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Birkat Halevanah on Friday 
and Saturday Nights

ezer diena

1. For a discussion of the different terms that refer to this blessing, see Professor Yaakov Shmuel Spiegel, Sidra 
Journal, Volume 22 (2007), On the Terms “Kiddush Hodesh,” “Birkat Levana” and “Kiddush Levana.”

2. Bavli Sanhedrin 41b-42a; Yerushalmi Berachot 9:2.
3. Davidson Edition Translation, ad loc.
4. Ad loc.
5. For explanations as to how these two views explain “filling in the flaw of the Moon,” see Rabbeinu Chananel 

and Yad Ramah ad loc. It is prudent to note that according to Shulchan Aruch, Orach Chaim 426:3 (and com-
mon practice) the number of days being discussed here refers to days following the molad, or the absolute 
birth of the new Moon, as opposed to days of the month. For more discussion, see commentaries to Tur and 
Shulchan Aruch, Orach Chaim 426. Additionally, Shulchan Aruch ad loc., following many Rishonim, rules in 

Introduction
Although A fAirly widely-accepted practice, the law that one may not recite Birkat Halevanah 
(also known as Kiddush Levanah) 1 on Friday night is not found explicitly in the Shulchan Aruch 
or Rema. What is the basis for this practice, and are there circumstances in which it would be 
permitted to recite Birkat Halevanah on Friday night? In answering this question, we will address 
the Talmudic and post-Talmudic sources which provide the timeframe for Birkat Halevanah, the 
reasons to potentially avoid reciting Birkat Halevanah on Shabbat, and conclusions from modern-
day authorities.

Talmud Bavli and the General Timeframe for This Blessing
The Talmud 2 writes that one recites a blessing over seeing the new Moon, and may recite 
this blessing “until the flaw of the Moon is filled.” 3 The Talmud 4 brings a debate as to when 
this occurs; Rav Yaakov Bar Idi cites Rav Yehudah as stating this refers to seven days pass-
ing, whereas the sages of Neharde’a understood that one has 16 days to recite this blessing. 5 
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Rashi 6 and others 7 write that the Talmud means to say that if one did not recite the 
blessing on the first day, one should recite it the next day, etc., which implies that there are 
no restrictions on when during those sixteen days the blessing should be recited (although 
it should be done as soon as possible). 

Additionally, Rif 8, Rosh 9 and Rambam 10 group this blessing together with other blessings 
recited on certain sights (birchot hare’iyah), 11 which indicates that this blessing is recited over 
seeing the new Moon, and is presumably not subject to other time considerations. 12 The 
Moon is considered “new” from when a sliver is visible until 16 days later, and any time 
that one sees it in that stage, one may (and should) recite this blessing. 13

An Ambiguous Statement Limiting the Timeframe
Yet, other early sources are brought to delay the beginning of this time frame. One group of 
Rishonim 14 cites a passage from the Talmud Yerushalmi 15 which states that the earliest time 
for reciting the blessing over the new Moon is from the time that “it” becomes mevusam, 
a term which is difficult to translate. 16 (Others 17 cite this from Masechet Soferim, and yet 

accordance of the view of the sages of Neharde’a. While Rema (ad loc.) agrees with the general ruling, he fol-
lows Responsa Maharil 19 who explains that the sages of Neharde’a did not intend sixteen literal days, but 
rather until the exact halfway point of the month. For the purposes of this discussion, we will simply refer 
to this timeframe as sixteen days.

6. Sanhedrin 41b, s.v. ad kamah
7. See, e.g., Me’iri to Sanhedrin 42a, s.v. kol hamevarech; Yad Ramah to Sanhedrin 42a, s.v. ve’amar rabbi yochanan 

ad; Rambam Hilchot Berachot 10:17.
8. Berachot 43b in the standard pagination of the Rif.
9. Berachot 9:14.
10. Hilchot Berachot 10:16.
11. They also use language of “one who sees,” which follows the text of Talmud Yerushalmi, Berachot 9:2 against 

Talmud Bavli, which may indicate the same; see Rabbi Akiva Eiger’s first gloss to Shulchan Aruch, Orach 
Chaim 426.

12. See Igrot Moshe, Choshen Mishpat 2:47 for further discussion of this, and application to a woman’s obligation. 
For a fuller discussion as to the status of this blessing as birkat hare’iyah, birkat hanehenin or birkat hashevach, 
see Rabbi Zvi Ryzman, Kiddush Levana, www.olamot.net/shiur/קידוש-לבנה.

13. According to Rabbi Ari Cohen, Techumin Journal, Volume 16, Techillat Zman Birkat Halevanah, p. 52, this is the 
view of the majority of Rishonim.

14. These include: Me’iri to Sanhedrin 42a, s.v. kol hamevarech; Abudarham, Birchot Hare’iyah Hashevach Vahahoda’ah, 
s.v. veamrinan biyerushalmi ve’ein; Rabbeinu Yerucham, Toldot Adam Vechavah 11:1.

15. This passage is not found in our versions of the Talmud Yerushalmi; this was already noted by Chida in 
Birkei Yosef, Orach Chaim 426:4. The author also checked the section discussing Birkat Halevanah in all of the 
manuscripts of Talmud Yerushalmi that are accessible to researchers and found no versions containing this 
statement.

16. The Hebrew text differs from source to source. Some examples follow (see sources in following footnotes): 
Talmidei Rabbeinu Yonah – מברכים על הלבנה משתתבשם; Me’iri – אין מברכין על הלבנה עד שתתבשם; Rabbeinu Yeru-
cham – אין מברכין על הירח עד שיתבשם.

17. These include: Talmidei Rabbeinu Yonah to Rif Berachot 21a, s.v. neharda’i; Rabbeinu Yerucham, Toldot Adam 
Vechavah 11:1; Orchot Chaim, Din Birkat Halevanah Upeirushah 12; Kol Bo, 83, s.v. veamru zal; Sefer Hapardes, 
Sha’ar Hare’iyah.

https://olamot.net/shiur/קידוש-לבנה
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others 18 cite it without stating their source.) However, the different texts and versions of this 
passage do not specify a subject. Some texts use a masculine form of the word, sheyitbasem, 
whereas others use a feminine form of the word, shetitbasem. 19 

This ambiguity leaves it open to interpretation whether the individual reciting Birkat 
Halevanah must be mevusam, or whether the Moon itself must be mevusam. Yet, a close reading 
of all of these early sources makes it clear that with one important exception (interpretation 
#5 below, which will be discussed at length), all of them understood this term to be referring 
to the Moon; some referred to it as the levanah, whereas others refer to it as the yare’ach. 20 We 
find a few interpretations of this ambiguous phrase among the aforementioned Rishonim: 

1. One must not recite this blessing until Motza’ei Shabbat, until (after) we recite the blessing 
over the besamim, which has the same root of b-s-m.

2. One must not recite the blessing until the Moon has become slightly large, 21 like a chup-
pah covering. A wedding or chuppah was referred to in some early sources 22 using the 
root b-s-m.

3. One must not recite the blessing until the Moon’s light becomes sweet (two or three days 
into the month), and the root b-s-m sometimes 23 refers to sweetness. 24 This is because 
one only benefits from the light at this time.

4. One must not recite this blessing until the Moon looks like a wide and rounded base, since 
the word for base in Aramaic has the root b-s-s. 25

5. One may only recite this blessing when the individual is perfumed 26 from Shabbat, which 
also relates to the Hebrew root of b-s-m. This is because one must show honour to the 
Shechinah, which one greets when reciting this blessing. 27

18. Rabbi Asher of Lunel, Sefer Haminhagot, page 35b; Sefer Menorat Hama’or (Al-Nakawa), Chapter 2, Hilchot Rosh 
Chodesh, s.v. vegarsinan bemesechet soferim cites it as a beraita.

19. See the previously cited Rishonim; some texts also use shehu mevusam.
20. See footnote 16 above.
21. Rabbeinu Yonah’s students do not quantify this; however, Me’iri seems to write that this is approximately seven 

days into the month, or a half-Moon. Note that there is an equivalent kabbalistic view which only allows the 
blessing to be recited following seven days; see Shulchan Aruch, Orach Chaim 426:4. For further discussion 
and a justification of this view in light of the aforementioned passage in Sanhedrin, which appears to contra-
dict this, see Birkei Yosef, Orach Chaim 426:4.

22. Me’iri and Rabbeinu Yonah’s students (sources above), who cite this interpretation, make mention of an example 
that does not appear in our versions of the Tamudim or Targumim about a half-Moon covering/canopy used 
at weddings. Quite possibly, they had a slightly different text of Talmud Bavli Nedarim 50b, which writes of 
a prank involving graffiti on a wedding canopy. However, one can find the use of b-s-m to refer to a banquet 
(and likely be similarly applied to a wedding) in some Syriac texts; see J. Payne Smith: A Compendious Syriac 
Dictionary, page 38.

23. Rabbeinu Yonah’s students cite Talmud Bavli Sukkah 51a.
24. See M. Jastrow, Sefer Milim, entry בסם (page 179).
25. This reason, brought only by Menorat Hama’or, is very hard to understand from a linguistic perspective, and 

is likely based on a transcription error at some point in the process, since b-s-m and b-s-s are clearly different 
roots (although a final mem and samech look very similar in our Hebrew script).

26. This seems to refer to a physical nice smell, since many people would put on special perfume for Shabbat, 
although there are kabbalistic interpretations as well.

27. The source for this notion that one greets the Shechinah is Talmud Bavli, Sanhedrin 42a.
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Masechet Soferim’s Interpretation
This final suggestion is of great importance, since our text (which is also cited by many 
Rishonim 28) of Masechet Soferim 29 states it outright as fact: ,ואין מברכין על הירח אלא במוצאי שבת 
 ,One may only recite the blessing on the Moon on Motza’ei Shabbat“ ,כשהוא מבושם, ובכלים נאים
when he is perfumed and in beautiful clothing.”

It is quite clear from the above sources that this is an interpretation of some earlier text 
which wrote that one may not recite this blessing until [subject] is mevusam, yet, it is a very 
weak interpretation. 

First, it relies on the subject of the phrase being the individual reciting the blessing, and 
not the Moon itself. This cannot be true of those sources which cite this original saying 
using feminine language, and is not likely to be true of those which cite it using masculine 
language as well (since, as mentioned earlier, those sources use the word yare’ach to refer 
to the Moon).

Secondly, one would expect, both from the context 30 and from the language, 31 that addi-
tional discussion of the timing of the blessing over the Moon would be about the time one 
may begin to recite the blessing (which every other interpretation fits with), not a comment 
about the only day of the week on which it should be recited.

Thirdly, the criteria provided by Masechet Soferim, namely, smelling nice and wearing 
beautiful clothing, describes not only Motza’ei Shabbat, but Friday night as well! One could 
argue that by the time Shabbat has come to an end, the beautiful smell of one’s perfume 
may have dulled, and previously fresh and clean clothing may have become soiled. But 
on Friday night, this isn’t the case. Therefore, Friday night should be preferred to Motza’ei 
Shabbat! According to this interpretation, why isn’t Friday night preferred?

Me’iri 32 suggests that the interpretation found in Masechet Soferim is actually the same 
as the first interpretation above, that one may begin to recite this blessing anytime after 
the besamim, after the first Motza’ei Shabbat. 33 This approach answers all three questions 
raised above; yet, this is a minority view, and one that has challenges of its own, especially 

28. Including: Rabbeinu Bachya, Shemot 12:2; Agudah, commentary to Masechet Soferim (ad loc.); Me’iri, Sanhed-
rin 42a; Machzor Vitry, 202, as well as in his text of Masechet Soferim; Sefer Hamanhig, Hilchot Hallel; Rokeach, 
Commentary to Siddur, Birkat Halevanah; Shibolei Haleket, 167; Or Zaru’a 2:456 (Hilchot Rosh Chodesh); Abudar-
ham, Birchot Hare’iyah Hashevach Vahahoda’ah; Tur, Orach Chaim 426.

29. 19:10 in some versions, 20:1 in others. For discussion of the date of composition of Masechet Soferim, see Rabbi Dr. 
Michael Higger, Masechet Soferim, Chapter 6. The same volume contains a critical edition of Masechet Soferim.

30. In both Talmuds, the end time for reciting this blessing is discussed, but not the beginning.
31. Many of the texts use the phrasing “one may not recite it until,” or “ad.”
32. To Sanhedrin 42b, s.v. kol hamevarech.
33. It is possible that Me’iri understands that Masechet Soferim does not provide a direct interpretation of the 

Yerushalmi, but rather a rationalization or reason for this first read of the Yerushalmi. See also Tzeidah 
Laderech 2:4:12, who seems to understand that Masechet Soferim refers to the earliest time that one may 
recite this blessing (assuming that the molad occurred prior to Friday night).



Halakha

90

in terms of reading the passage in Masechet Soferim. Some other Rishonim simply reject this 
approach of Masechet Soferim outright, 34 or limit it to an ideal case, rather than a strict rule. 35

Downplaying the Motza’ei Shabbat Requirement
Most Rishonim that cite this interpretation or text of Masechet Soferim do not state whether 
they understand it to be an absolute requirement (in line with the simple reading of Masechet 
Soferim) – that the only possible appropriate time is Motza’ei Shabbat 36 – or simply a good 
practice, but not a requirement. 37

The latter view is taken explicitly by Terumat Hadeshen, 38 who writes that it is appro-
priate to wait for Motza’ei Shabbat only if waiting will not jeopardize one’s ability to recite 
this blessing altogether. In 15th century Austria, he suggests that if there are five days left 
to recite the blessing after Motza’ei Shabbat, it would be permitted to wait. But if Motza’ei 
Shabbat is late enough to leave only four days or less to recite the blessing, since it might 
be cloudy, he requires that an individual recite the blessing on a weekday. As he himself 
acknowledges, this is based on the understanding that reciting this blessing on Motza’ei 
Shabbat is considered ideal, but not required.

This understanding is cited by Beit Yosef, 39 and codified by Rema, 40 and is consequently 
completely accepted in all halachic circles.

Friday Nights and Leaving the Techum
The final question raised above, that by the strict criteria of Masechet Soferim, 41 it should 
be preferred to recite this blessing on Friday night, is not one that went unnoticed. In the 
Agudah’s text of Masechet Soferim, a short gloss is found:

שמעתי לכך אין אנו מברכין בלילי שבת על ברכת לבנה דשמא הלכה דיש תחומין למעלה 
מעשר׳ והוי כמקבל רבו למעלה מעשרה.

34. See, e.g., Talmidei Rabbeinu Yonah and Rabbeinu Yerucham (sources above).
35. See, e.g., the practice of Maharam of Rothenburg cited by Hagahot Maimoniyot, Hilchot Berachot Chapter 10, 

note Samech.
36. Some texts add Motza’ei Yom Kippur as well; see Sefer Haminhagim (Tyrnau), Hagahot Minhagim, Din Birkat 

Halevanah. Equating Yom Kippur to Shabbat is somewhat questionable in this regard, since there is no bless-
ing of besamim during havdalah following Yom Kippur (Shulchan Aruch, Orach Chaim 624:3; in fact, Shulchan 
Aruch follows the view that even if it falls on Shabbat, there is no blessing of besamim), and it is unlikely that 
many people were perfumed (see Rema, Orach Chaim 610:4 and commentaries and Shulchan Aruch, Orach 
Chaim 614:1 with commentaries). Other, later sources add Motza’ei Yom Tov as well, which at the very least, 
were days on which people would be perfumed and wearing their best clothing, although Motza’ei Yom Tov 
of Pesach and Shavu’ot are after the permitted time to recite Kiddush Levanah.

37. This seems more logical in light of the simple reading of Talmud Bavli allowing this blessing from the first night.
38. Responsum 35.
39. Orach Chaim 426, s.v. gasrinan bemesechet soferim.
40. Orach Chaim 426:2.
41. Chapter 19.



Hakhmei Lev

91

I have heard that for the following reason we do not recite Birkat Halevanah on Friday nights, as 
perhaps the halachah is that there are techumin above ten [tefachim], and it would be as if [the 
individual] went to greet his rabbi above ten [tefachim].

For some background: in the Talmud, 42 Rav Chananyah asks if the halachah is that 
the laws of techumin, the prohibition to travel long distances on Shabbat, apply above ten 
tefachim over the ground, or would one who travelled more than ten tefachim above the 
ground be exempt from these laws? The Talmud 43 does not resolve the dispute, which leads 
to differing views among halachic authorities, many of whom rule stringently or treat it 
as a safek. 44 Whatever the source was for this comment in the Agudah 45, there was concern 
for the stringent opinion, and reciting the blessing over the new Moon was considered to 
be akin to travelling to the Moon, and was thus prohibited.

This same issue was raised by Recanati 46, Sefer Hapardes 47 (in the name of Sefer Hamitz-
vot Hakatzer,) 48 Sefer Haminhagim (Tyrnau) 49 and erroneously attributed to Rabbi Moshe 
of Coucy. 50 It is also brought by Maharil, 51 in the context of not reciting Birkat Halevanah on 
Yom Tov, even if it falls on Mozta’ei Shabbat.

Opposition to this Reason
Despite what appears to be a very significant list of poskim who are stringent for this reason, 
if one analyzes both the sources and the logic, one finds that there is very little actual 
support for this notion. In regards to the list of sources, Sefer Hapardes writes explicitly 
how challenging this reason is. Rabbi Isaac Tyrnau, in his Sefer Haminhagim, writes how 
Rabbi Shalom of Neustadt used to mock this reason, and Maharil also noted that Rabbi 
Shalom would recite Kiddush Levana on Shabbat or Yom Tov and not be concerned. Rabbi 

42. Bavli Eruvin 43a, see there for further detail as to practical cases to which this may be relevant.
43. Bavli Eruvin 43a-b.
44. See Beit Yosef to Orach Chaim 404; Shulchan Aruch, Orach Chaim 404 rules that it has the status of a safek, for 

which one can be lenient for Rabbinic matters and stringent on Biblical matters.
45. See below for a listing of other authorities who mentioned a similar reason, as some of them preceded the 

Agudah, and see below, footnote 53.
46. Piskei Recanati 86.
47. Sha’ar Hare’iyah, s.v. haroeh halevanah, although he writes that this is very hard to understand.
48. We do not have this passage in our versions of the Semak, although it was certainly present in some other 

summaries of the Semag, which may have been known as Semak as well; see the coming footnotes for further 
discussion.

49. Hagahot Minhagim, Yom Kippur 157.
50. In Responsa Rashba 4:48 (which will be addressed at length below), the questioner attributed this suggestion 

to Rabbi Moshe of Coucy, the author of Semag. Rashba himself responded that he looked through Semag, and 
did not find it anywhere, and suggested that it may have been incorporated in another work which claimed 
to summarize the Semag. Indeed, Rabbi Avraham Chavatzelet (Moriyah, Year 16, Number 5-6 (185-186), page 
38, footnotes 25 and 26) identifies two possible works which include this statement, and are considered to be 
summaries of Semag. (Yet, he assumes that Rashba was aware of the particular work which said this, which 
is not at all clear from the words of Rashba as it is written in his responsa.)

51. Minhagim, Hilchot Shavuot 7.
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Ovadiah Yosef 52 identifies a few additional Rishonim (including the likely identity of the Sefer 
Hamitzvot Hakatzer) who write explicitly that this is not to be taken as a literal prohibition, 
and that one should definitely recite this blessing on Friday night if one otherwise unable 
to recite it on time. Additionally, even the primary source for many, the Agudah, which 
may have been a gloss put in by another’s hand! 53

Additionally, the application of the laws of techumin to this scenario is perplexing on many 
levels. Most famously, Rashba 54 was asked about this reason for avoiding Birkat Halevanah 
on Friday nights, and responded with strong opposition, outlining a number of reasons 
why this is not a legitimate issue: 

מה שאמרת שמצאת לרב רבי משה דקוצי זלה״ה שאין מברכין ברכת הלבנה בלילי שבת דשמא 
יש תחומין למעלה מעשרה. והוי כמקבל פני רבו למעלה מעשרה. ושאלת מה אני אומר בזה.

תשובה: לעיקר תחומין דעת רבותי נוחי נפש שאין תחומין למעלה מעשרה. דתחומין דרבנן 
הם ובעי׳ דלא איפשיטא היא וכל ספק בדרבנן להקל ואפי׳ לכתחילה. אלא שאני יש לי בו דעת 
אחרת שם בעירובין בר״פ מי שהוציאוהו. והנה ספרי יש בידכם ספר עבודת הקדש גם עירובין 
וח׳ עירובין לשם תמצאון הכל. ומ״מ לענין ברכת הלבנה לא ידעתי מה ענין זה של תחומין 
בברכת הלבנה. וכי אם לא היה באפשר להקביל פני רבו אלא ממרחק גדול שיהיה ביניהם לא 
יקבל פניו, ואם תאמר כן א״כ אף בחול לא יברך שאין המברך קופץ למעלה עד מקומה של 
לבנה. ועוד שגם המברך אינו מברך אל הלבנה אלא ליוצרה ברוך הוא. והוא יתברך אינו למעלה 
מעשרה ולא למעלה מן התחומין. שהוא למעלה מכל זה עילוי רב. אלא שאנו כמקבלין פני 
השכינה. בדמיון הלבנה שברא ומחדשה בכל חדש ושאינה משנה את תפקידה. ועד יש בזה 
ענין פנימי למי שזכהו השם לעמוד עליו. ובדקנו בס׳ המצות של הרב ז״ל ולא מצאנו בו כן. 

ואפשר כי יש מי שקצר וכתב כן מעצמו.
That which you said that you found from Rabbi Moshe of Coucy zlhl”h that one many not recite 
Birkat Halevanah on Friday nights, as perhaps there are techumin above ten, and it is like greeting 
one’s rabbi above ten. You asked what I say about this.

Response: In regards to techumin in general, the view of my rabbis who have passed on is that 
there are no techumin above ten, since all techumin are Rabbinic in nature, and it was a question 
which was not resolved, and any safek in a Rabbinic matter goes leniently, even ab initio. However, 
I have another view of the matter in Eruvin, at the beginning of Chapter Mi Shehotzi’uhu. Behold, 
you have my sefarim in your hands, Sefer Avodat Hakodesh and Eruvin and Chiddushei Eruvin, 
there you will find it all. Nevertheless, in regards to Birkat Halevanah, I don’t know how this topic 
of techumin is relevant to Birkat Halevanah – if it would only be possible to greet one’s rabbi from 
a great distance between them, should he not greet him? If you would respond yes, then even on 
weekdays one should not recite the blessing, as the one reciting the blessing does not jump up 

52. Responsa Yabia Omer, Volume 8, Orach Chaim 41.
53. See Responsa Bach (Old) 80, who wrote that this passage was added based on Maharil. It is impossible that 

this is the case, since Sefer Haminhagim (Trynau) cites that someone showed this passage to Rabbi Shalom 
of Neustadt, Maharil’s teacher, but that need not mean that it was actually from the Agudah.

54. Responsa 4:48. Another version of this responsum is quoted by Rema in his glosses to Mordechai, 
Berachot, Remez 99.
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to the place of the Moon. Furthermore, the one reciting the blessing does not intend the blessing 
towards the Moon, but to its Creator, blessed be He, and He (may He be blessed) is neither above 
ten, nor above the techumin, as He is above all, in great heights. Rather, it is like we greet the 
Shechinah in the form of the Moon that he created and He renews each month, and that it does 
not change its role. There is also a deep reason to he who Hashem has allowed to understand it. 
We also checked in the Sefer Hamitzvot of the aforementioned Rabbi, and we did not find this in 
it. It is possible that there was someone who summarized it and wrote this on his own.

Rashba 55 raises a number of issues in opposition to this ruling: 

1. Many authorities rule that the laws of techumin do not apply at all above ten tefachim, and 
it therefore cannot be a concern here.

2. One need not approach the subject in order to greet it (whether a rabbi or the Moon), and 
of course one does not physically approach the Moon.

3. Anyways, one does not greet the Moon, but rather the Shechinah.

Issues 1 and 3 raised by the Rashba, can be fairly easily answered. 56 The most critical 
point that Rashba makes is that one does not actually leave the techum while reciting this 
blessing, which makes it impossible to apply a prohibition of leaving the techum to this 
scenario. How can this possibly be resolved?

Potential Resolutions to Rashba’s Question
There are three rationalistic 57 explanations of this reason found in the writings of the 
Acharonim. Bach 58 and Rema of Fano 59 argue that an individual reciting this blessing leaves 
the techum in his mind. This is to be avoided either because one envisions oneself violating 
this law or that G-d considers it to be metaphysically inappropriate to have an individual 
do so. Somewhat similarly, Rabbi David Oppenheim 60 raises (and eventually rejects) the 
possibility that moving one’s lips has the status of an action, to which we can associate also 
a violation of the laws of techumin. 61 However, it is clear that there is no technical violation 
of the laws of techumin.

55. See also Rabbi David Oppenheim, the questioner in Responsa Shevut Ya’akov 3:31 (as noted by Sha’arei Teshuvah, 
Orach Chaim 426:5), who raises these same, as well as some other expanded, issues, which we will not deal 
with here.

56. In regards to question #1, it should be noted that actually travelling to the Moon would entail a Biblical pro-
hibition of techumin according to many major authorities; see Beit Yosef, Orach Chaim 397, s.v. umah shekatav 
ve’eino ela, for which we would have to be stringent. In regards to question #3, it seems that many authorities 
who were stringent actually considered the concern as greeting the Shechinah, not the Moon; see as well the 
questioner in Responsa Maharil (New) 46, who invokes Talmud Bavli Sukkah 5a, which discusses how the 
Shechinah does not descend below 10 tefachim.

57. I.e., non-kabbalistic; see below for in regards to some kabbalistic reasons.
58. Old Responsa 80.
59. Responsa 78.
60. The questioner in Responsa Shevut Ya’akov 3:31.
61. Yet, see Responsa Tzitz Eliezer 1:20:10:8 who seems to understand these sources as prohibiting speaking out-

side the techum.
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An additional weak suggestion is attacked by Rabbi Yisrael Lipschitz. 62 Apparently, there 
were those who explained that the issue was benefitting from something that came from 
outside the techum on Shabbat or Yom Tov. Rabbi Lipschitz rejects this as baseless, and 
brings a few proofs that this approach is completely incorrect. 63

A clearer explanation is cited from an early manuscript by Rabbi Yitzchak Sitz [?] 64 in his 
footnotes to Responsa Maharil. 65 In this view, there is no violation of the laws of techumin 
in any form, but rather, out of respect for G-d, one should only recite this blessing when 
one has the halachic ability to greet the Shechinah, which is out of the techum. While Rashba 
responded to this by noting that even during the week, one does not actually approach the 
Moon, this interpretation would respond that there is no legal hindrance to the person doing so. 

Whatever the interpretation, there are many authorities who cite this reason to prohibit 
Birkat Halevanah on Friday night. Although Shulchan Aruch makes no mention of any 
prohibition, and Rema 66 only writes of a prohibition on a Saturday night which falls on Yom 
Tov, Magen Avraham 67 argues, primarily based on this reason and kabbalistic reasons, that 
Rema certainly forbids one from reciting the blessing on Shabbat, and that one would only 
be permitted to recite it on Shabbat or Yom Tov if it was the last night to recite the blessing, 
as Bach permitted in his responsum.

Alternative Reasons for Avoiding Birkat Halevanah on Friday Night
There are various other potential halachic and kabbalistic issues that have been suggested 
to explain the general hesitance to recite the blessing over the Moon on Friday night. A 
short summary and discussion of many of them follows, with an emphasis on the practical 
rulings made by various authorities to accommodate those reasons.

i. Mixing Happy Occasions
In his discussion of this topic, Bach 68 writes that some members of his community had 
suggested that the reason for this prohibition is due to the Talmudic dictum of “ein me’arvin 
simchah besimchah,” “one should not mix one happy occasion with another.” 69 He then criti-
cizes those community members for not properly researching this ruling, and mocks this 
reason, saying it was made up by those individuals. Yet, this same reason is later brought by 

62. Tiferet Yisrael, Moed Katan 1:51.
63. Firstly, we recite other blessings over things that originate outside the techum (e.g., over lightning). Secondly, it 

is permitted to drink rainwater which fell on Shabbat, since it is constantly moving, as is the Moon; see there 
for further details.

64. His name is not vowelized in the introduction.
65. New Responsa (Machon Yerushalaim Edition), 46, footnote 1 in the printed edition. A similar approach to 

reciting this blessing under a roof, albeit with a different conclusion, is developed by Responsa Bach (Old) 80.
66. Orach Chaim 426:2.
67. Orach Chaim 426:7.
68. Old Responsa 80.
69. See Talmud Bavli Moed Katan 8b-9a for a discussion of the applications and source for this law.
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legitimate authorities; Rema of Fano 70 cites this reason. It is subject to many challenges by 
later sources; see a summary of the challenges by Rabbi Ovadiah Yosef, 71 who cites several 
authorities who discuss this. 

What is important for our discussion is that there are many authorities who argue that 
if this is a legitimate reason at all, it would only apply to Yom Tov which falls on Saturday 
night, and not to Shabbat. There is therefore some room to be lenient on Friday nights. This 
allows for authorities such as Levush 72 to imply that Rema’s ruling cannot be extended to 
Friday nights, 73 since only Yom Tov has the attribute of simchah which one cannot mix with 
the simchah of the blessing.

A similar reason can be found in Ben Ish Chai 74 that since one rejoices on Shabbat in any 
case, the additional simchah from reciting this blessing would not be recognizable, and it 
should therefore not be recited on Shabbat. 

ii. Other Shabbat Violations
Maharil 75 suggests that an additional reason for refraining from reciting Birkat Halevanah 
on (Shabbat and) Yom Tov is that Birkat Halevanah is a form of supplication, which would 
normally be prohibited on Shabbat. 76 The simple understanding of the text of Maharil is 
that even the blessing itself is a form of prayer, 77 but there are those 78 who interpret this 
reason as being relevant only to the additional sections and prayers recited following the 
blessing. 79 It may be for this reason that Aruch Hashulchan 80 rules that if one does recite 
this blessing on Shabbat, they should omit all of the additional sections. 81 An even more 
fascinating suggestion is advanced by Rabbi Ben Tzion Abba Shaul 82, who suggests that if one 

70. Responsa 78.
71. Responsa Yabia Omer, Volume 8, Orach Chaim 41.
72. Orach Chaim 426:4.
73. At odds with the view of Magen Avraham recorded above.
74. Vayikra, Year 2, note 26.
75. Minhagim, Hilchot Shavuot 7.
76. See Shulchan Aruch, Orach Chaim 287 and 288 with commentaries for parameters of this prohibition and for 

permitted cases.
77. Specifically, the later part of the blessing discusses the renewal of the Jewish People, and may be construed 

as a prayer.
78. E.g. Rema of Fano, Responsa 78, Responsa Rabbi Ozriel Diena 33. 
79. Interestingly, Me’iri to Sanhedrin 42b, s.v. kol hamevarech writes that these additional verses must be recited 

in a manner of supplication, as opposed to reciting them as some sort of incantation (which many kabbalists 
prefer). See also Me’iri to Horayot 12a, s.v. harbeh. 

80. Orach Chaim 426:10.
81. Nevertheless, it is quite likely that many of the stringent authorities believe that it is inappropriate to break up 

the additional prayers from the blessing, which is why they prohibit the blessing despite only being opposed 
to the additional sections. However, it seems that if this was the last opportunity to recite Birkat Halevanah, 
they might agree to skip those prayers, rather than create potential halachic issues.

82. Responsa Or Letzion Volume 3, notes to chapter 4, note 5; there is much discussion of this view before his 
time between Tiferet Yisrael and his father, Rabbi Gedaliah Lipschitz, in the latter’s Orchot Chaim to Orach 
Chaim 426.
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recites this blessing on the last possible night, which is a Friday night, they should read the 
text of the blessing out of a text of the Talmud, so that it may be considered studying Torah. 83

A similar reason can be found in the Ben Ish Chai 84 who writes that since we ask that our 
enemies be harmed, this has the status of a curse, which would be prohibited. 85 There are 
other related reasons given in lesser-known sources; see footnote. 86

iii.  May Lead To a Shabbat Violation
Many authorities suggested that while there might not be any inherent prohibition in the 
actual recitation of this blessing on Shabbat, it may cause one to violate Shabbat in some 
manner, and should thus be avoided. At least four such examples follow; see the stated 
sources for further discussion of each suggestion: 

a. Rabbi Yisrael Meir Kagan Poupko 87 writes that it may lead to dancing and clapping
b. Rabbi Chizkiyah Medini 88 writes that it may lead to carrying
c. Rabbi Reuven Margolies 89 writes that it may lead to adjusting or moving candles
d. Rabbi Menasheh Grossberg 90 writes that it may lead to leaving the city/techum 91

83. Although he does not specify them, this suggestion has two benefits. Firstly, it may help avoid the concern 
of reciting a berachah levatalah, since, as Rabbi Abba Shaul quotes, there are those authorities who permit (or 
even prefer) that one studying the Talmud recite G-d’s name as part of their study. Secondly, reciting this 
blessing in a manner of study allows one to concretely avoid any element of supplication or prayer. However, 
not everyone agrees that this would be beneficial; see Tiferet Yisrael cited in the previous footnote.

84. Vayikra, Year 2, note 26, citing another work of his, Mekabtzi’el, which was lost. 
85. Ben Ish Chai argues that the prohibition to declare a cherem on Shabbat (see Shulchan Aruch, Orach Chaim 

339:4) includes this.
86. See Rabbi Eliezer Brodt, Yerushateinu, Volume 11, page 239, who cites Sefer Mateh Menasheh as suggesting 

that since this blessing may take the place of kiddush hachodesh, sanctifying the new month, it should not be 
recited on Shabbat. This reason is simply perplexing, since it is quite clear that kiddush hachodesh did take 
place on Shabbat; see Rambam, Hilchot Kiddush Hachodesh throughout chapter 3. Sefer Kiddush Levanah, 
page 118 (Chapter 6, footnote 1, reason #9) cites Midrash Talpiyot as comparing the recitation of this blessing 
to kiddushin, which is also prohibited on Shabbat (see Shulchan Aruch, Orach Chaim 339:4), although this is 
likely kabbalistic in nature.

87. Sha’ar Hatziyun, Orach Chaim 426:12.
88. S’dei Chemed, Volume 8, Ma’arechet Rosh Hashanah 2:2. For a longer list of authorities who suggest this, see 

Rabbi Eliezer Brodt, Yerushateinu, Volume 11, page 238, footnote 54, although not all of those authorities agree 
on the specific item(s) being carried.

89. Margaliyot Hayam to Sanhedrin 42a, note 4, citing his own Kuntras Mekorei Minhagim. (It is interesting to 
note that in modern-day Hebrew, large print is referred to as otiyot kiddush levanah, since traditionally, the 
words of Birkat Halevanah were printed in larger print so that people would be able to read them in an easier 
manner outside where the light may not have been so bright; see www.hebrew-academy.org.il/keyword/
 .אֹוִתּיֹות-ִקּדּוׁש-ְלָבָנה

90. Sefer Mateh Menasheh, cited by Rabbi Eliezer Brodt, Yerushateinu, Volume 11, page 236.
91. It is possible that this was another (albeit far-fetched) attempted rationalization of the earlier sources which 

talk about leaving the techum, as he writes that if the Moon is not visible in the city, the individual might 
walk far out of the city in an attempt to be able to see it. (Interestingly, it brings to mind the story (perhaps 
an urban legend) of a Hassidic Rabbi who was unable to recite Birkat Halevanah until the final night. Unfortu-
nately, it was cloudy, so he apparently chartered a plane to fly above the clouds where he could see the Moon, 
and he then recited the blessing. Rabbi Yehudah Spitz identifies the Rebbe as the Bobover Rebbe at www.ohr.
edu/8348#_edn20.

https://hebrew-academy.org.il/keyword/אוֹתִיּוֹת-קִדּוּשׁ-לְבָנָה/
https://hebrew-academy.org.il/keyword/אוֹתִיּוֹת-קִדּוּשׁ-לְבָנָה/
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While some may have intended that these concerns serve as concrete reasons why it is 
prohibited for one to recite the blessing on Shabbat, many of the sources, as well as Rabbi 
Ovadiah Yosef, 92,acknowledge issues 93 with this reasoning. Rather, these may better serve 
as reasons why people may have historically refrained from reciting the blessing, and why it 
may be wise to refrain even now, especially since the ideal time for reciting this blessing is 
only one night later, on Motza’ei Shabbat. 94

iv.   Kabbalistic or Metaphysical Reasons
While many of the above reasons can be explained in a kabbalistic manner as well, 95 there 
are those who reject halachic reasons in favour of other kabbalistic/metaphysical ones. 
The sources in the footnote that follows (as well as those listed above) may be consulted by 
those wishing to understand the kabbalistic opposition to this practice. 96 

Another reason that appears to be kabbalistic in nature is that the Moon is referred to 
as an “ot” or “sign,” 97 and tefillin, also referred to as an ot, are not worn on Shabbat. Thus, 
just as tefillin should not be worn on Shabbat since they are under the category of ot, so too 
Birkat Halevanah should not be recited on Shabbat because it is an ot. 98

v. No Benefit from Added Moonlight
Based on a few Talmudic passages, 99 Rabbi Yosef Rozen 100 argues that the blessing over the 
moon is made due to the actual benefit of being able to see by its light. He therefore notes 
that since there is a halachic requirement to light Shabbat candles (which render the 
moonlight superfluous) one does not truly benefit from moonlight on Friday night, and 
thus one need not recite the blessing. 101 

92. Responsa Yabia Omer, Volume 8, Orach Chaim 41, section 5.
93. In some cases, the concerns are mitigated by outside factors (e.g., there is no concern for carrying on Shabbat 

in a place where there is an eruv, or that we do not make a decree to avoid something which is itself a decree 
for a violation of Shabbat, such as dancing). Additionally, in general, we do not enact our own binding decrees 
that the Rabbis did not enact.

94. Sha’ar Hatziyun mentions this factor, albeit as part of a different argument.
95. For a metaphysical explanation of the techumin issue, see Sefer Kiddush Levanah, page 117 (Chapter 6, footnote 

1, reason #1). For a metaphysical explanation of the simchah issue, see Rema of Fano, Responsa 78. For what may 
be a metaphysical explanation of the supplication issue, see Responsa Rabbi Ozriel Diena 33. See also Sefer 
Kiddush Levanah, page 118 (Chapter 6, footnote 1, reason #9) citing Midrash Talpiyot and footnote 86 above.

96. Responsa Radvaz 4:133; Maggid Meisharim, Shir Hashirim; Kaf Hachaim, Orach Chaim 426:20, 30, 31; Responsa 
Yabia Omer, Volume 8, Orach Chaim 41, section 5.

97. Bereishit 1:14.
98. See Rabbi Gedaliah Lipschitz, Orchot Chaim to Orach Chaim 426; Rabbi David Oppenheim, the questioner in 

Responsa Shevut Ya’akov 3:31, who criticizes this reason harshly; and Rabbi Ovadiah Yosef, Responsa Yabia 
Omer, Volume 8, Orach Chaim 41, section 5.

99. Bavli Berachot 53a, which implies that the synagogue could be lit up with moonlight alone, and Bavli Berachot 
43b, where the moonlight on a dark night is considered more effective than the light of a torch at warding off 
demons; see there for further details.

100. Tzafnat Pa’ne’ach to Rambam Berachot 10:17.
101. His language is usually hard to understand, and this statement is no exception. For some discussion, see 

Rabbi Yosef Harari-Raful, Chedvat Hamo’adim – Birkat Halevanah 13:17 and Rabbi Aharon Shub, Sefer Levanah 
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Conclusion
While the different reasons and arguments brought above have been cited by various 
authorities, in general, there are very few authorities who are willing to take an extreme 
position, whether lenient or stringent. There is a strong preference to recite this blessing 
on Motza’ei Shabbat, and a general hesitance to recite it on Friday night or Yom Tov across 
the board. However, in cases where not reciting it on Friday night would certainly lead to 
this blessing being missed (e.g., it is the last night to recite it), virtually all authorities agree 
that the blessing must be recited. 102 This is because they generally do not see any of the 
aforementioned halachic prohibitions as absolute, and prefer to follow the strict halachah 
over kabbalah, when at odds. Obviously, however, one should do whatever is possible to 
minimize any possible halachic issues and avoid any transgressions. 103

How much more leniency is permitted is questionable; other Acharonim 104 permit Kiddush 
Levanah on Friday night to be recited even if more than one day remains to say the bless-
ing, and it seems that there may be room to permit reciting it in cases where the weather 
forecast suggests that remaining nights will be cloudy. 105 

Other questions, such as balancing the ethic of performing this mitzvah with a minyan 
(e.g., if a minyan is only available on Friday night), and the timing of Bein Hashmashot 
and Tosefet Shabbat (both on Friday and Saturday nights) are addressed by contemporary 
authorities. 106

Bechidushah, page 341.
102. See Mishnah Berurah, Orach Chaim 426:12.
103. E.g., make sure not to carry a siddur, skip any passages that may be construed as a supplication.
104. See, e.g., Aruch Hashulchan, Orach Chaim 426:10.
105. See Tiferet Yisrael, Moed Katan 1:51, who writes that even a light concern that it may be missed is enough to 

recite this blessing on Shabbat or Yom Tov.
106. See, e.g., Eshel Avraham (Buchach) to Shulchan Aruch, Orach Chaim 426:2; Responsa Tzitz Eliezer 17:17; Responsa 

Migdenot Eliyahu 2:14.
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