּ֗ וא:  הִֽ טֻמְאָת֖וֹ  מִזּוֹב֔וֹ  בְּשָׂרוֹ֙  ים  הֶחְתִּ֤
יו  י אֲשֶׁר־יֵשֵׁ֥ב עָלָ֖ ל־הַכְּלִ֛ א וְכָֽ ר יִשְׁכַּ֥ב עָלָ֛יו הַזָּב֖ יִטְמָ֑ אֲשֶׁ֨
ץ  וְרָחַ֥ יו  בְּגָדָ֛ יְכַבֵּ֧ס  בְּמִשְׁכָּב֑וֹ  יִגַּ֖ע  אֲשֶׁ֥ר  ישׁ  5 וְאִ֕ א:  יִטְמָֽ

רֶב:  יִם וְטָמֵ֥א עַד־הָעָֽ בַּמַּ֖
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54. V. 32.  55. Above, 11:34.  56. On Genesis 2:17-18.  

reverse the results of these events until reality is 
consummately spiritually healed, with the final, 
messianic Redemption.
We have seen56 how Adam and Eve’s eating of the 
fruit of the Tree of Knowledge resulted in the de-
scent of reality into a comprehensive materiality 
that obscures the Divine energy continuously cre-
ating it. This hiding of Divinity makes us acutely 
aware of our own existence, causing us to feel sepa-
rate from God and even so unaware of His existence 
that it is possible to deny it. Our intensely subjective 
perspective also encourages us to objectify all other 
human beings (as well as all other creatures in gen-
eral). Were we to be aware—as we were before the 
primordial sin—of the Divine reality that constantly 

creates all creation, we would be hardly conscious 
of ourselves as independent beings, and certainly 
not consider our own existence and interests wor-
thy of any more of our attention than those of any 
other creature. But our acquired subjectivity—the 
existential “venom” of the primordial snake—locks 
us into an objectifying perspective on reality that 
we must do our best to overcome.
And indeed, the Torah assures us that we can over-
come it to a great extent. This is the ultimate pur-
pose of the study of the Torah and the observance of 
all its commandments, which together are capable 
of purifying and raising our consciousness to lev-
els of almost angelic innocence, freeing us from the 
shackles of self-awareness and enabling us to feel 

3 In addition, the man experiencing the discharge will also become ritually defiled. 
This is how he will contract ritual defilement due to his discharge: either if his 
reproductive organ runs freely with his discharge or if his reproductive organ 
is plugged up by his discharge because the discharge is somewhat more viscous.
The law pertaining to a man who has only one discharge will be given below.54 If 
a man has two or more discrete discharges, his defilement is sufficient to render 
him ritually impure to the following degree: 
4 Any object intended for reclining upon, upon which the man with the dis-
charge lies will thereby become defiled; and any object intended for sitting upon, 
upon which he sits will thereby become defiled.
5 This is the nature of the defilement that these objects acquire through contact 
with the man with the discharge:
It was mentioned previously55 that only food and drink contract ritual defilement 
indirectly; people and implements do not. The exception to this is when the me-
dium of transmission is an object upon which a man suffering from a discharge has 
reclined or sat. Such objects transmit ritual defilement even to people and imple-
ments (including garments), as follows:
Anyone who touches an object that the man with the discharge reclined upon, or 
reclines on such an object even without touching it (for example, by reclining upon 
any number of ritually undefiled blankets that are spread over a bed upon which 
the man with the discharge reclined), becomes ritually defiled. In addition, any 
garments that this person is touching or otherwise wearing while this ritual im-
purity is being transmitted to him also become ritually defiled. He must therefore 
immerse his garments and immerse himself in the water of a mikveh, after which 
he will remain ritually defiled until evening, at which time he and his garments 
will become rid of this defilement.
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8. שֶׁלֶד־אֻכָּף. 9. מוֹשַׁב־אֻכָּף. 

רָה כֵלִים  לִי. אֲפִלּוּ לֹא נָגַע, אֲפִלּוּ עֲשָׂ ב עַל הַכְּ 6 וְהַיֹּשֵׁ
ב:  כָּ מִשְׁ בְּ וְכֵן  ב,  וּם מוֹשָׁ מִשּׁ אִין  מְטַמְּ ן  לָּ כֻּ זֶה,  זֶה עַל 
א  הָרֹק מְטַמֵּ אוֹ, שֶׁ הוֹר. וְנָגַע בּוֹ אוֹ נְשָׂ טָּ ב בַּ 8 וְכִי יָרֹק הַזָּ
עָלָיו,  ב  יָשַׁ לֹּא  שֶׁ י  פִּ עַל  אַף  ב.  רְכַּ הַמֶּ 9 וְכָל  א:  מַשָּׂ בְּ
וּם  קּוֹרִין ארצו"ן8, טָמֵא מִשּׁ א שֶׁ ל סַרְגָּ פוּס שֶׁ גוֹן: הַתְּ כְּ
ב:  קּוֹרִין אלוי"ש9, טָמֵא טֻמְאַת מוֹשָׁ ף שֶׁ ב. וְהָאֻכָּ מֶרְכָּ

ד  א וְלִמֵּ ל זָב. בָּ יו. שֶׁ ר יִהְיֶה תַחְתָּ כֹל אֲשֶׁ גֵעַ בְּ 10 וְכָל הַנֹּ
בּוּס  כִּ הֵא הַנּוֹגֵעַ בּוֹ טָמֵא, וְאֵין טָעוּן  יְּ שֶׁ ב  רְכָּ עַל הַמֶּ
א אוֹתָם.  ב: וְהַנּוֹשֵׂ רְכָּ מֶּ ב מִבַּ כָּ שְׁ מִּ גָדִים, וְהוּא חֹמֶר בַּ בְּ
כְבַת זַרְעוֹ,  ב: זוֹבוֹ, וְרֻקּוֹ, וְשִׁ עִנְיַן הַזָּ ל הָאָמוּר בְּ אֶת כָּ
הֵא  יְּ שֶׁ ב,  וְהַמּוֹשָׁ ב,  רְכָּ וְהַמֶּ ב,  כָּ שְׁ וְהַמִּ רַגְלָיו,  וּמֵימֵי 

א בְגָדִים:  א אָדָם לְטַמֵּ אָן מְטַמֵּ מַשָּׂ

עֲלוֹהִי  יב  יִתֵּ י  דִּ מָנָא  עַל  יב  6 וּדְיִתֵּ
ע לְבוּשׁוֹהִי וְיַסְחֵי בְמַיָּא  דּוֹבָנָא יְצַבַּ
7 וּדְיִקְרַב  א:  רַמְשָׁ עַד  מְסָאָב  וִיהֵי 
לְבוּשׁוֹהִי  ע  יְצַבַּ דּוֹבָנָא  ר  בְשַׂ בִּ
א:  וְיַסְחֵי בְמַיָּא וִיהֵי מְסָאָב עַד רַמְשָׁ
ע  וִיצַבַּ דַכְיָא  בְּ דּוֹבָנָא  יֵרוֹק  8 וַאֲרֵי 
מְסָאָב  וִיהֵי  בְמַיָּא  וְיַסְחֵי  לְבוּשׁוֹהִי 
י יִרְכּוּב  בָא דִּ א: 9 וְכָל מֶרְכְּ עַד רַמְשָׁ
10 וְכֹל  מְסָאָב:  יְהֵי  דּוֹבָנָא  עֲלוֹהִי 
יְהֵי  תְחוֹתוֹהִי  יְהֵי  י  דִּ כֹל  בְּ יִקְרַב  דְּ
יַתְהוֹן  וּדְיִטּוֹל  א  רַמְשָׁ עַד  מְסָאָב 
וִיהֵי  בְמַיָּא  וְיַסְחֵי  לְבוּשׁוֹהִי  ע  יְצַבַּ

א:  מְסָאָב עַד רַמְשָׁ

יו  בְּגָדָ֛ יְכַבֵּ֧ס  הַזָּב֑  יו  עָלָ֖ אֲשֶׁר־יֵשֵׁ֥ב  י  ל־הַכְּלִ֔ עַֽ 6 וְהַיֹּשֵׁב֙ 

הַזָּב֑  בִּבְשַׂ֣ר  7 וְהַנֹּגֵ֖עַ  רֶב:  עַד־הָעָֽ וְטָמֵ֥א  יִם  בַּמַּ֖ ץ  וְרָחַ֥

ק  י־יָרֹ֥ 8 וְכִֽ רֶב:  עַד־הָעָֽ וְטָמֵ֥א  יִם  בַּמַּ֖ ץ  וְרָחַ֥ יו  בְּגָדָ֛ יְכַבֵּ֧ס 

רֶב:  וְטָמֵ֥א עַד־הָעָֽ יִם  ץ בַּמַּ֖ וְרָחַ֥ יו  וְכִבֶּ֧ס בְּגָדָ֛ הַזָּב֖ בַּטָּה֑וֹר 

10 וְכָל־ א:  יִטְמָֽ הַזָּב֖  עָלָ֛יו  יִרְכַּ֥ב  ר  אֲשֶׁ֨ ב  9 וְכָל־הַמֶּרְכַּ֗

א עַד־הָעָ֑רֶב וְהַנּוֹשֵׂ֣א  יו יִטְמָ֖ הְיֶה֣ תַחְתָּ֔ יִֽ עַ בְּכֹל֙ אֲשֶׁ֣ר  הַנֹּגֵ֗

רֶב:  יִם וְטָמֵ֥א עַד־הָעָֽ ץ בַּמַּ֖ יו וְרָחַ֥ ם יְכַבֵּ֧ס בְּגָדָ֛ אוֹתָ֔

 CHASIDIC INSIGHTS 
of an abnormally inflated carnal appetite, resulting 
in turn from overindulgence in lascivious behavior, 
speech, or thought. In the words of the sages, “Man 
possesses a small organ: [the more] he starves it, 
[the more] it is satisfied; [the more] he satisfies it, 
[the more] it hungers.”60 Nevertheless, a single, iso-
lated instance of non-seminal emission only renders 
a man ritually impure to the same degree as does a 
seminal emission,61 since, as an isolated incident, it 
reflects no more than the fallen state of conscious-
ness that we all inherit from the primordial snake.
However, when a man experiences two non-semi-
nal emissions in succession (i.e., separated by less 
than a full intervening day), it indicates that he has 
purposely corrupted himself beyond “natural” (i.e., 
post-Tree-of-Knowledge) human objectification. In 

such a case, his ritual defilement is more serious, 
and therefore a full week is required for him to be 
purged of it. When a man experiences three non-
seminal emissions in succession, it indicates that he 
has become so entrenched in his corrupt perspec-
tive on life that it has become his normative con-
sciousness, and therefore, his ritual impurity is so 
severe that it requires—in addition to a full week of 
purgation—a full sacrificial rite.

Nonetheless, together with its warning against re-
inforcing anti-Divine consciousness through trans-
gressing God’s will, the Torah informs us that the 
power of repentance is such that even someone 
who has internalized evil to the extent that it has 
displaced his natural consciousness altogether can 
still be rehabilitated.62
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6 Similarly, anyone who touches or even sits on an object upon which the man 
with the discharge sat without touching it, becomes ritually defiled. In addition, 
any garments that this person is touching or otherwise wearing while this ritual 
impurity is being transmitted to him also become ritually defiled. He must there-
fore immerse his garments and immerse himself in the water of a mikveh, after 
which he will remain ritually defiled until evening, at which time he and his gar-
ments will become rid of this defilement.
In contrast, if the man with the discharge merely touches an object (even an object 
that is made for reclining or sitting), the touched object transmits defilement only 
to food and drink, not to people or implements.

Type of Contact with Object
by Man with Discharge

Entity Defiled by Touching Object or by
Sitting/Reclining on Object without Touching

reclines on object made for reclining 
or sits on object made for sitting

person, implements, food, drink; implements 
touching the touched person while he is being defiled

touches such objects food, drink

Figure 3. Indirect Transmission of Ritual Defilement

7 Based on this, it goes without saying that anyone who directly touches the flesh 
of the man with the discharge becomes ritually defiled, and, in addition, any 
garments he is touching or otherwise wearing while this ritual impurity is being 
transmitted to him also become ritually defiled. He must therefore immerse his 
garments and immerse himself in the water of a mikveh, after which he will re-
main defiled until evening, at which time he will become rid of this defilement.
8 If the man with the discharge spits on an undefiled person, and the saliva either 
touches the person himself or he carries it (not touching it directly), such a person 
becomes ritually defiled, as do any garments he is touching or otherwise wearing 
while this ritual impurity is being transmitted to him. He must therefore immerse 
his garments and immerse himself in the water of a mikveh, after which he will 
remain defiled until evening, at which time he will become rid of this defilement.
9 With regard to any part of a saddle other than the seat (e.g., the pommel or the 
cantle), if the man with the discharge rides—i.e., leans—upon it, it becomes de-
filed thereby.
10 Whoever touches any such part of the saddle that was ‘under’ the man with 
the discharge—i.e., that he leaned upon but did not sit upon—becomes ritually 
defiled, but his garments do not become defiled. Thus, he is only required to im-
merse himself in a mikveh and wait until evening in order to become rid of this 
defilement; he does not have to immerse his garments.
The law regarding the saliva of the man with the discharge also applies to the dis-
charge itself, the man’s vital seed, his urine, and objects on which he has reclined, 
sat, or ridden. Whoever carries them becomes ritually defiled, as do any garments 
this person is touching or otherwise wearing while this ritual impurity is being 
transmitted to him. He must therefore immerse his garments and immerse him-
self in the water of a mikveh, after which he will remain defiled until evening, at 
which time he will become rid of this defilement.
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67. Shulchan Aruch, Even HaEzer 23. 

מְאָתוֹ,  מִטֻּ טָבַל  לֹּא  שֶׁ עוֹד  בְּ יִם.  מָּ בַּ טַף  שָׁ 11 וְיָדָיו לֹא 
טְבִילָה,  ר  וּמְחֻסַּ בְעָה  שִׁ וְסָפַר  מִזּוֹבוֹ  סַק  פָּ וַאֲפִלּוּ 
טְבִילַת  תוּב  הַכָּ הוֹצִיא  שֶׁ וְזֶה  טֻמְאוֹתָיו.  כָל  בְּ א  מְטַמֵּ
ית  אֵין בֵּ דְךָ שֶׁ טִיפַת יָדַיִם, לְלַמֶּ לְשׁוֹן שְׁ ל זָב בִּ גּוּפוֹ שֶׁ
מוֹ  כְּ לוּי  הַגָּ אֵבֶר  א  אֶלָּ מַיִם,  יאַת  בִּ טָעוּן  תָרִים  הַסְּ

אֲפִלּוּ  יָכוֹל  ב.  הַזָּ בּוֹ  ע  יִגַּ ר  אֲשֶׁ חֶרֶשׂ  12 וּכְלִי  דַיִם:  הַיָּ
עַד:  הֲנִים,  כֹּ תוֹרַת  בְּ דְאִיתָא  כִּ וְכוּ',  מֵאֲחוֹרָיו  בּוֹ  נָגַע 
טוֹ: 13 וְכִי  כֻלּוֹ? הֱוֵי אוֹמֵר: זֶה הֶסֵּ הוּא בְּ עוֹ שֶׁ אֵיזֶהוּ מַגָּ
יָמִים  בְעַת  שִׁ לְטָהֳרָתוֹ.  יָמִים  בְעַת  שִׁ פְסֹק:  יִּ שֶׁ כְּ יִטְהַר. 
ן רְצוּפִין:  לֹּא יִרְאֶה זוֹב, וְכֻלָּ מְאַת זִיבָה, שֶׁ טְהוֹרִים מִטֻּ

וִידוֹהִי  דּוֹבָנָא  הּ  בֵּ יִקְרַב  י  דִּ 11 וְכֹל 

לְבוּשׁוֹהִי  ע  וִיצַבַּ מַיָּא  בְּ טַף  שְׁ לָא 

א:  וְיַסְחֵי בְמַיָּא וִיהֵי מְסָאָב עַד רַמְשָׁ

דּוֹבָנָא  הּ  בֵּ יִקְרַב  י  דִּ חֲסַף  דַּ 12 וּמָן 

מַיָּא:  טֵיף בְּ תְּ אָע יִשְׁ בָר וְכָל מָן דְּ יִתְּ

וְיִמְנֵי  מִדּוֹבֵהּ  דוֹבָנָא  י  יִדְכֵּ 13 וַאֲרֵי 

ע  וִיצַבַּ לִדְכוּתֵהּ  יוֹמִין  בְעָא  שַׁ לֵהּ 

מַבּוּעַ  מֵי  בְּ בִסְרֵהּ  וְיַסְחֵי  לְבוּשׁוֹהִי 

ב לֵהּ  י: 14 וּבְיוֹמָא תְמִינָאָה יִסַּ וְיִדְכֵּ

נֵי יוֹנָה וְיֵיתֵי  פְנִינִין אוֹ תְרֵין בְּ רֵין שַׁ תְּ

נִנּוּן  ן זִמְנָא וְיִתְּ כַּ לִקֳדָם יְיָ לִתְרַע מַשְׁ

הֲנָא חַד  ד יַתְהוֹן כַּ לְכַהֲנָא: 15 וְיַעְבֵּ

עֲלוֹהִי  ר  וִיכַפַּ עֲלָתָא  וְחַד  אתָא  חַטָּ

16 וּגְבַר  מִדּוֹבֵהּ:  יְיָ  קֳדָם  כַהֲנָא 

כְבַת זַרְעָא וְיַסְחֵי  הּ שִׁ אֲרֵי תִפּוֹק מִנֵּ

רֵהּ וִיהֵי מְסָאָב עַד  שְׂ ל בִּ בְמַיָּא יָת כָּ

י  ךְ דִּ א: 17 וְכָל לְבוּשׁ וְכָל מְשַׁ רַמְשָׁ

ע  וְיִצְטַבַּ זַרְעָא  כְבַת  שִׁ עֲלוֹהִי  יְהֵי 

א:  מַיָּא וִיהֵי מְסָאָב עַד רַמְשָׁ בְּ

וְכִבֶּ֧ס  יִם  בַּמָּ֑ ף  לֹֽא־שָׁטַ֣ יו  וְיָדָ֖ ב  הַזָּ֔ יִגַּע־בּוֹ֙  אֲשֶׁ֤ר  ל  11 וְכֹ֨

12 וּכְלִי־חֶ֛רֶשׂ  רֶב:  עַד־הָעָֽ וְטָמֵ֥א  יִם  בַּמַּ֖ ץ  וְרָחַ֥ יו  בְּגָדָ֛
יִם:  בַּמָּֽ ף  יִשָּׁטֵ֖ ץ  ל־כְּלִי־עֵ֔ וְכָ֨ יִשָּׁבֵ֑ר  הַזָּב֖  אֲשֶׁר־יִגַּע־בּ֥וֹ 
הֳרָת֖וֹ  ים לְטָֽ פַר ל֜וֹ שִׁבְעַ֥ת יָמִ֛ י־יִטְהַ֤ר הַזָּב֙ מִזּוֹב֔וֹ וְסָ֨ 13 וְכִֽ

14 וּבַיּ֣וֹם  ר:  וְטָהֵֽ ים  חַיִּ֖ יִם  בְּמַ֥ בְּשָׂר֛וֹ  ץ  וְרָחַ֧ יו  בְּגָדָ֑ וְכִבֶּ֣ס 
ים א֥וֹ שְׁנֵי֖ בְּנֵי֣ יוֹנָה֑ וּבָ֣א | לִפְנֵי֣  י תֹרִ֔ ח־לוֹ֙ שְׁתֵּ֣ קַּֽ י יִֽ הַשְּׁמִינִ֗
15 וְעָשָׂ֤ה  ן:  אֶל־הַכֹּהֵֽ וּנְתָנָ֖ם  ד  מוֹעֵ֔ הֶל  אֹ֣ תַח֙  אֶל־פֶּ֨ יְהָֹוה֗ 
ר עָלָ֧יו הַכֹּהֵ֛ן  ד עֹלָ֑ה וְכִפֶּ֨ אֶחָ֖ את וְהָֽ ד חַטָּ֔ ן אֶחָ֣ אֹתָם֙ הַכֹּהֵ֔

לִפְנֵי֥ יְהָֹו֖ה מִזּוֹבֽוֹ: ס
נּוּ שִׁכְבַת־ י־תֵצֵ֥א מִמֶּ֖ ישׁ כִּֽ ששי (שביעי במחוברין) 16 וְאִ֕

רֶב:  עַד־הָעָֽ וְטָמֵ֥א  אֶת־כָּל־בְּשָׂר֖וֹ  יִם  בַּמַּ֛ ץ  וְרָחַ֥ ֑֣רַע  זָ
֑֣רַע  שִׁכְבַת־זָ יו  עָלָ֖ הְיֶה֥  אֲשֶׁר־יִֽ וְכָל־ע֔וֹר  17 וְכָל־בֶּ֣גֶד 

רֶב:  יִם וְטָמֵ֥א עַד־הָעָֽ וְכֻבַּ֥ס בַּמַּ֖



offering, and thus the priest will effect atonement for him from his discharge, be-
fore God. He may then consume sacrificial meat and enter the Tabernacle precincts.

Defilement Contracted via Seminal Discharges
Sixth Reading (Seventh when combined) 16 A man from whom there issues a dis-
charge of semen must immerse all his flesh in the water of a mikveh, after which 
he will remain defiled until evening, at which time he will become rid of this de-
filement. This applies equally to all discharges of semen, whether permitted (i.e., 
by which a man inseminates his wife through marital relations) or forbidden (all 
other types67), and whether voluntary or involuntary.
17 Any garment or any leather article that has semen on it must be immersed in 
the water of a mikveh, after which it will remain defiled until evening, at which 
time it will become rid of this defilement.
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63. Above, 11:33.  64. Mishneh Torah, Mikva’ot 1:5.  65. Exodus 22:28; Numbers 18:12; Deuteronomy 18:14.  66. Rashi on v. 3, above. 

11 Whomever the man with the discharge touches before the latter immerses 
himself in a mikveh becomes defiled, even if the man with the discharge had al-
ready counted seven consecutive days since the discharge ceased. (In order for 
immersion to be valid, it is only necessary that the parts of the body exposed when 
the person immersing stands upright and naked, like his hands, be covered with 
water, but not interior skin, such as that inside the nose or mouth.) In addition, 
any garments that the touched person is touching or otherwise wearing while this 
ritual impurity is being transmitted to him also become ritually defiled. The one 
who was touched under these circumstances must therefore immerse both h  is 
garments and immerse himself in the water of a mikveh, after which he will re-
main defiled until evening, at which time he will become rid of this defilement.
12 As was mentioned previously,63 earthenware vessels only become ritually de-
filed when a source of defilement is present inside them, not through contact with 
their outer surface. This principle is true of the ritual defilement transmitted by 
a man with a discharge, as well, with the following exception: An earthenware 
vessel that the man with the discharge moves, either directly—by touching it—or 
indirectly, becomes ritually defiled. (If he merely touches it from the outside with-
out moving it, however, it does not become defiled.) Like any other defiled earth-
enware vessel, it must be shattered in order to be rid of this defilement.
In contrast, any other—e.g., wooden—vessel that he touches becomes defiled only 
when he touches it, not when he moves it indirectly, but it becomes defiled even 
when he touches it from the outside. It must be covered by water, i.e., immersed 
in a mikveh, to become rid of its ritual defilement.
13 When the man with the discharge is rid of his discharge, i.e., the discharge has 
clearly ceased, he must count for himself seven consecutive days during which he 
remains free of the discharge. He must then immerse his garments and immerse 
his flesh in spring water or other flowing natural water, such as a flowing river. 
A mikveh of not-naturally-flowing water, such as a man-made pool, a lake, a pond, 
or the ocean, is not valid for the immersion of a man with this type of discharge.64 
After proper immersion, he will become undefiled in that he will no longer defile 
anyone or anything else, and he may consume terumah65 if he is entitled to.
14 If he had only two discharges before his flow ceased, he may, after immer-
sion, consume sacrificial meat and enter the Tabernacle precincts. If, however, he 
had three or more discharges before his flow ceased, he may neither consume sac-
rificial meat nor enter the Tabernacle precincts after immersing himself until he 
performs the following rites:66 On the eighth day, he must take for himself two 
turtledoves or two young pigeons and come before God, to the entrance of the 
Tent of Meeting, and give them to the priest.
15 The priest must sacrifice them, one as a sin-offering and the other as an ascent-
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74. Tzava’at HaRivash 15 (ed. Kehot); Likutim Yekarim 198; Likutei Torah 4:43b; see Igrot Kodesh, vol. 9, pp. 153, 159, 301; ibid., vol. 11, 
pp. 154, 333; ibid., vol. 14, p. 407; ibid., vol. 18, p. 153; ibid., vol. 20, p. 93; Sefer HaMa'amarim 5711 (ed. 5748), p. 19.  

ה  ָ הָאִשּׁ א  מֵּ טַּ תִּ שֶׁ הִיא  מֶלֶךְ  זֵרַת  גְּ יִם.  בַמַּ 18 וְרָחֲצוּ 
הֲרֵי  כְבַת זֶרַע, שֶׁ שִׁ וּם נוֹגֵעַ בְּ עַם מִשּׁ בִיאָה, וְאֵין הַטַּ בְּ

תָרִים הוּא:  ית הַסְּ ע בֵּ מַגַּ

כְבַת זַרְעָא  בַר יָתַהּ שִׁ כּוּב גְּ י יִשְׁ תָא דִּ 18 וְאִתְּ
א:  מַיָּא וִיהוֹן מְסָאֲבִין עַד רַמְשָׁ וְיַסְחוּן בְּ

֑֣רַע  שִׁכְבַת־זָ הּ  אֹתָ֖ ישׁ  אִ֛ יִשְׁכַּ֥ב  ר  אֲשֶׁ֨ ה  18 וְאִשָּׁ֕

רֶב: פ מְא֖וּ עַד־הָעָֽ יִם וְטָֽ חֲצ֣וּ בַמַּ֔ וְרָֽ

 A CLOSER LOOK �
[18] They must immerse themselves: This im-
mersion, like all those mentioned in this section 
of the Torah, is required in order to permit those 
who have become ritually defiled to consume 
sanctified food (terumah and sacrifices) or enter 
the Temple and its precincts. Nowadays, when 
we are all in any case ritually defiled (by direct 
or indirect contact with corpses, for which the 
means of purification70 are not presently avail-
able), this law is not applicable, and therefore, 
neither men who have a seminal emission of any 
kind nor women who engage in marital relations 
are technically required to immerse themselves 
in a mikveh.
Nonetheless, Ezra the scribe—as part of the 
religious revival he headed when the Jewish 
people returned to the Land of Israel after the 
Babylonian exile—decreed that men who have 
a seminal emission should immerse themselves 
before studying the Torah, and this enactment 
was eventually extended to include praying, as 
well.71 The inconvenience of having to immerse 
themselves the following morning was intended 
to prevent the men from overindulging in mari-

tal relations, thereby enabling them to devote 
more time and energy to the study of the Torah. 
However, this decree never acquired the force 
of law, since it proved beyond the ability of the 
majority of the community to fulfill, and in fact 
proved counterproductive, preventing the men 
from studying the Torah when they otherwise 
would have or engaging in marital relations 
when they otherwise should have.72

Nevertheless, pious individuals who were able 
to fulfill their obligations in both areas did ob-
serve Ezra’s enactment and continue to do so to 
the present day.73 The founders of the Chasidic 
movement, in particular, instructed their follow-
ers to adhere to this practice.

Furthermore, from very early on in the Chasidic 
movement, it became common practice for men 
to immerse themselves every morning before 
prayers, regardless of whether they had had a 
seminal emission, for reasons of spiritual purity 
and renewed innocence before approaching God 
in prayer and engaging in His service through-
out the day.74

strual period, she counts 11 days again for non-menstrual bleeding, and so on (see 
Figure 4).
If, however, during an 11-day non-menstrual span, she bleeds for three or more 
consecutive days, her next 7-day menstrual period is postponed until after she has 
ceased bleeding and then counted seven full, consecutive days clear of bleeding, as 
will be explained later. The day on which she next bleeds after these seven clear days 
is considered the first day of her next 7-day menstrual period, after which she again 
counts 11 days for non-menstrual bleeding, and so on (see Figure 5, next page).
If the woman bleeds on the last two days of the 11-day non-menstrual span and 
then continues to bleed on one or more of the subsequent days, these subsequent 
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68. See Nachmanides, Hilchot Nidah; Shulchan Aruch HaRav, Hilchot Nidah, introduction.  69. Nidah 77b-73a. 

18 A woman with whom a man engages in carnal relations, whereby there was 
a discharge of semen, becomes defiled just as does the man. They must therefore 
both immerse themselves in the water of a mikveh, after which they will remain 
defiled until evening, at which time they will become rid of this defilement.

Defilement Contracted via Menstruation
19 Just as men contract ritual defile-
ment from both normal and abnormal dis-
charges from their reproductive organ 
(i.e., seminal and non-seminal discharges, 
respectively), women also contract ritual defile-
ment from both normal and abnormal discharg-
es from their reproductive organ (i.e., menstrual 
blood and non-menstrual blood, respectively). 
But whereas for men, normal and abnormal dis-
charges are differentiated by the color and con-
sistency of the discharge, for women, normal 
and abnormal discharges are distinguished sole-
ly by the date on which they occur, as follows.68

Starting from the first time in her life that she 
begins menstruating, a woman begins a some-
what elastic cycle of alternating 7-day menstrual 
periods and 11-day non-menstrual time spans. 
Menstruation is considered to last exactly seven 
days, even if actual bleeding occurs for fewer or 
more days; during the 11-day spans, whatever 
uterine bleeding may occur is considered non-
menstrual.69 Although every 7-day menstrual 
period is followed immediately by an 11-day 
non-menstrual span, the 7-day menstrual period 
following an 11-day non-menstrual span does 
not begin until actual bleeding occurs.
To illustrate: A woman’s first 7-day menstrual 
period begins with the onset of her menarche. 
As soon as these seven days are over, she begins 
counting again; any bleeding that occurs during 
the ensuing 11 days is considered non-menstru-
al. If she does not bleed during these 11 days, or 
bleeds on no more than two of them consecu-
tively, she begins her next 7-day menstrual pe-
riod the next time she starts bleeding, no matter 
when this occurs. After this second 7-day men-

Figure 4. Menstrual Cycle with
Less than Three Days of
Non-Menstrual Bleeding
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75. On v. 2.  76. On Genesis 2:17-18.  77. Nachmanides, Hilchot Nidah; Shulchan Aruch HaRav, Hilchot Nidah, introduction. 

19 Menstrual blood and non-menstrual blood: 
These two types of blood and the ritual defilement 
they impart parallel the two types of discharges 
men experience—seminal and non-seminal—and 
the ritual defilement they impart, as described 
above.75 The laws of female bleeding, just like the 
laws of male emissions, take us back to the dawn 
of human history and remind us how much our 
lives are a product of the incident with the Tree of 
Knowledge of good and evil and the resultant ex-
pulsion from the Garden of Eden, and how we must 
continually strive to reverse the consequences of 
these events until reality is consummately spiritu-
ally healed, with the final, messianic Redemption.

Part of the “pain” that was introduced into the pro-
cess of pregnancy on account of the incident with the 
Tree of Knowledge is the menstrual cycle. As was 
explained in our discussion of the primordial sin,76 
it is specifically the feminine side of our psyches—
our drive to concretize Divine inspiration, thereby 
transforming the world into God’s home—that is 
the most susceptible to the enticements of evil. In 
order to rectify this susceptibility, the woman—and 
through her, her husband, whose life is also affected 
by his wife’s menstrual cycle—must be periodically 
reminded of their own fallibility as God’s partners 
in creation. The potentially heady sense of self that 
can result from partaking in the miracle of bearing 

 A CLOSER LOOK �
[19] Alternating 7-day menstrual periods and 
11-day non-menstrual time spans: Inasmuch 
as—in this context—there is no empirical dif-
ference between menstrual and non-menstrual 
blood (the sole factor in determining whether 
blood is menstrual or non-menstrual being the 
day on which the bleeding occurs), it is quite easy 
to lose track of the count and mistake one type of 
blood for the other. Furthermore, as we shall see, 
the Torah forbids marital relations when the wife 
has been ritually defiled by either menstrual or 
non-menstrual bleeding, so the laws of this type 
of ritual defilement are just as pertinent when 
the Temple is not standing as when it is.
For this reason, in the second century, Rabbi Ye-
hudah the Prince (the redactor of the Mishnah), 
in the wake of the upheavals accompanying the 
destruction of the Second Temple and the resul-
tant diaspora of the Jewish people, decreed that 
whenever a woman bleeds for either one day 
or two consecutive days, she should count six 
clear days before immersing herself, and when-

ever she bleeds for three or more consecutive 
days, she should count seven clear days before 
immersing herself. This way, there is no need 
to keep track of the 7- and 11-day spans. If she 
bleeds for one or two days, she is technically per-
mitted to engage in marital relations either after 
the second or third day after she bled (if it was 
one or two days of non-menstrual bleeding) or 
after the seventh day after she began to bleed (if 
it was one or two days of menstrual bleeding); 
thus, counting six clear days covers both possi-
bilities. If, however, she bled for three or more 
days, three days of this bleeding might have 
been non-menstrual; she must therefore count 
seven clear days to cover that possibility.
However, the Jewish women of Rabbi Yehudah 
the Prince’s time took upon themselves to count 
seven clear days after any duration of bleeding, 
even only one day, in order that there be only one 
rule for all cases. This additional stringency was 
approved of by the legal authorities of the time 
and became fixed as Jewish law to this day.77 

הּ  בִּבְשָׂרָ֑ הּ  זֹבָ֖ הְיֶה֥  יִֽ ם  דָּ֛ ה  זָבָ֔ הְיֶה֣  כִּי־תִֽ 19 וְאִשָּׁה֙ 

הּ יִטְמָ֥א עַד־ הּ וְכָל־הַנֹּגֵעַ֥ בָּ֖ הְיֶה֣ בְנִדָּתָ֔ שִׁבְעַ֤ת יָמִים֙ תִּֽ
רֶב:  הָעָֽ

יְהֵי  ם  דָּ דָיְבָא  תְהֵי  אֲרֵי  תָא  19 וְאִתְּ
הֵי  תְּ יוֹמִין  בְעָא  שַׁ רַהּ  בִשְׂ בְּ דוֹבַהּ 
הּ יְהֵי מְסָאָב עַד  יִקְרַב בַּ בְרִחוּקַהּ וְכָל דְּ

א:  רַמְשָׁ

 ONKELOS 

רֶב:  הָעָֽ
 RASHI 

לְמוּד  תַּ אֵבָרֶיהָ,  ל  מִכָּ מֵאֶחָד  יָכוֹל  זָבָה.  תִהְיֶה  י  19 כִּ
א  ם מְטַמֵּ מֶיהָ", וְאֵין דָּ תָה אֶת מְקוֹר דָּ לְּ לוֹמַר10: "וְהִוא גִּ
רָהּ. אֵין זוֹבָהּ  בְשָׂ ם יִהְיֶה זֹבָהּ בִּ קוֹר: דָּ א מִן הַמָּ א הַבָּ אֶלָּ

מו11ֹ:  תָהּ. כְּ נִדָּ ן הוּא אָדֹם: בְּ א אִם כֵּ א, אֶלָּ קָרוּי זוֹב לְטַמֵּ
הְיֶה  תִּ ל אָדָם:  כָּ ע  גַּ מִמַּ ה  מְנֻדָּ הִיא  שֶׁ הוּ",  יְנִדֻּ בֵל  "וּמִתֵּ

א רְאִיָּה רִאשׁוֹנָה:  תָהּ. אֲפִלּוּ לֹא רָאֲתָה אֶלָּ בְנִדָּ

10. ויקרא כ, יח. 11. איוב יח, יח. 
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days of bleed-
ing do not 
combine with 
the two days 
of non-men-
strual bleeding 
to form a 3-or-
more-day peri-
od of non-men-
strual bleeding 
that must be 
followed by 
a 7-day count 
of clear days. 
Rather, this 
s u b s e q u e n t 
bleeding be-
gins her sec-
ond menstrual 
period (see 
Figure 6).
We will first 
discuss the rit-
ual defilement 
that a woman 
contracts from 
m e n s t r u a l 
bleeding.
If a woman 
has a uterine 
discharge, and 
her discharge, 
based on the day it begins, is deemed to be menstrual blood, she becomes ritually 
defiled, as will be described presently. In order not to ritually defile other people 
or implements, she must refrain from touching them or letting them touch her. 
She must remain in her state of separation from contact for exactly seven days, 
regardless of how long her flow actually lasts. If her discharge has ceased by the 
end of the seventh day of her menstruation period, she may immerse herself the 
following evening and thus become rid of this defilement.
During her period of separation, whoever touches her will become ritually de-
filed and must immerse themselves in a mikveh, after which they will remain de-
filed until evening, at which time they will become rid of this defilement.

Figure 6. Non-Menstrual and 
Menstrual Bleeding do not Combine

Figure 5. Menstrual Cycle with
Three or More Days of

Non-Menstrual Bleeding
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78. Below, 20:18.  79. On Genesis 1:16.  80. Par. Zachariah 13:2.  81. Likutei Sichot, vol. 14, pp. 26-28.  

עַל  ב  הַיּוֹשֵׁ אוֹ  וֹכֵב  הַשּׁ הוּא.  ב  כָּ שְׁ הַמִּ עַל  23 וְאִם 
הּ, אַף הוּא  בָהּ, אֲפִלּוּ לֹא נָגַע בָּ בָהּ אוֹ עַל מוֹשָׁ כָּ מִשְׁ
בּוּס  עוּן כִּ טָּ קְרָא הָעֶלְיוֹן, שֶׁ מִּ דַת טֻמְאָה הָאֲמוּרָה בַּ בְּ
נָגְעוֹ בוֹ יִטְמָא.  ב: בְּ רְכָּ לִי. לְרַבּוֹת אֶת הַמֶּ גָדִים: עַל הַכְּ בְּ
לִי":  ה מֵ"עַל הַכְּ תְרַבָּ נִּ ב, שֶׁ רְכָּ א עַל הַמֶּ ר אֶלָּ אֵינוֹ מְדַבֵּ
ב  רְכָּ הַמֶּ שֶׁ גָדִים,  בְּ בּוּס  כִּ וְאֵינוֹ טָעוּן  יִטְמָא.  נָגְעוֹ בוֹ  בְּ

תָהּ  א בְגָדִים: 24 וּתְהִי נִדָּ א אָדָם לְטַמֵּ עוֹ מְטַמֵּ אֵין מַגָּ
י  חֲמִישִׁ בַּ עָלֶיהָ  א  בָּ אִם  שֶׁ לְרַגְלָהּ,  יַעֲלֶה  יָכוֹל  עָלָיו. 
מוֹתָהּ?  כְּ יָמִים  ה  לֹשָׁ שְׁ א  אֶלָּ יִטְמָא  לֹא  תָהּ,  לְנִדָּ
לְמוּד  תַּ וּמַה  יָמִים".  בְעַת  שִׁ "וְטָמֵא  לוֹמַר:  לְמוּד  תַּ
אָדָם  אָה  מְטַמְּ הִיא  מַה  עָלָיו"?  תָהּ  נִדָּ "וּתְהִי  לוֹמַר: 

א אָדָם וּכְלִי חֶרֶס:  וּכְלִי חֶרֶס, אַף הוּא מְטַמֵּ

רִחוּקַהּ  כּוּב עֲלוֹהִי בְּ י תִשְׁ 20 וְכֹל דִּ
י תֵיתֵב עֲלוֹהִי יְהֵי  יְהֵי מְסָאָב וְכֹל דִּ
בַהּ  כְּ מִשְׁ בְּ יִקְרַב  דְּ 21 וְכָל  מְסָאָב: 
וִיהֵי  בְמַיָּא  וְיַסְחֵי  לְבוּשׁוֹהִי  ע  יְצַבַּ
יִקְרַב  דְּ 22 וְכָל  א:  רַמְשָׁ עַד  מְסָאָב 
ע  יְצַבַּ עֲלוֹהִי  תֵיתֵב  י  דִּ מָן  כָל  בְּ
מְסָאָב  וִיהֵי  בְמַיָּא  וְיַסְחֵי  לְבוּשׁוֹהִי 
בָא  כְּ מִשְׁ עַל  23 וְאִם  א:  רַמְשָׁ עַד 
יָתְבָא  הִיא  י  דִּ מָנָא  עַל  אוֹ  הוּא 
מְסָאָב  יְהֵי  הּ  בֵּ מִקְרְבֵהּ  בְּ עֲלוֹהִי 
כּוּב  יִשְׁ ב  כַּ מִשְׁ 24 וְאִם  א:  רַמְשָׁ עַד 
בַר יָתַהּ וּתְהֵי רִחוּקַהּ עֲלוֹהִי וִיהֵי  גְּ
בָא  כְּ מִשְׁ וְכָל  יוֹמִין  בְעָא  שַׁ מְסָאָב 

כּוּב עֲלוֹהִי יְהֵי מְסָאָב:  י יִשְׁ דִּ

אֲשֶׁר־ ל  וְכֹ֛ א  יִטְמָ֑ הּ  בְּנִדָּתָ֖ עָלָ֛יו  תִּשְׁכַּ֥ב  ר  אֲשֶׁ֨ 20 וְכֹל֩ 

יו  בְּגָדָ֛ יְכַבֵּ֧ס  בְּמִשְׁכָּבָ֑הּ  21 וְכָל־הַנֹּגֵ֖עַ  א:  יִטְמָֽ יו  עָלָ֖ תֵּשֵׁ֥ב 
י  בְּכָל־כְּלִ֖ עַ  22 וְכָל־הַנֹּגֵ֔ רֶב:  עַד־הָעָֽ וְטָמֵ֥א  יִם  בַּמַּ֖ ץ  וְרָחַ֥
עַד־ וְטָמֵ֥א  יִם  בַּמַּ֖ ץ  וְרָחַ֥ יו  בְּגָדָ֛ יְכַבֵּ֧ס  עָלָ֑יו  אֲשֶׁר־תֵּשֵׁ֣ב 
אֲשֶׁר־ י  ל־הַכְּלִ֛ עַֽ א֧וֹ  ה֗וּא  ב  ל־הַמִּשְׁכָּ֜ עַֽ ם  23 וְאִ֨ רֶב:  הָעָֽ
ם  24 וְאִ֡ רֶב:  עַד־הָעָֽ א  יִטְמָ֖ בְּנָגְעוֹ־ב֑וֹ  יו  בֶת־עָלָ֖ יֹשֶֽׁ וא  הִ֥
א שִׁבְעַ֣ת  וְטָמֵ֖ יו  עָלָ֔ נִדָּתָהּ֙  י  וּתְהִ֤ הּ  אֹתָ֗ ישׁ  אִ֜ ב  יִשְׁכַּ֨ שָׁכֹב֩ 

א: ס יו יִטְמָֽ ים וְכָל־הַמִּשְׁכָּ֛ב אֲשֶׁר־יִשְׁכַּ֥ב עָלָ֖ יָמִ֑

ritual defilement caused by her menstruation will be transmitted to him and he 
will be defiled for seven days, counting from the day on which they conducted 
relations, regardless of on which day of her seven-day count they occurred. He 
will become defiled exactly in the same way she is defiled: Any object intended 
for reclining upon, upon which he reclines will thereby become defiled, and so 
forth, as just stated.

 CHASIDIC INSIGHTS 
a new human being (which serves as the archetype 
for propagating Divine consciousness throughout 
creation in general) must be attenuated by being 
reminded of human limitations. Thus, by means of 
the menstrual cycle, wife and husband are humbled 
into acknowledging the need to submit to God’s will 
when fulfilling His mission on earth.
We also noted79 that the sin of Adam and Eve was 
presaged by the diminution of the moon, which re-
sulted in its monthly cycle of waxing and waning. 
The fact that the woman’s menstrual cycle occurs in 
specifically monthly periods alludes to its origin in 
the lunar cycle.
Normal menstrual bleeding renders the woman 
ritually defiled to a limited extent, as we will see. 
The extent of this form of ritual defilement and 
its accompanying purification process is typically 
enough to restore the couple to their normal Divine 
consciousness (until it is necessary to repeat the 
cycle the following month). This periodic cleansing 

of the existential “venom” of the primordial snake 
that was injected into our psyches when Adam and 
Eve ate the forbidden fruit will continue until God 
“causes the spirit of impurity to pass away from 
the earth.”80

Non-menstrual bleeding, in contrast, is the result of 
an abnormally inflated feminine ego, in which the 
self-assurance that should have been humbled by 
the menstrual cycle is instead fed by presumptu-
ously and repeatedly overstepping the bounds of 
God’s will. This sinful hubris elicits uterine bleed-
ing—the reminder of human frailty—before its 
scheduled resumption, resulting in a more serious 
extent of ritual defilement necessitating a full week 
of purgation followed by sacrificial rites.
Here again, together with its warning against rein-
forcing anti-Divine consciousness through trans-
gressing God’s will, the Torah informs us that power 
of repentance is such that even someone who has in-
ternalized evil to this extent can still be rehabilitated.81
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20 Any object intended for reclining upon, upon which she reclines during her 
period of menstrual separation will thereby become ritually defiled; and any ob-
ject intended for sitting upon, upon which she sits will thereby become defiled.
21 As is the case with a man with a non-seminal discharge, an object upon which 
a menstruant has reclined or sat transmits ritual defilement even to people and 
implements, as follows: 
Anyone who touches an object that she reclined upon becomes ritually defiled. 
In addition, any garments that this person is touching or otherwise wearing while 
this ritual impurity is being transmitted to him also become ritually defiled. He 
must therefore immerse his garments and immerse himself in the water of a 
mikveh, after which he will remain defiled until evening, at which time he will 
become rid of this defilement.
22 Similarly, anyone who touches an object upon which she sat becomes ritually 
defiled. In addition, any garments that this person is touching or otherwise wear-
ing while this ritual impurity is being transmitted to him also become ritually de-
filed. He must therefore immerse his garments and immerse himself in the water 
of a mikveh, after which he will remain ritually defiled until evening, at which 
time he and his garments will become rid of this defilement.
23 Even if he reclines or sits indirectly on an object that she reclined upon or sat 
upon, he still becomes ritually defiled to the same degree as if he had touched 
that object.
Similar to a man with a non-seminal discharge, if she spits on someone and her 
saliva either touches the person himself or he carries it without touching it, he 
and any garments he is wearing at the time become ritually impure and must be 
immersed in a mikveh, after which they remain defiled until the evening, at which 
time they become rid of this defilement.
Furthermore, if someone carries her saliva, menstrual blood, urine, or objects upon 
which she reclined, sat, or rode, both he and any garments he is wearing at the 
time become ritually impure and must be immersed in a mikveh, after which they 
remain defiled until the evening, at which time they become rid of this defilement. 
Also, with regard to any part of a saddle other than the seat (e.g., the pommel or 
the cantle), if she leans on it without sitting on it and then someone touches it, only 
he himself becomes ritually defiled, not his garments. Thus, he is only required to 
immerse himself in a mikveh and wait until evening in order to become rid of this 
defilement; he does not have to immerse his garments.
In contrast, if she merely touches an object (even an object made for reclining or 
sitting), the touched object transmits defilement only to food and drink, not to 
people or implements.
In addition, however, the stringency regarding earthenware vessels that applies 
to a man with a non-seminal discharge also applies to a menstruant: If she moves 
such a vessel, even indirectly, it becomes ritually defiled.
24 You will be taught later that it is forbidden to engage in carnal relations with a 
menstruant.78 If a man nonetheless does engage in carnal relations with her, the 



מצורע

 ONKELOS 

118

SEVENTH READING

 RASHI 

12. תורת כהנים. 13. ישעיה א, ד. 14. בראשית מט, כו. 

אַחַר  תָהּ.  נִדָּ עֶת  לֹא  בְּ יָמִים:  ה  לֹשָׁ שְׁ ים.  רַבִּ 25 יָמִים 
ת  לֹשֶׁ שְׁ אֶת  תָזוּב.  כִי  אוֹ  תָהּ:  נִדָּ יְמֵי  בְעַת  שִׁ צְאוּ  יָּ שֶׁ
זוֹ  אֶחָד,  יוֹם  תָהּ  דָּ מִנִּ מֻפְלָג  תָהּ.  נִדָּ עַל  לוּ:  הַלָּ מִים  הַיָּ
ה,  דָּ דַת הַנִּ ה זוֹ. וְלֹא כְּ פָרָשָׁ טָהּ חָרוּץ בְּ פָּ הִיא זָבָה, וּמִשְׁ
ה אֵינָהּ  דָּ ן, וְהַנִּ ים וְקָרְבָּ בְעָה נְקִיִּ זּוֹ טְעוּנָה סְפִירַת שִׁ שֶׁ
יָמִים  בְעַת  "שִׁ א  אֶלָּ ים,  נְקִיִּ בְעָה  שִׁ סְפִירַת  טְעוּנָה 
וְדָרְשׁוּ  אֵינָהּ רוֹאָה.  שֶׁ ין  בֵּ ין רוֹאָה  בֵּ תָהּ"  בְנִדָּ הְיֶה  תִּ

ה  ין סוֹף נִדָּ ר יוֹם יֵשׁ בֵּ ה זוֹ: אַחַד עָשָׂ פָרָשָׁ רַבּוֹתֵינו12ּ בְּ
אַחַד  בְּ רְאֶה  תִּ שֶׁ רְצוּפִין  ת  לֹשֶׁ שְׁ ל  כָּ שֶׁ ה,  נִדָּ ת  לִתְחִלַּ
ם. אֵין "נְזִירָה"  רְתֶּ הֵא זָבָה: 31 וְהִזַּ לוּ, תְּ ר יוֹם הַלָּ עָשָׂ
ה, וְכֵן13: "נָזֹרוּ אָחוֹר", וְכֵן14: "נְזִיר אֶחָיו":  רִישָׁ א פְּ אֶלָּ
שׁ  מִקְדָּ א  מְטַמֵּ ל  שֶׁ רֵת  הַכָּ הֲרֵי  טֻמְאָתָם.  בְּ יָמֻתוּ  וְלֹא 

קָרוּי "מִיתָה": 

מַהּ  דְּ דּוֹב  יְדוּב  אֲרֵי  תָא  25 וְאִתְּ
אוֹ  רִחוּקַהּ  ן  עִדַּ לָא  בְּ יאִין  סַגִּ יוֹמִין 
יוֹמֵי  ל  כָּ רִחוּקַהּ  עַל  תְדוּב  אֲרֵי 
הֵי  תְּ רִחוּקַהּ  יוֹמֵי  כְּ הּ  סְאוֹבְתַּ דּוֹב 
בָא  כְּ מִשְׁ ל  26 כָּ הִיא:  מְסָאֲבָא 
דוֹבַהּ  יוֹמֵי  ל  כָּ עֲלוֹהִי  כּוּב  תִשְׁ י  דִּ
וְכָל  לַהּ  יְהֵי  רִחוּקַהּ  ב  כַּ מִשְׁ כְּ
יְהֵי  מְסָאָב  עֲלוֹהִי  תֵיתֵב  י  דִּ מָנָא 
יִקְרַב  דְּ 27 וְכָל  רִחוּקַהּ:  סְאוֹבַת  כִּ
לְבוּשׁוֹהִי  ע  וִיצַבַּ מְסָאָב  יְהֵי  הוֹן  בְּ
עַד  מְסָאָב  וִיהֵי  בְמַיָּא  וְיַסְחֵי 
מִדּוֹבַהּ  כִיאַת  דְּ 28 וְאִם  א:  רַמְשָׁ
ן  כֵּ וּבָתַר  יוֹמִין  בְעָא  שַׁ לַהּ  וְתִמְנֵי 
ב  סַּ תִּ תְמִינָאָה  29 וּבְיוֹמָא  י:  דְכֵּ תִּ
נֵי יוֹנָה  פְנִינִין אוֹ תְרֵין בְּ רֵין שַׁ לַהּ תְּ
לִתְרַע  הֲנָא  כַּ לְוַת  יַתְהוֹן  וְתַיְתֵי 
הֲנָא  כַּ ד  30 וְיַעְבֵּ זִמְנָא:  ן  כַּ מַשְׁ
עֲלָתָא  חַד  וְיָת  אתָא  חַטָּ חַד  יָת 
מִדּוֹב  יְיָ  קֳדָם  הֲנָא  כַּ עֲלַהּ  ר  וִיכַפַּ
נֵי  בְּ יָת  31 וְתַפְרְשׁוּן  הּ:  סְאוֹבְתַּ
יְמוּתוּן  וְלָא  מִסּוֹאֲבַתְהוֹן  רָאֵל  יִשְׂ
נִי  כְּ מַשְׁ יָת  סָאֳבֵיהוֹן  בְּ סוֹאֲבַתְהוֹן  בְּ

י בֵינֵיהוֹן:   דִּ

הּ  ים בְּלֹא֙ עֶת־נִדָּתָ֔ רַבִּ֗ ים  יָמִ֣ הּ  דָּמָ֜ ז֨וֹב  י־יָזוּב֩  כִּֽ ה  25 וְאִשָּׁ֡

הּ  י נִדָּתָ֛ הּ כִּימֵ֧ י ז֣וֹב טֻמְאָתָ֗ הּ כָּל־יְמֵ֞ י־תָז֖וּב עַל־נִדָּתָ֑ א֥וֹ כִֽ
עָלָיו֙  אֲשֶׁר־תִּשְׁכַּ֤ב  ב  26 כָּל־הַמִּשְׁכָּ֞ וא:  הִֽ ה  טְמֵאָ֥ הְיֶה֖  תִּֽ
אֲשֶׁ֣ר  ל־הַכְּלִי֙  וְכָֽ הְיֶה־לָּ֑הּ  יִֽ הּ  נִדָּתָ֖ כְּמִשְׁכַּ֥ב  הּ  זוֹבָ֔ י  כָּל־יְמֵ֣
27 וְכָל־הַנּוֹגֵעַ֥  הּ:  נִדָּתָֽ ת  כְּטֻמְאַ֖ ה  הְיֶ֔ יִֽ טָמֵ֣א  יו  עָלָ֔ תֵּשֵׁ֣ב 
רֶב:  עַד־הָעָֽ וְטָמֵ֥א  יִם  בַּמַּ֖ ץ  וְרָחַ֥ יו  בְּגָדָ֛ וְכִבֶּ֧ס  א  יִטְמָ֑ ם  בָּ֖
ר  וְאַחַ֥ ים  יָמִ֖ שִׁבְעַ֥ת  לָּ֛הּ  פְרָה  וְסָ֥ מִזּוֹבָ֑הּ  ה  הֲרָ֖ ם־טָֽ 28 וְאִֽ

ר: תִּטְהָֽ
שְׁנֵי֖  א֥וֹ  ים  תֹרִ֔ י  שְׁתֵּ֣ ח־לָהּ֙  קַּֽ תִּֽ י  הַשְּׁמִינִ֗ 29 וּבַיּ֣וֹם  שביעי 

ד:  הֶל מוֹעֵֽ תַח אֹ֥ ן אֶל־פֶּ֖ ה אוֹתָם֙ אֶל־הַכֹּהֵ֔ בִיאָ֤ בְּנֵי֣ יוֹנָה֑ וְהֵֽ
עֹלָ֑ה  ד  אֶחָ֖ וְאֶת־הָֽ את  חַטָּ֔ ד  אֶחָ֣ אֶת־הָֽ הַכֹּהֵן֙  30 וְעָשָׂ֤ה 

הּ: ר עָלֶי֤הָ הַכֹּהֵן֙ לִפְנֵי֣ יְהָֹוה֔ מִזּ֖וֹב טֻמְאָתָֽ וְכִפֶּ֨
וְלֹ֤א  ם  מִטֻּמְאָתָ֑ ל  אֶת־בְּנֵֽי־יִשְׂרָאֵ֖ ם  31 וְהִזַּרְתֶּ֥ מפטיר 

ם:  י אֲשֶׁ֥ר בְּתוֹכָֽ ם אֶת־מִשְׁכָּנִ֖ ם בְּטַמְּאָ֥ תוּ֙ בְּטֻמְאָתָ֔ יָמֻ֨





30 The priest must sacrifice them, one as a sin-offering and the other as an as-
cent-offering, and thus the priest will effect atonement for her, before God, from 
the defilement of her discharge. She may then consume sacrificial meat and enter 
the Tabernacle precincts.’

Conclusion; Defilement Contracted by Men via Minor 
Abnormal Discharges

Maftir 31 Tell the court: ‘You must thus separate the Israelites from their defile-
ment, so that they not die on account of their defilement as part of the punish-
ment of excision for defiling My Sanctuary, which is in their midst, by entering 
it while ritually defiled.
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Leviticus 15:25-31

82. Nidah 67b; Rashi ad loc., s.v. Lidei Safek.  83. Exodus 22:28; Numbers 18:12; Deuteronomy 18:14.  

Defilement Contracted by Women via Abnormal Discharges
25 We will now discuss the ritual defilement that a woman contracts from non-
menstrual bleeding.
If a woman bleeds for only one day or two consecutive days during her 11-day 
non-menstrual span, and then passes one full day clear of bleeding, she may im-
merse herself in a mikveh on that clear day, after which she becomes rid of this 
defilement. On the evening following her immersion, she is permitted to eat all 
consecrated food to which she is entitled, including sacrificial meat, and to enter 
the Tabernacle precincts.
If, however, her bleeding continues for three or more consecutive days, the law is 
different:
A woman whose discharge of uterine blood flows for more than two days, i.e., 
a minimum of three days, and these three or more days occur outside of but im-
mediately following the 7-day span of her menstrual separation; or she has a 
discharge of blood for three or more days after the 7-day span of her menstrual 
separation but removed from it by between one and ten intervening days, then, in 
either such case, she will be ritually defiled all the days of her defiling discharge, 
in the same manner that she is ritually defiled during the days of her menstrual 
separation.
26 Thus, any object intended for reclining upon, upon which she reclines through-
out the duration of her discharge will be treated—with regard to becoming de-
filed and defiling other entities—the same way as an object intended for reclining 
upon is treated during her period of menstrual separation. Similarly, any object 
intended for sitting upon, upon which she sits will thereby become defiled in the 
same way such an object becomes defiled during her period of menstrual defile-
ment.
27 Anyone who touches such objects will become ritually defiled. In addition, 
any garments that this person is touching or otherwise wearing while this ritual 
impurity is being transmitted to him also become ritually defiled. He must there-
fore immerse his garments and immerse himself in the water of a mikveh, after 
which he will remain defiled until evening, at which time he will become rid of 
this defilement.
28 If she becomes rid of her discharge, i.e., the discharge clearly ceases, she must 
count for herself seven consecutive days during which she remains free of any 
discharge. After this, she may immerse herself in a mikveh on the seventh day82 and 
thus become undefiled in that she will no longer defile anyone or anything else, 
and she may consume terumah83 if she is entitled to, but she may still not consume 
sacrificial meat or enter the Tabernacle precincts.
Seventh Reading 29 On the eighth day, she must take for herself two turtledoves 
or two young pigeons and bring them to the priest after coming with them to the 
entrance of the Tent of Meeting.
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וּמַהוּ תוֹרָתוֹ?:  רְאִיָּה אַחַת.  עַל  בַּ ב.  הַזָּ 32 זֹאת תּוֹרַת 
קֶרִי,  בַעַל  כְּ הוּא  הֲרֵי  זֶרַע.  כְבַת  שִׁ נּוּ  מִמֶּ צֵא  תֵּ ר  וַאֲשֶׁ
י רְאִיּוֹת  תֵּ עַל שְׁ ב אֶת זוֹבוֹ. בַּ טָמֵא טֻמְאַת עֶרֶב: 33 וְהַזָּ

ת לְמַעְלָה: תּוֹרָתָן מְפֹרֶשֶׁ לֹשׁ רְאִיּוֹת, שֶׁ וּבַעַל שָׁ
חסלת פרשת מצורע

וְדִי תִפּוֹק  דוֹבָנָא  דְּ א אוֹרַיְתָא  32 דָּ
אָבָא בַהּ:  כְבַת זַרְעָא לְאִסְתָּ הּ שִׁ מִנֵּ
רִחוּקַהּ וְלִדְדָאִיב  א בְּ 33 וְלִדְסָאוֹבְתָּ
י  יָת דּוֹבֵהּ לִדְכַר וּלְנוּקְבָא וְלִגְבַר דִּ

כּוּב עִם מְסָאֲבָא: יִשְׁ

שִׁכְבַת־זֶרַ֖ע  נּוּ  מִמֶּ֛ תֵּצֵ֥א  ר  וַֽאֲשֶׁ֨ הַזָּב֑  ת  תּוֹרַ֖ את  32 זֹ֥

ר  לַזָּכָ֖ אֶת־זוֹב֔וֹ  וְהַזָּב֙  הּ  בְּנִדָּתָ֔ 33 וְהַדָּוָה֙  הּ:  לְטָמְאָה־בָֽ
ה: ב עִם־טְמֵאָֽ ישׁ אֲשֶׁ֥ר יִשְׁכַּ֖ וְלַנְּקֵבָ֑ה וּלְאִ֕

צ׳ פסוקים. עיד״ו סימן.

Figure 1. Tzara'at on Buildings
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84. Above, vv. 16-18.  85. Vv. 2-15.  86. Likutei Sichot, vol. 22, pp. 81-88. 

32 The following is a summary of the law pertaining to a man who has an abnor-
mal discharge; this type of ritual defilement includes several cases, which we will 
now list in order of increasing severity.
The first is that of a man who has a single abnormal discharge. The defilement 
contracted by a man who has a single abnormal discharge is the same as that of a 
man who has a seminal emission:84 This single discharge causes him to become 
defiled only for the rest of that day, during which he may immerse himself in a 
mikveh, after which he remains defiled until evening, at which time he becomes 
totally rid of this defilement. (The laws pertaining to a man who has two or more 
abnormal discharges were given above.85

Number of 
Discharges Time of Immersion Requires Sacrifices in order to Enter 

Tabernacle or Eat Sacrificial Meat

one on the same day that the flow ceases no
two after seven clear days no
three or more after seven clear days yes

Figure 7. Degrees of Defilement for a Man with a non-Seminal Discharge

33 The other cases of ritual defilement contracted from bodily discharges are, in 
order of increasing severity: a menstruating woman; someone who has an abnor-
mal discharge followed by a second or third abnormal discharge, whether male 
or female; and a man who engages in carnal relations with a defiled woman, all 
of whose laws were given above.’ ”86

The Haftarah for parashat Metzora (which is also read when Tazria and Metzora
are combined) is on p. 246.

If it is Rosh Chodesh Iyar, the Maftir and Haftarah for Rosh Chodesh (p. 266)
are read instead of the Maftir and Haftarah for parashat Metzora.
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