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 he should not come at all times into the - וְאַל יָבֹא בְכָל עֵת אֶל הַקֹּדֶשׁ...כִּי בֶּעָנָן אֵרָאֶה עַל הַכַּפֹּרֶת 
Holy...for I appear over the ark cover in a cloud. The precise procedure for offering the incense was 
the subject of a debate between the heretical sect known as the Sadducees, who did not accept the 
Oral Law, and Chazal, centered around the interpretation of this verse. The Sadducees interpreted 
this verse to mean that the incense is sprinkled on the fire outside the Holy of Holies, and only 
afterward may the Kohen Gadol enter. According to their interpretation, the cloud in the verse refers 
to the smoke of the incense; God will appear within that smoke as the burning incense is brought 
into the Holy of Holies. 

Chazal, however, interpreted the phrase כִּי בֶּעָנָן אֵרָאֶה עַל הַכַּפֹּרֶת to refer to the Divine Presence. One 
may not enter the Holy of Holies at any time he wishes, since God’s presence, enveloped in a cloud, 
appears there. A later verse (verse 13) stipulates explicitly that the incense cannot be placed on the 
fire outside the Holy of Holies. (Noraos Harav, Vol. 6, pp. 171-174)

 With this shall Aaron enter the Holy. Despite the exalted status of - בְּזאֹת יָבֹא אַהֲרֹן אֶל הַקֹּדֶשׁ 
the Kohen Gadol, the halachah states that if he happens upon a dead body where no one has come 
forward to take care of the burial (a meis mitzvah), he must perform this function immediately, even 
though by coming into contact with the corpse he becomes impure and invalidates himself from 

(‡) וידבר ה‘ אל משה אחרי מות שני בני אהרן וגו‘. מ‰ 

לחול‰  מ˘ל,  מו˘לו  עזרי‰  בן  רבי ‡לעזר  לומר, ‰י‰  ˙למו„ 
בטחב.  ˙˘כב  ו‡ל  ˆונן  ˙‡כל  לו ‡ל  רופ‡, ‡מר  ˘נכנס ‡ˆלו 
ב‡ ‡חר ו‡מר לו, ‡ל ˙‡כל ˆונן ו‡ל ˙˘כב בטחב ˘ל‡ ˙מו˙ 
כ„רך ˘מ˙ פלוני, ז‰ זרזו יו˙ר מן ‰ר‡˘ון. לכך נ‡מר ‡חרי 
מו˙ ˘ני בני ‡‰רן: (ב) ויאמר ה‘ אל משה דבר אל אהרן 
אחיך ואל יבא. ˘ל‡ ימו˙ כ„רך ˘מ˙ו בניו: ולא ימות. ˘‡ם 
עם  ˘ם  נר‡‰  ˙מי„ ‡ני  כי  כי בענן אראה.  מ˙:  ב‡ ‰ו‡ 
עמו„ ענני, ולפי ˘‚לוי ˘כינ˙י ˘ם יז‰ר ˘ל‡ יר‚יל לב‡, ז‰ו 
פ˘וטו. ומ„ר˘ו, ל‡ יב‡ כי ‡ם בענן ‰˜טר˙ ביום ‰כפורים: 
(‚) בזאת. ‚ימטרי‡ ˘לו ‡רבע מ‡ו˙ וע˘ר, רמז לבי˙ ר‡˘ון: 

בזאת יבא אהרן וגו‘. ו‡ף זו ל‡ בכל ע˙ כי ‡ם ביום ‰כפורים, 
 ׁ̆ לַח…„∆ ר  ו… ׂ̆ עָ בּ∆ י  ƒיע ƒב ¿ׁ ּ̆ ‰ַ  ׁ̆ ח…„∆ בַּ ‰פר˘‰  בסוף  ˘מפור˘  כמו 
(ל‰לן פסו˜ כט): („) כתנת בד וגו‘. מ‚י„ ˘‡ינו מ˘מ˘ לפנים 
לפי  ז‰ב,  ב‰ם  ˘י˘   ıבחו ב‰ן  מ˘מ˘  ˘‰ו‡  ב‚„ים  ב˘מונ‰ 
˘‡ין ˜טי‚ור נע˘‰ סני‚ור, ‡ל‡ ב‡רבע‰ ככ‰ן ‰„יוט, וכולן 
כ˙ר‚ומו  יצנף.  מ˘ל ‰˜„˘:  ˘י‰יו  ילבש.  קודש   :ıבו ˘ל 
טז)  לט,  (בר‡˘י˙  „ו…  ¿‚ ƒּב ח  נַּ ַ ּ̇ וַ כמו  בר‡˘ו,  יניח  ברי˘י‰,  יחי˙ 
ו‡ח˙˙י‰: ורחץ במים. ‡ו˙ו ‰יום טעון טביל‰ בכל חליפו˙יו. 
 ıומחו ,ıוחמ˘ פעמים ‰י‰ מחליף, מעבו„˙ פנים לעבו„˙ חו
ז‰ב,  לב‚„י  לבן  ומב‚„י  לבן  לב‚„י  ז‰ב  מב‚„י  ומ˘נ‰  לפנים, 
ובכל חליפ‰ טעון טביל‰ ו˘ני ˜„ו˘י י„ים ור‚לים מן ‰כיור: 

א  וּמַלִּיל יְיָ עִם משֶֹׁה בָּתַר דְּמִיתוּ תְּרֵין בְּנֵי 

יְיָ  קֳדָם  נוּכְרֵיתָא  אֶשָּׁתָא  בְּקָרוֹבֵיהוֹן  אַהֲרןֹ 

אַהֲרןֹ  עִם  מַלֵּל  לְמשֶֹׁה  יְיָ  ב  וַאֲמַר  וּמִיתוּ: 

מִגָּיו  עִדָּן לְקוּדְשָׁא  יְהֵי עָלֵל בְּכָל  וְלָא  אָחוּךְ 

לְפָרֻכְתָּא לִקֳדָם כַּפֻּרְתָּא דִּי עַל אֲרוֹנָא וְלָא 

בֵּית  עַל  מִתְגְּלִי  אֲנָא  בַּעֲנָנָא  אֲרֵי  יְמוּת 

לְקוּדְשָׁא  אַהֲרןֹ  עָלֵל  יְהֵי  ג  בְּדָא  כַּפֻּרְתָּא: 

לַעֲלָתָא:  וּדְכַר  לְחַטָּאתָא  תּוֹרֵי  בַּר  בְּתוֹר 

וּמִכְנְסִין  יִלְבָּשׁ  קוּדְשָׁא  דְבוּצָא  ד  כִּתּוּנָא 

דְּבוּץ יְהוֹן עַל בִּסְרֵיהּ וּבְהֶמְיָנָא דְבוּצָא יֵסַר 

לְבוּשֵׁי  בְּרֵישֵׁיהּ  יָחֵת  דְבוּצָא  וּבְמִצְנֶפְתָּא 

קוּדְשָׁא אִנּוּן וְיַסְחֵי בְמַיָּא יָת בִּסְרֵיהּ וְיַלְבְּשִׁנּוּן: 

בְּנֵי֣  שְׁנֵי֖  מ֔וֹת  י  חֲרֵ֣ אַֽ ה  אֶל־מֹשֶׁ֔ יְהֹוָה֙  וַיְדַבֵּ֤ר  א  טז 
יְהֹוָ֜ה  וַיּ֨אֹמֶר  ב  תוּ:  וַיָּמֻֽ לִפְנֵיֽ־יְהֹוָ֖ה  ם  בְּקָרְבָתָ֥ הֲרֹ֑ן  אַֽ

בְכָל־עֵת֙  וְאַל־יָבֹ֤א   ֒י אָחִ֒ הֲרֹ֣ן  אֶל־אַֽ דַּבֵּר֘  ה  אֶל־מֹשֶׁ֗

אֲשֶׁ֤ר  הַכַּפֹּ֜רֶת  י  אֶל־פְּנֵ֨ לַפָּרֹ֑כֶת  ית  מִבֵּ֖ אֶל־הַקֹּ֔דֶשׁ 

עַל־הַכַּפֹּֽרֶת:  ה  רָאֶ֖ אֵֽ ן  עָנָ֔ בֶּֽ ֚כִּי  יָמ֔וּת  וְ֣א  אָרֹן֙  עַל־הָֽ

את  ר לְחַטָּ֖ הֲרֹ֖ן אֶל־הַקֹּ֑דֶשׁ בְּפַ֧ר בֶּן־בָּקָ֛ ג בְּז֛אֹת יָבֹ֥א אַֽ

כְנְסֵי־בַד֘  וּמִֽ שׁ  יִלְבָּ֗ קֹ֜דֶשׁ  ד  כְּתֹֽנֶת־בַּ֨ ד  לְעֹלָֽה:  יִל  וְאַ֥

ד  בַּ֖ וּבְמִצְנֶפֶ֥ת  יַחְגֹּ֔ר  בַּד֙  וּבְאַבְנֵט֥  עַל־בְּשָׂרוֹ֒  יִהְי֣וּ 

ם:  יִם אֶת־בְּשָׂר֖וֹ וּלְבֵשָֽׁ ם וְרָחַ֥ץ בַּמַּ֛ יִצְנֹ֑ף בִּגְדֵי־קֹ֣דֶשׁ הֵ֔

אַחֲרֵי מוֹת

participating in the Avodah of Yom Kippur. The identity of the corpse makes no difference: whether 
it is the body of a king or a simple shepherd, all men carry within them the image of God. Mankind 
is redeemed only when the honor and the value of the individual are upheld simply on the basis of 
his humanity, not based on his position or accomplishment. (Mipeninei Harav, pp. 56-58)

There is a disagreement between Resh Lakish and Rabbi Yochanan regarding the reason that 
we sequester the Kohen Gadol for seven days prior to Yom Kippur (Yoma 2a). According to Rabbi 
Yochanan, the rule is derived from the precedent of the inauguration of the Mishkan in the desert 
(miluim), where Aaron and his sons were separated from their families for seven days. Disagreeing 
with Rabbi Yochanan, Resh Lakish maintains that the reason the Kohen Gadol must be sequestered 
is because one cannot enter the presence of God without first being isolated for six days. He learns 
this from the precedent of Moses, who waited six days before ascending Mount Sinai (Ex. 24:16). 
According to Rabbi Yochanan, the purpose of the sequester is to impart holiness to the Kohen Gadol 
over and above his normal status—the same function as the seven days of the miluim. According to 
Resh Lakish, the purpose of the sequester is not to elevate the personal status of the Kohen Gadol; it 
is a prerequisite to grant license for the Kohen Gadol to enter the Holy of Holies through introspec-
tion and self-examination. 

According to Rabbi Yochanan, during this seven-day prelude the Kohen Gadol experiences two 
fundamental changes of his personal status. On one level, the seven-day period elevates the Kohen 
Gadol until he is the virtual personification of Aaron himself. For this reason the Biblical Avodah 
description refers specifically to tasks that Aaron was to perform (ׁבְּזאֹת יָבֹא אַהֲרֹן אֶל הַקֹּדֶש) rather than 
a generalized description of the Kohen Gadol’s duties. Therefore, just as Aaron underwent a seven-
day sequester prior to the Avodah, so must every Kohen Gadol. On a second level, the Kohen Gadol 
assumes the status of a holy Temple vessel, as he was required to use his hands to transfer incense 
from the ladle to the coal-pan while in the Holy of Holies. The seven-day period of Avodah prepara-
tion facilitates both transformations. (Noraos Harav, Vol. 6, pp. 44-56, 69-70) 

 He shall wear a holy linen tunic. Why is only the tunic referred to as - כְּתֹנֶת בַּד קֹדֶשׁ יִלְבָּשׁ 
holy? Netziv, in his Ha’amek Davar, explained that there exists a hierarchy of holiness pertaining 
to parts of the Torah written on parchment: The holiness of a Torah scroll exceeds that of tefillin, 
which in turn exceeds that of a mezuzah. The hierarchy is based on the quantity of Torah sections 
written in each—the more Torah sections, the greater the holiness. Similarly, the body of the Kohen 
Gadol is comparable to a Torah scroll. Each limb is parallel to a portion of the Torah. Because the 
tunic covers the largest portion of his body, it is more holy than the other garments, and therefore, 
it is the only garment which the Torah describes as sanctified. (Noraos Harav, Vol. 6, pp. 73-75)

 16 1 And the Lord spoke to Moses after the death of Aaron’s two sons, when they 
drew near before the Lord, and they died. 2 And the Lord said to Moses: Speak to 

your brother Aaron, that he should not come at all times into the Holy within the dividing 
curtain, in front of the cover that is upon the ark, so that he should not die, for I appear over 
the ark cover in a cloud.* 3 With this shall Aaron enter the Holy:* with a young bull for a 
sin offering and a ram for a burnt offering. 4 He shall wear a holy tunic* and linen pants 
shall be upon his flesh, and he shall gird himself with a linen sash and wear a linen cap 
these are holy garments, [and therefore,] he shall immerse himself in water and don them. 
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ה  וּמִין כְּנִשְׁתָּא דִּבְנֵי יִשְׂרָאֵל יִסַּב תְּרֵין 

צְפִירֵי עִזִּין לְחַטָּאתָא וּדְכַר חַד לַעֲלָתָא: 

דִּי  דְחַטָּאתָא  תּוֹרָא  יָת  אַהֲרֹן  ו  וִיקָרֵב 

בֵּיתֵיהּ:  אֱנַשׁ  וְעַל  עֲלוֹהִי  וִיכַפֵּר  לֵיהּ 

יָתְהוֹן  וִיקִים  צְפִירִין  תְּרֵין  יָת  ז  וְיִסַּב 

ח  וְיִתֵּן  זִמְנָא:  מַשְׁכַּן  בִּתְרַע  יְיָ  קֳדָם 

אַהֲרֹן עַל תְּרֵין צְפִירִין עַדְבִין עַדְבָא חַד 

לִשְׁמָא דַיְיָ וְעַדְבָא חַד לַעֲזָאזֵל: ט  וִיקָרֵב 

אַהֲרֹן יָת צְפִירָא דִּי סְלִיק עֲלוֹהִי עַדְבָא 

חַטָּאתָא:  וְיַעְבְּדִנֵיהּ  דַיְיָ  לִשְׁמָא 

י  וּצְפִירָא דִּי סְלִיק עֲלוֹהִי עַדְבָא לַעֲזָאזֵל 

עֲלוֹהִי  לְכַפָּרָא  יְיָ  קֳדָם  חַי  כַּד  יִתָּקַם 

לְמַדְבְּרָא:  לַעֲזָאזֵל  יָתֵיהּ  לְשַׁלַּח 

יא  וִיקָרֵב אַהֲרֹן יָת תּוֹרָא דְחַטָּאתָא דִּי 

לֵיהּ וִיכַפֵּר עֲלוֹהִי וְעַל אֱנַשׁ בֵּיתֵיהּ וְיִכּוֹס 

עִזִּ֖ים  י  שְׁנֵיֽ־שְׂעִירֵ֥ ח  יִקַּ֛ ל  יִשְׂרָאֵ֔ בְּנֵי֣  עֲדַת֙  ת  וּמֵאֵ֗ ה 

הֲרֹ֛ן אֶת־פַּ֥ר  יב אַֽ ד לְעֹלָֽה: ו וְהִקְרִ֧ יִל אֶחָ֖ את וְאַ֥ לְחַטָּ֑

ח  וְלָקַ֖ ז  בֵּיתֽוֹ:  וּבְעַ֥ד  עֲד֖וֹ  בַּֽ וְכִפֶּ֥ר  אֲשֶׁר־ל֑וֹ  את  חַטָּ֖ הַֽ

תַח  פֶּ֖ ה  יְהֹוָ֔ לִפְנֵי֣  אֹתָם֙  יד  עֱמִ֤ וְהֶֽ ם  הַשְּׂעִירִ֑ אֶת־שְׁנֵי֣ 

רָל֑וֹת  ם גֹּֽ הֲרֹ֛ן עַל־שְׁנֵי֥ הַשְּׂעִירִ֖ ן אַֽ ד: ח וְנָתַ֧ אֹ֥הֶל מוֹעֵֽ

יב  וְהִקְרִ֤ ט  עֲזָאזֵלֽ:  לַֽ ד  אֶחָ֖ ל  וְגוֹרָ֥ ה  יהֹוָ֔ לַֽ אֶחָד֙  ל  גּוֹרָ֤

יהֹוָ֑ה  לַֽ ל  הַגּוֹרָ֖ עָלָ֛יו  עָלָ֥ה  ר  אֲשֶׁ֨ יר  אֶת־הַשָּׂעִ֔ הֲרֹן֙  אַֽ

הַגּוֹרָל֙  עָלָ֤יו  ה  עָלָ֨ ר֩  אֲשֶׁ֖ יר  וְהַשָּׂעִ֗ י  את:  חַטָּֽ הוּ  וְעָשָׂ֖

יו לְשַׁלַּ֥ח אֹת֛וֹ  ר עָלָ֑ י לִפְנֵי֥ יְהֹוָ֖ה לְכַפֵּ֣ ל יָעֳֽמַד־חַ֛ עֲזָאזֵ֔ לַֽ

אֶת־פַּ֤ר  הֲרֹ֜ן  אַֽ יב  וְהִקְרִ֨ יא  רָה:  הַמִּדְבָּֽ עֲזָאזֵ֖ל  לַֽ

וְשָׁחַ֛ט  בֵּית֑וֹ  וּבְעַ֣ד  עֲד֖וֹ  בַּֽ וְכִפֶּ֥ר  אֲשֶׁר־ל֔וֹ  חַטָּאת֙  הַֽ

(ו) את פר החטאת אשר לו. ‰ו‡ ‰‡מור למעל‰ (פסו˜ ‚). 

ולמ„ך כ‡ן ˘מ˘לו ‰ו‡ ב‡ ול‡ מ˘ל ˆבור: וכפר בעדו ובעד 
ביתו. מ˙ו„‰ עליו עונו˙יו ועונו˙ בי˙ו: (ח) ונתן אהרן על 
ל˘מ‡ל,  ו‡ח„  לימין  ‡ח„  מעמי„  גורלות.  שני השעירים 
ונו˙ן  ב˘מ‡ל  וחברו  בימין  ונוטל ‚ורל  ב˜לפי  י„יו  ˘˙י  ונו˙ן 
לעז‡זל  בו  ˘כ˙וב  ו‡˙  ל˘ם  ל˘ם ‰ו‡  בו  ˘כ˙וב  עלי‰ם, ‡˙ 
מ˘˙לח לעז‡זל: עזאזל. ‰ו‡ ‰ר עז ו˜˘‰, ˆו˜ ‚בו‰, ˘נ‡מר 
רָ‰, ח˙וכ‰: (ט) ועשהו חטאת. כ˘מניח  ז≈ ¿‚ּ ı ר∆ (ל‰לן פסו˜ כב) ‡∆
‰‚ורל עליו ˜ור‡ לו ˘ם ו‡ומר ל‰' חט‡˙: (י) יעמד חי. כמו 

יועמ„ חי, על י„י ‡חרים, ו˙ר‚ומו י˙˜ם כ„ חי. מ‰ ˙למו„ 
לּוּחו… ‡ם  ƒׁ̆ לומר חי, לפי ˘נ‡מר ל˘לח ‡ו˙ו לעז‡זל ו‡יני יו„ע 
י˘˙לח,  למי˙‰ ‡ם לחיים, לכך נ‡מר יעמ„ חי, עמי„˙ו חי ע„̆ 
כ„כ˙יב  עליו,  ˘י˙ו„‰  עליו.  לכפר  למי˙‰:  לּוּחו…  ƒ ּׁ̆ ∆ׁ̆ מכ‡ן 
‰ עָלָיו ו‚ו': (י‡) וכפר בעדו וגו‘. וי„וי  וַּ„ָ ¿̇ ƒ‰ (ל‰לן פסו˜ כ‡) ו¿

˘ני עליו ועל ‡חיו ‰כ‰נים ˘‰ם כולם ˜רויים בי˙ו, ˘נ‡מר 
˙ ‰' ו‚ו', מכ‡ן ˘‰כ‰נים  רֲכוּ ‡∆ י˙ ַ‡ֲ‰ר…ן בָּ (˙‰לים ˜ל‰, יט) בּ≈

מ˙כפרין בו, וכל כפר˙ן ‡ינ‰ ‡ל‡ על טומ‡˙ מ˜„˘ ו˜„˘יו, 
ו‚ו':   …̇‡ מ¿ טֻּ ƒמ  ׁ̆ ∆„… ּ̃ ‰ַ עַל  ר  פּ∆ ƒכ ו¿ טז)  פסו˜  (ל‰לן  ˘נ‡מר  כמו 

 and he is to atone for himself and for his household. In a vision recorded - וְכִפֶּר בַּעֲדוֹ וּבְעַד בֵּיתוֹ 
in the Book of Zachariah, an angel removed the “soiled clothes” of Joshua prior to his assuming 
the position of Kohen Gadol. Chazal interpreted this vision as a command for Joshua’s children 
to divorce their gentile spouses. The question arises as to why the status of Joshua’s children af-
fected his ability to serve as Kohen Gadol. Rav Moshe Soloveitchik explained in the name of his 
father, Rav Chaim, that the disqualification relates to Yom Kippur, on which the Kohen Gadol must 
request atonement for his household. The plea of the Kohen Gadol to gain atonement for himself 
and his household presupposes that his household is capable of receiving atonement. However, 
had Joshua’s children not divorced their gentile spouses, they would have been unable to receive 
atonement because of their wanton rejection of Judaism. Joshua thus would not have been able to 
request forgiveness on their behalf, and would have been disqualified from serving as Kohen Gadol. 
Hence, Joshua’s children had to divorce their gentile spouses before he was allowed to perform the 
Avodah of Yom Kippur. (Noraos Harav, Vol. 6, pp. 41-42; Mesorah, Vol. 2, p. 22)

 And Aaron shall place lots upon the two he goats. Two male - וְנָתַן אַהֲרֹן עַל שְׁנֵי הַשְּׂעִירִם גֹּרָלוֹת 
goats were set aside, one to be sacrificed to God, and the other (the sa’ir hamishtalei’ach) to be sent 

5 And from the community of the children of Israel, he shall take two he goats as a sin 
offering, and one ram as a burnt offering. 6 And Aaron shall bring his sin offering bull, 
and and he is to atone for himself and for his household.* 7 And he shall take the two he 
goats, and place them before the Lord at the entrance to the Tent of Meeting. 8 And Aaron 
shall place lots upon the two he goats:* one lot “For the Lord,” and the other lot, “For 
Azazel.” 9 And Aaron shall bring the he goat upon which the lot, “For the Lord,” came 
up, and designate it as a sin offering. 10 And the he goat upon which the lot “For Azazel” 
came up, shall be placed while still alive, before the Lord,* to atone upon it, and to send 
it away to Azazel, into the desert. 11 And Aaron shall bring his sin offering bull, and 
shall [initiate] atonement for himself and for his household, and he shall [then] slaughter 

to a cliff, hurled to its destruction. The Talmud (Yoma 67b) explains that the two goats must be 
identical in appearance, size and value, and were to be purchased at the same time. Though they 
resembled each other in every respect, their destinies were entirely different. 

Rashi describes how their destinies were decided: [Aaron] placed one goat at his right hand and the 
other at his left. He then placed both hands into an urn and took one lot in his right hand and the other in 
his left. These he placed on [each one of] the goats. The goat upon which fell the lot bearing the inscription 
“laShem” was for the Lord, and that bearing “la’Azazel” was later sent forth to Azazel. 

There is a profound idea behind the casting of lots in this ritual of atonement. The penitent 
argues that his moral directions were influenced by forces beyond his control, that his sinning was 
not entirely a free and voluntary choice. The Almighty can evaluate the extent of human culpability 
in situations that are not entirely of man’s making. Only God knows to what extent a man was a free 
agent in making his decisions. The casting of lots is thus a psychodramatic representation of the 
penitent’s state of mind. The compelling intrusion of the unknown and irrational is basic to man’s 
existential condition, and his weakness in the face of such intrusion qualifies him to receive God’s 
compassionate forgiveness on Yom Kippur. Only by entering such a plea can man be declared not 
guilty. (Reflections of the Rav, Vol. 1, pp. 42-43,46; Mipeninei Harav, p. 308)

 And the he goat upon which the lot “For - וְהַשָּׂעִיר אֲשֶׁר עָלָה עָלָיו הַגּוֹרָל לַעֲזָאזֵל יָעֳמַד חַי לִפְנֵי יְהוָֹה 
Azazel” came up, shall be placed while still alive before the Lord. Maimonides writes that the scapegoat 
is so powerful a means of atonement that, even without accompanying repentance, it provides 
acquittal for all transgressions, except those punishable by a judicial death sentence or a divinely 
inflicted death penalty (kares). 

The owner of the sa’ir hamishtalei’ach is not a particular individual; it is the community, Knesses 
Yisrael, which possesses its own independent personality. The sacrifice of the scapegoat atones for the 
sins of each member of the people of Israel who adheres to Knesses Yisrael and remains inseparably 
linked to it. The individual receives atonement only in his capacity as a member of the community. 

It is here that one can understand Maimonides’ distinction between sins which are punishable 
by the death penalty and those which are not. Concerning people deserving of death it is written: 
This soul shall be cut off from Israel (Num. 19:13) and That soul shall be cut off from the congregation 
(Num. 19:20). These individuals have done something which banishes them from the community 
of Israel. Consequently, the communal atonement of the sa’ir hamishtalei’ach will have no effect on 
them. (Teshuvah Lecture, 1969)
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ה  מְֽא־הַ֠מַּחְתָּ֠ ח  וְלָקַ֣ יב  אֲשֶׁר־לֽוֹ:  את  חַטָּ֖ הַֽ אֶת־פַּ֥ר 

יו  חָפְנָ֔ וּמְ֣א  יְהוָֹ֔ה  מִלִּפְנֵי֣  חַ֙  הַמִּזְבֵּ֨ מֵעַ֤ל  שׁ  גַּֽחֲלֵי־אֵ֞

ן אֶת־ יא מִבֵּ֥ית לַפָּרֽכֶֹת: יג וְנָתַ֧ ה וְהֵבִ֖ ים דַּקָּ֑ קְט֥רֶֹת סַמִּ֖

הַקְּט֗רֶֹת  עֲנַן֣   | וְכִסָּ֣ה  יְהוָֹ֑ה  לִפְנֵי֣  שׁ  עַל־הָאֵ֖ הַקְּט֛רֶֹת 

וְלָקַח֙  יד  יָמֽוּת:  וְ֥א  עֵד֖וּת  עַל־הָֽ אֲשֶׁ֥ר  אֶת־הַכַּפֹּ֛רֶת 

דְמָה וְלִפְנֵי֣  ר וְהִזָּה֧ בְאֶצְבָּע֛וֹ עַל־פְּנֵי֥ הַכַּפֹּ֖רֶת קֵ֑ ם הַפָּ֔ מִדַּ֣

ט  ם בְּאֶצְבָּעֽוֹ: טו וְשָׁחַ֞ ים מִן־הַדָּ֖ בַע־פְּעָמִ֛ הַכַּפֹּ֗רֶת יַזֶּה֧ שֶֽׁ

ם וְהֵבִיא֙ אֶת־דָּמ֔וֹ אֶל־ חַטָּאת֙ אֲשֶׁ֣ר לָעָ֔ יר הַֽ אֶת־שְׂעִ֤

ר  ם הַפָּ֔ ית לַפָּר֑כֶֹת וְעָשָׂ֣ה אֶת־דָּמ֗וֹ כַּֽאֲשֶׁ֤ר עָשָׂה֙ לְדַ֣ מִבֵּ֖

עַל־ וְכִפֶּ֣ר  טז  הַכַּפֹּֽרֶת:  וְלִפְנֵי֥  עַל־הַכַּפֹּ֖רֶת  אֹת֛וֹ  וְהִזָּה֥ 

ם  ם לְכָל־חַטּאֹתָ֑ ל וּמִפִּשְׁעֵיהֶ֖ הַקּ֗דֶֹשׁ מִטֻּמְאֹת֙ בְּנֵי֣ יִשְׂרָאֵ֔

ם:  טֻמְאֹתָֽ  ֹבְּת֖ו ם  אִתָּ֔ הַשּׁכֵֹ֣ן  ד  מוֹעֵ֔ לְאֹ֣הֶל  יַעֲֽשֶׂה֙  וְכֵ֤ן 

יָת תּוֹרָא דְחַטָּאתָא דִּי לֵיהּ: יב  וְיִסַּב מְלֵי 

מַדְבְּחָא  מֵעִלַּוֵי  דְּאֶשָׁא  גּוּמְרִין  מַחְתִּיתָא 

בּוּסְמִין  קְטוֹרֶת  חָפְנוֹהִי  וּמְלֵי  יְיָ  קֳדָם  מִן 

יָת  יג  וְיִתֵּן  לְפָרֻכְתָּא:  מִגָּיו  וְיָעֵל  דַּקִּיקִין 

קְטוֹרֶת בּוּסְמַיָּא עַל אֶשָּׁתָא לָקֳדָם יְיָ וְחָפֵי 

עֲנָנָא קְטָרְתָּא יָת כַּפֻּרְתָּא דִּי עַל סַהֲדוּתָא 

וְיַדִּי  דְתוֹרָא  מִדְּמָא  יד  וְיִסַּב  יְמוּת:  וְלָא 

בְאֶצְבְּעֵיהּ עַל אַפֵּי כַּפֻּרְתָּא קִדּוּמָא וְלָקֳדָם 

דְּמָא  מִן  זִמְנִין  שְׁבַע  יַדִּי  כַּפֻּרְתָּא 

בְּאֶצְבְּעֵיהּ: טו  וְיִכּוֹס יָת צְפִירָא דְחַטָּאתָא 

לְפָרֻכְתָּא  לְמִגָּיו  דְּמֵיהּ  יָת  וְיָעֵל  לְעַמָּא  דִּי 

וְיַעְבֵּד לִדְמֵיהּ כְּמָא דִי עֲבַד לִדְמָא דְתוֹרָא 

כַּפֻּרְתָּא:  וְלָקֳדָם  כַּפֻּרְתָּא  עַל  יָתֵיהּ  וְיַדִּי 

בְּנֵי  מִסּוֹאֲבַת  קוּדְשָׁא  עַל  טז  וִיכַפֵּר 

יִשְׂרָאֵל וּמִמֶּרְדֵּיהוֹן לְכָל חֲטָאֵיהוֹן וְכֵן יַעְבֵּד 

לְמַשְׁכַּן זִמְנָא דְּשָׁרֵי עִמְּהוֹן בְּגוֹ סוֹאֲבָתְהוֹן: 

לפני ‰פ˙ח, ו‰ו‡  (יב) מעל המזבח. ‰חיˆון: מלפני ה‘. מˆ„̆ 

ˆ„ מערבי: דקה. מ‰ ˙למו„ לומר „˜‰, ו‰ל‡ כל ‰˜טור˙ 
˜, ‡ל‡ ˘˙‰‡  ≈„‰ָ ‰ נָּ מּ∆ ƒמ ָ ּ̇ ¿̃ חַ ָׁ̆ „˜‰ ‰י‡ ˘נ‡מר (˘מו˙ ל, לו) ו¿
„˜‰ מן ‰„˜‰, ˘בערב יום ‰כפורים ‰י‰ מחזיר‰ למכ˙˘˙: 
(י‚) על האש. ˘ב˙וך ‰מח˙‰. ולא ימות. ‰‡ ‡ם ל‡ ע˘‡‰ 

נָּ‰ חייב מי˙‰: (י„) והזה באצבעו. ‰ז‡‰ ‡ח˙ במ˘מע:  ¿̃ ƒ̇ כּ¿
למט‰:  ו˘בע  למעל‰  ‡ח˙  ‰רי  יזה שבע.  הכפרת  ולפני 
(טו) אשר לעם. מ‰ ˘‰פר מכפר על ‰כ‰נים מכפר ‰˘עיר 

כאשר  ל˘ם:  ‰‚ורל  עליו  ˘על‰  ו‰ו‡ ‰˘עיר  י˘ר‡ל,  על 
(טז) מטמאות  עשה לדם הפר. ‡ח˙ למעל‰ ו˘בע למט‰: 
ל‰ם  נו„ע  ול‡  בטומ‡‰  למ˜„˘  על ‰נכנסין  ישראל.  בני 
בסוף, ˘נ‡מר לכל חט‡˙ם, וחט‡˙ ‰י‡ ˘ו‚‚: ומפשעיהם. 
כ˘ם  יעשה לאהל מועד.  וכן  בטומ‡‰:  מזי„  ‡ף ‰נכנסין 
˘‰ז‰ מ˘ני‰ם בפנים ‡ח˙ למעל‰ ו˘בע למט‰, כך מז‰ על 
‰פרוכ˙ מבחוı מ˘ני‰ם ‡ח˙ למעל‰ ו˘בע למט‰: השוכן 
אתם בתוך טמאותם. ‡ף על פי ˘‰ם טמ‡ים ˘כינ‰ ביני‰ם: 

 and both hands full. Two rules are derived from this verse. First, the requisite - ומְא חָפְנָיו 
amount of incense offered in the Holy of Holies is that amount which can be held in the palms of 
the Kohen Gadol, which naturally varied with the size of the palm of each Kohen Gadol. Second, un-
like the incense offering throughout the year which attained its holiness by placement in the bazach 
(the dish designated for incense), on Yom Kippur, the Kohen Gadol himself vested holiness in the 
incense simply by holding it. Thus, on Yom Kippur, the Kohen Gadol himself assumed the nature 
of a holy vessel. (Noraos Harav, Vol. 6, pp. 71-73)

 .And he shall place the incense upon the fire, before the Lord - וְנָתַן אֶת הַקְּטֹרֶת עַל הָאֵשׁ לִפְנֵי יְהֹוָה 
The Mishnah (Yoma 5:1-2) describes the procedure of the Kohen Gadol’s offering of the incense. The 
Kohen Gadol would take the incense ladle in his left hand and the pan of coals in his right hand. He 
would then enter the Holy of Holies. He placed the pan containing the coals before the Ark (dur-
ing the First Temple) or on a rock three finger widths high known as the even shesiya (during the 
Second Temple, when the Ark was no longer there), thus freeing his right hand. He held the ladle 
of incense between his thumb and his palm (or between his teeth). He then transferred the entire 

his sin offering bull. 12 And he shall take a pan full of burning coals from upon the altar, 
from before the Lord, and both hands full* of fine incense, and bring [it] within the dividing 
curtain. 13 And he shall place the incense upon the fire, before the Lord,* so that the cloud 
of the incense shall envelope the ark cover that is over the [tablets of] Testimony, so that he 
shall not die.* 14 And he shall take some of the bull’s blood and sprinkle [it] with his index 
finger on top of the ark cover on the eastern side; and before the ark cover,* he shall sprinkle 
seven times from the blood, with his index finger. 15 He shall then slaughter the he goat of 
the people’s sin offering and bring its blood within the dividing curtain, and he shall do with 
its blood as he had done with the bull’s blood, and he shall sprinkle it upon the ark cover and 
before the ark cover. 16 And he shall effect atonement upon the Holy from the defilements 
of the children of Israel and from their rebellions and all their unintentional sins. He shall 
do likewise to the Tent of Meeting, which dwells with them amidst their defilements.* 

amount of incense from the ladle into the palm of his hand, without dropping a single particle. 
The Talmud Yerushalmi (Yoma 5:3) notes that although during the First Temple the Ark itself 

provided illumination, during the Second Temple the Holy of Holies was completely dark. For 
the Kohen Gadol to perform this aspect of the Avodah properly was an almost superhuman feat. 
(Noraos Harav, Vol. 6, p. 176) 

The even shesiya is probably not the rock located in the mosque known as the Dome of the 
Rock presently found on the Temple Mount. That rock is much taller than the prescribed three 
finger widths in height, although it is conceivable that the area surrounding the rock eroded over 
time. (Noraos Harav, Vol. 6, p. 182)

 And he shall place the incense upon the fire, before - וְנָתַן אֶת הַקְּטֹרֶת עַל הָאֵשׁ לִפְנֵי יְהֹוָה...וְא יָמוּת 
the Lord...so that he shall not die. The verse explicitly states that there is a death penalty for anyone 
who deviates from this procedure and does not place the incense in the Holy of Holies, while before 
the Lord. (Noraos Harav, Vol. 6, pp. 171-174; see commentary on verse 2) 

Netziv, in his Ha’amek Davar, offers a different approach. The Torah adds the phrase so that 
he shall not die, Netziv suggests, to teach us that none of the other services that take place in the 
Holy of Holies can occur without first offering incense. The incense serves as a mattir, a license, 
for the subsequent entry to perform the sprinkling ritual that occurs later in the service. (Noraos 
Harav, Vol. 6, pp. 161-162)

 before the ark cover. When he reentered the Holy of Holies to sprinkle the - עַל פְּנֵי הַכַּפֹּרֶת 
blood, the Kohen Gadol was to stand in the precise location where he had earlier burned the in-
cense. The license (mattir) to reenter the Holy of Holies was the prior offering of the incense, and 
was limited to that precise spot. (Noraos Harav, Vol. 6, p. 182)

טֻמְאֹתָם   ֹבְתו אִתָּם   which dwells with them amidst their defilements. We know from - הַשֹכֵן 
daily experience that the father loves to stand beside his baby’s cradle and rock it—when the baby 
is clean. If the baby dirties his diaper, the father will often immediately call to the baby’s mother to 
clean the baby, while he stands aside. The mother, on the other hand, is constantly ready to clean 
the baby and do all necessary unpleasant tasks. 

So is it in the spiritual world. The Creator relates to us as a mother relates to her child. He 
hears the cries resulting from man’s spiritual crisis and immediately appears to offer help. At that 
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לְכַפֵּ֥ר  בְּבֹא֛וֹ  ד  מוֹעֵ֗ בְּאֹ֣הֶל   | א־יִֽהְיֶה֣  ם  וְכָל־אָדָ֞ יז 

ד כָּל־ עֲדוֹ֙ וּבְעַ֣ד בֵּית֔וֹ וּבְעַ֖ בַּקֹּ֖דֶשׁ עַד־צֵאת֑וֹ וְכִפֶּ֤ר בַּֽ

לִפְנֵיֽ־ אֲשֶׁ֥ר  אֶל־הַמִּזְבֵּ֛חַ  א  וְיָצָ֗ יח  שני   ל:  יִשְׂרָאֵֽ קְהַ֥ל 

ן  יר וְנָתַ֛ ם הַשָּׂעִ֔ ם הַפָּר֙ וּמִדַּ֣ ח מִדַּ֤ יְהֹוָ֖ה וְכִפֶּ֣ר עָלָ֑יו וְלָקַ֞

ם  מִן־הַדָּ֛ עָלָ֧יו  ה  וְהִזָּ֨ יט  יב:  סָבִֽ חַ  הַמִּזְבֵּ֖ עַל־קַרְנ֥וֹת 

בְּנֵי֥  מִטֻּמְאֹ֖ת  וְקִדְּשׁ֔וֹ  הֲר֣וֹ  וְטִֽ ים  פְּעָמִ֑ שֶׁ֣בַע  בְּאֶצְבָּע֖וֹ 

ד  ל: כ וְכִלָּה֙ מִכַּפֵּ֣ר אֶת־הַקֹּ֔דֶשׁ וְאֶת־אֹ֥הֶל מוֹעֵ֖ יִשְׂרָאֵֽ

  וְסָמַ֨ כא  י:  הֶחָֽ יר  אֶת־הַשָּׂעִ֥ יב  וְהִקְרִ֖ חַ  וְאֶת־הַמִּזְבֵּ֑

ה  יו° עַל־רֹ֣אשׁ הַשָּׂעִיר֘ הַחַי֒ וְהִתְוַדָּ֣ י יָדָ֗ הֲרֹ֜ן אֶת־שְׁתֵּ֣ אַֽ

ם  וְאֶת־כָּל־פִּשְׁעֵיהֶ֖ ל  יִשְׂרָאֵ֔ בְּנֵי֣  אֶת־כָּל־עֲונֹֹת֙  יו  עָלָ֗
° ידו כתיב

יז  וְכָל אֱנַשׁ לָא יְהֵי בְּמַשְׁכַּן זִמְנָא בְּמֵעֲלֵיהּ 

וִיכַפֵּר  מִפְּקֵיהּ  עַד  בְקוּדְשָׁא  לְכַפָּרָא 

קְהָלָא  כָּל  וְעַל  בֵּיתֵיהּ  אֱנַשׁ  וְעַל  עֲלוֹהִי 

יְיָ  קֳדָם  דִּי  לְמַדְבְּחָא  יח  וְיִפּוֹק  דְיִשְׂרָאֵל:  

וִיכַפֵּר עֲלוֹהִי וְיִסַּב מִדְּמָא דְתוֹרָא וּמִדְּמָא 

סְחוֹר  מַדְבְּחָא  קַרְנַת  עַל  וְיִתֵּן  דִצְפִירָא 

סְחוֹר: יט  וְיַדֵּי עֲלוֹהִי מִן דְּמָא בְּאֶצְבְּעֵיהּ 

מִסּוֹאֲבַת  וִיקַדְּשִׁנֵּיהּ  וִידַכִּנֵּיהּ  זִמְנִין  שְׁבַע 

בְּנֵי יִשְׂרָאֵל: כ  וִישֵׁצֵי מִלְּכַפָּרָא עַל קוּדְשָׁא 

יָת  וִיקָרֵב  מַדְבְּחָא  וְעַל  זִמְנָא  מַשְׁכַּן  וְעַל 

צְפִירָא חַיָּא: כא  וְיִסְמוֹךְ אַהֲרןֹ יָת תַּרְתֵּין 

יְדוֹהִי עַל רֵישׁ צְפִירָא חַיָּא וְיִוַדֵּי עֲלוֹהִי יָת 

מֶרְדֵּיהוֹן  כָּל  וְיָת  יִשְׂרָאֵל  בְּנֵי  עֲוָיַת  כָּל 

(יח) אל המזבח אשר לפני ה‘. ז‰ מזבח ‰ז‰ב, ˘‰ו‡ לפני 

על  ˘‰ז‰ ‰‰ז‡ו˙  לפי  ויˆ‡,  לומר  ˙למו„  ומ‰  ב‰יכל.   '‰
‰מזבח  ובמ˙נו˙  ו‰ז‰,  ולפנים  ‰מזבח  מן  ועמ„  ‰פרוכ˙ 
מזרחי˙  מ˜רן  וי˙חיל   ,ıולחו ‰מזבח  מן  לˆ‡˙  ‰ז˜י˜ו 

‰פר  מ„ם  'ול˜ח  כפר˙ו,  ‰י‡  ומ‰  עליו.  וכפר  ˆפוני˙: 
מן  עליו  והזה  (יט)  ז‰:  ל˙וך  ז‰  מעורבין  ומ„ם ‰˘עיר' 
˘בע  מז‰  ˜רנו˙יו  על  ב‡ˆבעו  מ˙נו˙  ˘נ˙ן  ‡חר  הדם. 
‰ז‡ו˙ על ‚‚ו: וטהרו. ממ‰ ˘עבר: וקדשו. לע˙י„ לב‡: 

moment, the Holy One, Blessed be He, does not make an accounting of previous sins that man may 
have done. When man finds himself in overwhelming distress, the Shechinah-mother strengthens 
her efforts. The Shechinah is present at the moment that man is in distress and suffers from spiritual 
crisis, dwells with them amidst their defilements. 

The Holy One, Blessed be He, becomes impure, as it were, from the iniquities of the Children 
of Israel. Sin is contaminating, and even the Holy One, Blessed be He, as it were, becomes contami-
nated. But the Shechinah never departs completely from any Jew, no matter how far he has gone or 
how deep he has immersed himself in sin. God is there after man sins. He remains hidden in the 
inner recesses of the heart of even the worst evildoer until the moment arrives when he remembers 
his Maker, renounces his ways and repents. (Ha’Adam Ve’Olamo, p. 19)

 And no man shall be in the Tent of - וְכָל אָדָם א יִהְיֶה בְּאֹהֶל מוֹעֵד בְּבֹאוֹ לְכַפֵּר בַּקֹּדֶשׁ עַד צֵאתוֹ 
Meeting when he comes to effect atonement in the Holy, until he comes out. According to Jewish law, the 
revelation at Sinai symbolizes the erusin, the betrothal, of Knesses Yisrael to Hakadosh Baruch Hu. 
The entire Knesses Yisrael stood at the foot of the mountain, ready to enter into this relationship. 
When they built the Mishkan, the marriage, the nisu’in, was completed. In this view, erusin was 
translated into nisu’in with the building of the Mishkan. 

The Mishkan and Beis Hamikdash, then, are the symbols of the marriage of Knesses Yisrael to 
Hakadosh Baruch Hu. I will arrange My meetings with you there (Ex. 25:22) is the yichud, the chuppah. 

The verse says, And no man shall be in the Tent of Meeting when he comes to effect atonement in 
the Holy, until he comes out. Why? Because service in the Mikdash is an act of marriage, and since 

17 And no man shall be in the Tent of Meeting when he comes to effect atonement in the 
Holy, until he comes out.* And he shall effect atonement for himself, for his household, and 
for all the congregation of Israel. 18 And he shall then go out to the altar that is before the 
Lord and effect atonement upon it: He shall take some of the bull’s blood and some of the he 
goat’s blood, and place it on the horns of the altar, around. 19 He shall then sprinkle some 
of the blood upon it with his index finger seven times, and he shall cleanse it and sanctify 
it of the defilements of the children of Israel. 20 And he shall finish effecting atonement 
for the Holy, the Tent of Meeting, and the altar, and then he shall bring the live he goat. 
21 And Aaron shall lean both of his hands [forcefully] upon the live he goat’s head and 
confess upon it* all the willful transgressions of the children of Israel, all their rebellions, 

chuppah is yichud, no one else can be present; the presence of a stranger destroys yichud. (The 
Lord is Righteous, p. 196)

 And Aaron shall lean both of his hands - וְסָמַ אַהֲרֹן אֶת שְׁתֵּי יָדָיו עַל רֹאשׁ הַשָּׂעִיר הַחַי וְהִתְוַדָּה עָלָיו 
[forcefully] upon the live he goat’s head and confess upon it. Confession over the head of the goat is 
an allusion to sins resulting from man’s tendency to be overly practical, to act exclusively in ac-
cordance with one’s head rather than one’s heart. The modern Jew is very utilitarian and practical, 
expending most of his energy on accumulating wealth. Lacking a spiritual sensitivity, he acts with 
his head rather than his heart. (Yemei Zikaron, p. 121)

 and confess upon it. The Kohen Gadol’s confession does not include remorse - וְהִתְוַדָּה עָלָיו 
or resolve not to sin again, both of which are necessary for individual confession. When reciting 
a communal confession—for his family, for other kohanim, and for all of Israel, respectively—the 
Kohen Gadol could not express remorse because he cannot do teshuvah for the sins of others. As re-
cited by the Kohen Gadol, vidui is not an expression of teshuvah but serves as a means of communal 
kapparah, as atonement, just as a communal sacrifice performs this function. 

In a real sense, the pain and remorse associated with sincere vidui serve as an actual sacrifice 
which performs a kapparah function. Confession, which is not merely a perfunctory verbalization 
of a set formula but is bound up with tribulations of the soul and pangs of conscience, shall be 
deemed a sacrifice.

Confession compels man—in a state of terrible torment—to admit facts as they really are, 
to give clear expression to the truth. This, indeed, is a sacrifice, a breaking of the will; a tortu-
ous negation of human nature. Both remorse and shame are involved in this process. You have 
taught us, O Lord, our God, to confess before You all of our sins—to look inward at the truth, to look 
ourselves straight in the eye, to overcome our mechanism of self-defense, to smash asunder the 
artificial barriers, to go against our natural inclination to run and hide, to tear down the screen, 
to put into words what our hearts have already determined—so that we may desist from the vio-
lence of our hands. And then—Accept us as we come before thee in full repentance, as burnt offerings 
and sweet-smelling incense (Amidah of Yom Kippur Ne’ilah). Just as the sacrifice is burned upon 
the altar, so do we burn down, by our act of confession, our well-barricaded complacency, our 
overblown pride, our artificial existence. (Teshuvah Lecture, 1967; Shiurei Harav Hagaon R. Yosef Dov 
Halevi on Maseches Yoma, p. 141)
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וְשִׁלַּ֛ח  יר  הַשָּׂעִ֔ עַל־ר֣אֹשׁ  אֹתָם֙  ן  וְנָתַ֤ ם  לְכָל־חַטּאֹתָ֑

יר עָלָ֛יו אֶת־ א הַשָּׂעִ֥ רָה: כב וְנָשָׂ֨ י הַמִּדְבָּֽ ישׁ עִתִּ֖ בְּיַד־אִ֥

יר בַּמִּדְבָּֽר:  ה וְשִׁלַּ֥ח אֶת־הַשָּׂעִ֖ רֶץ גְּזֵרָ֑ ם אֶל־אֶ֣ כָּל־עֲונֹֹתָ֖

לְכָל חֲטָאֵיהוֹן וְיִתֵּן יָתְהוֹן עַל רֵישׁ צְפִירָא 

לְמַדְבְּרָא:  לִמְהַךְ  דִּזְמִין  גְּבַר  בְּיַד  וִישַׁלַּח 

חוֹבֵיהוֹן  כָּל  יָת  עֲלוֹהִי  צְפִירָא  כב  וְיִטּוֹל 

צְפִירָא  יָת  וִישַׁלַּח  יָתְבָא  דְלָא  לְאַרְעָא 

(כ‡) איש עתי. ‰מוכן לכך מיום ‡˙מול: 

 with a designated person. When the Jew, on Yom Kippur, sought to symbolize - בְּיַד אִישׁ עִתִּי 
the contrast between the temporality of the moment, and time as one living, creative stream, and 
the consequences of each, he prepared two sacrifices, sa’ir laShem and sa’ir la’Azazel. There were 
two distinctions between the two goats. The sa’ir laShem was under the aegis of the Kohen Gadol, 
symbol of tradition and eternity, of qualitative time; and it was confined to the Azarah, symbol of 
kedushas makom, place-consciousness. On the other hand, the sa’ir la’Azazel was under the super-
vision of the ish iti, the “man of the moment,” symbol of temporality and quantitative time; it was 
confined to no place and welcome to none. Place and time went hand in hand. And what did this 
ish iti, temporal man, do to sustain himself while following the homeless scapegoat? He stopped at 
the “ten booths” set up on the way from Jerusalem to the cliff. In each booth was placed water and 
food. Time-unconscious man wanders from one resting place to another, seeking sustenance for 
the moment. He has neither place-consciousness nor time-consciousness. Only the sa’ir laShem, 
who had both, was a fitting consecration to God. The other became a nomad with no past, present 
or future. He had no other fate but the wastelands. (Sacred and Profane, pp. 21-22)

עֲונֹֹתָם  כָּל  אֶת  עָלָיו  הַשָּׂעִיר   The he goat shall thus carry upon itself all their sins. The - וְנָשָׂא 
Midrash explains this verse as follows: “The he goat shall carry upon itself”—that is Esau, as it is writ-
ten [Gen. 27:11], Behold, my brother Esau is a hairy man [שָעִר]. “All their iniquities [עֲונֹֹתָם]”—the 
iniquities of the simple one [עֲונֹֹת תָּם], as it is written [Gen. 25:27], Jacob was a simple man [אִישׁ תָּם] 
(Bereishis Rabbah 65:15).

How are we to understand the expression עֲונֹֹת תָּם, “the iniquities of the simple”? If this refers to 
sins (עֲונֹֹתָם), where is the temimus (wholesomeness)? How can these two opposing terms be paired 
in this description?

The answer to this question is based in the principle that the Jew, at his essence, always seeks 
to fulfill mitzvos. Despite his transgression and even at the very moment that he is committing it, a 
Jew remains in some way tam—wholesome and pure. Sin does not come from his inner personality, 
but is external to him. Often it is a product of environmental influences and the cultural ambience 
of the non-Jewish world around him. Since the sin is not internal or inherent, it is compared to a 
particle of dirt that lodges in one’s garment or skin. This requires only a wiping away (kapparah) to 
remove it. Therefore, on Yom Hakippurim, we ask for kapparah.

This is the source of our perpetual ability to do teshuvah, as well as the foundation of the kor-
banos introduced in Parashas Vayikra. Deep down, a Jew only wants to fulfill God’s will. Therefore, 
sin is not rooted in his soul. It is merely a response to external stimuli. Since the Jew’s desire to 
do God’s will is stronger than any other impulse within him, it generates a permanent ability to 
overcome the evil inclination and return wholeheartedly to God. (Darosh Darash Yosef, pp. 212-213)

and all their unintentional sins, and he shall place them on the he goat’s head, and send 
it off to the desert with a designated person.* 22 The he goat shall thus carry upon itself 
all their sins* to a precipitous land,* and he shall send off the he goat into the desert.* 

 to a precipitous land. The ritual of the sa’ir la’Azazel was classified by Chazal - אֶל אֶרֶץ גְּזֵרָה 
as a chok, a statute which cannot be understood (Yoma 67b). However, Nachmanides (verse 8) 
developed a most enigmatic rationale for this ritual. He first quotes Pirkei DeRabi Eliezer (chapter 
46), which states that on Yom Kippur, the Satan not only ceases to indict the Jewish people but, 
paradoxically, acts as their defense attorney. God thus commanded us, in return, to sacrifice the 
sa’ir la’Azazel as an offering to the Satan. Nachmanides in his comment suggests that, in fact, both 
the sa’ir laShem and the sa’ir la’Azazel were sacrifices to God, but that that God Himself offers the 
latter to Azazel—the Satan. 

What is the idea behind this “offering to the Satan”? The necessity for offering sacrifices as a 
means of atonement is not limited to the time that the Beis Hamikdash was in existence. Even nowa-
days, one must offer sacrifices. Today, these sacrifices are known as yisurin, suffering (Yoma 86a). 
Yisurin can be described in general terms as defeat, when man feels that he has lost a battle, that 
his efforts are for naught. In the constant struggle of life, whenever there is a discrepancy between 
ambition and realization, between aspiration and reality, man experiences defeat. These negative, 
destructive forces are indifferent and cruel. Man suffers, loses, feels frustrated and lonely. The feel-
ings of sorrow, of disappointment, of frustration that man endures are often for the sake of petty 
human cupidity, financial covetousness or craving for honor. This terrible feeling of alienation and 
loneliness are due to his pursuit of futile vanities. These involuntary defeats that are imposed upon 
man are represented by the sa’ir la’Azazel. 

When man regrets all those sacrifices offered up to Satan, when he repents on Yom Kippur, God 
will accept the yisurin as an atonement—even though the suffering itself was experienced through 
the pursuit of futility, as a sacrifice to Satan rather than an offering to God. (Noraos Harav, Vol. 6, pp. 

194-206; Teshuvah Lecture, 1972)

 and he shall send off the he goat into the desert. A person is blessed - וְשִׁלַּח אֶת הַשָּׂעִיר בַּמִּדְבָּר 
with free will. This gift was not given to inanimate objects whose essential nature is passive. Free 
will, however, allows man to fulfill his role as a subject, as one who acts. Sin occurs when man 
becomes an object, when he is transformed from a creator to a victim.

The simplest verbs which denote the dichotomy between a subject and an object are those 
of ascent and descent, respectively. Ascent involves an act of overcoming the force of gravity, 
while descent involves succumbing to this force. Gravity is a force that is not characteristic of 
personality; it is characteristic of objects, things. If a person loses his dynamic, subjective exis-
tence and cannot counteract various forces which tend to pull him downward, he is acting as a 
simple object. 

The object most closely identified with sin is the sa’ir hamishtalei’ach, the scapegoat. The 
Mishnah in Yoma 67a describes the ultimate fate of the scapegoat in the ritual: It went backward, 
and it rolled and descended until it was halfway down the mountain, where it became dismembered into 
many parts. Can there be a more accurate description of what sin itself does to a person? Even 
before his total descent he is broken apart, an abject victim of gravity. (Before Hashem, pp. 31-32)
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ד  י הַבָּ֔ ד וּפָשַׁט֙ אֶת־בִּגְדֵ֣ הֲרֹן֙ אֶל־אֹ֣הֶל מוֹעֵ֔ כג וּבָ֤א אַֽ

ץ  ם: כד וְרָחַ֨ ם שָֽׁ שׁ בְּבֹא֣וֹ אֶל־הַקֹּ֑דֶשׁ וְהִנִּיחָ֖ אֲשֶׁ֥ר לָבַ֖

יו  אֶת־בְּגָדָ֑ שׁ  וְלָבַ֖ קָד֔וֹשׁ  בְּמָק֣וֹם  יִם֙  בַמַּ֨ אֶת־בְּשָׂר֤וֹ 

עֲד֖וֹ  ם וְכִפֶּ֥ר בַּֽ א וְעָשָׂ֤ה אֶת־עֹֽלָתוֹ֙ וְאֶת־עֹלַ֣ת הָעָ֔ וְיָצָ֗

לֶב  חֵ֥ ת  וְאֵ֛ כה  מחוברין  כשהן  שני  שלישי  ם:  הָעָֽ וּבְעַ֥ד 

מְשַׁלֵּ֤חַ אֶת־הַשָּׂעִיר֙  חָה: כו וְהַֽ יר הַמִּזְבֵּֽ את יַקְטִ֥ חַטָּ֖ הַֽ

חֲרֵי־ יִם וְאַֽ יו וְרָחַ֥ץ אֶת־בְּשָׂר֖וֹ בַּמָּ֑ ל יְכַבֵּ֣ס בְּגָדָ֔ עֲזָאזֵ֔ לַֽ

 | ת  וְאֵ֣ את  חַטָּ֜ הַֽ ר  פַּ֨ וְאֵת֩  כז  חֲנֶהֽ:  מַּֽ אֶל־הַֽ יָב֥וֹא  ן  כֵ֖

ר בַּקֹּ֔דֶשׁ  ר הוּבָ֤א אֶת־דָּמָם֙ לְכַפֵּ֣ את אֲשֶׁ֨ חַטָּ֗ יר הַֽ שְׂעִ֣

ם  אֶת־עֹֽרֹתָ֥ שׁ  בָאֵ֔ רְפ֣וּ  וְשָֽׂ חֲנֶה֑  מַּֽ לַֽ אֶל־מִח֣וּץ  יא  יוֹצִ֖

יְכַבֵּ֣ס  ם  אֹתָ֔ ף  וְהַשּׂרֵ֣ כח  ם:  וְאֶת־פִּרְשָֽׁ ם  וְאֶת־בְּשָׂרָ֖

ן יָב֥וֹא אֶל־ חֲרֵי־כֵ֖ יִם וְאַֽ יו וְרָחַ֥ץ אֶת־בְּשָׂר֖וֹ בַּמָּ֑ בְּגָדָ֔

בַּחֹ֣דֶשׁ  עוֹלָ֑ם  ת  לְחֻקַּ֣ לָכֶ֖ם  ה  יְתָ֥ וְהָֽ כט  חֲנֶהֽ:  מַּֽ הַֽ

ם וְכָל־ עָשׂ֨וֹר לַחֹ֜דֶשׁ תְּעַנּ֣וּ אֶת־נַפְשֹֽׁתֵיכֶ֗ י בֶּֽ ֠הַשְּׁבִיעִ֠

בְּתֽוֹכֲכֶֽם:  הַגָּ֥ר  ר  וְהַגֵּ֖ ח  אֶזְרָ֔ הָֽ עֲשׂ֔וּ  תַֽ ֣א  מְלָאכָה֙ 

זִמְנָא  לְמַשְׁכַּן  בְּמַדְבְּרָא: כג  וְיֵיעוֹל אַהֲרֹן 

וְיַשְׁלַח יָת לְבוּשֵׁי בוּצָא דִּי לְבַשׁ בְּמֵעֲלֵיהּ 

יָת  כד  וְיַסְחֵי  תַּמָּן:  וְיַצְנְעִנּוּן  לְקוּדְשָׁא 

יָת  וְיִלְבַּשׁ  קַדִּישׁ  בַּאֲתַר  בְּמַיָּא  בִּסְרֵיהּ 

לְבוּשׁוֹהִי וְיִפּוֹק וְיַעְבֵּד יָת עֲלָתֵיהּ וְיָת עֲלַת 

כה  וְיָת  עַמָּא:  וְעַל  עֲלוֹהִי  וִיכַפַּר  עַמָּא 

לְמַדְבְּחָא:  יַסֵּק  דְחַטָּאתָא  תַּרְבָּא 

יְצַבַּע  לַעֲזָאזֵל  צְפִירָא  יָת  כו  וּדְמוֹבִיל 

לְבוּשׁוֹהִי וְיַסְחֵי יָת בִּסְרֵיהּ בְּמַיָּא וּבָתַר כֵּן 

תּוֹרָא  כז  וְיָת  לְמַשְׁרִיתָא:  יֵיעוֹל 

דִּי  דְחַטָּאתָא  צְפִירָא  וְיָת  דְחַטָּאתָא 

אִתָּעַל מִדִּמְהוֹן לְכַפָּרָא בְקוּדְשָׁא יִתַּפְּקוּן 

יָת  בְּנוּרָא  וְיוֹקְדוּן  לְמַשְׁרִיתָא  לְמִבָּרָא 

אָכְלֵיהוֹן:  וְיָת  בִּסְרְהוֹן  וְיָת  מַשְׁכֵּיהוֹן 

כח  וּדְמוֹקִיד יָתְהוֹן יְצַבַּע לְבוּשׁוֹהִי וְיַסְחֵי 

יֵיעוֹל  כֵּן  וּבָתַר  בְּמַיָּא  בִּסְרֵיהּ  יָת 

עָלָם  לִקְיַם  לְכוֹן  כט  וּתְהֵי  לְמַשְׁרִיתָא: 

לְיַרְחָא  בְּעַשְׂרָא  שְׁבִיעָאָה  בְּיַרְחָא 

לָא  עִבִידָא  וְכָל  נַפְשָׁתֵיכוֹן  יָת  תְּעַנּוּן 

בֵּינֵיכוֹן:  דְּיִתְגַּיְּרוּן  וְגִיּוֹרָא  יַצִּיבָא  תַעְבְּדוּן 

ז‰  ˘‡ין  רבו˙ינו  ‡מרו  מועד.  אהל  אל  אהרן  ובא  (כ‚) 

יומ‡,  במסכ˙  ל„ברי‰ם  טעם  ונ˙נו  ז‰,  מ˜ר‡  ˘ל  מ˜ומו 
ו‡מרו, כל ‰פר˘‰ כול‰ נ‡מר‰ על ‰ס„ר, חוı מבי‡‰ זו 
˘‰י‡ ‡חר ע˘יי˙ עול˙ו ועול˙ ‰עם ו‰˜טר˙ ‡מורי פר 
נע˘ים בחוı בב‚„י ז‰ב, וטובל ומ˜„˘ ופו˘טן ולוב˘  ו˘עיר̆ 
ב‚„י לבן וב‡ ‡ל ‡‰ל מוע„ ל‰וˆי‡ ‡˙ ‰כף ו‡˙ ‰מח˙‰ 
˘‰˜טיר ב‰ ‰˜טר˙ לפני ולפנים: ופשט את בגדי הבד. 
‰ערבים.  בין  ˘ל  ל˙מי„  ז‰ב  ב‚„י  ולוב˘  ˘‰וˆי‡ם,  ‡חר 

ועבו„˙  ז‰ב,  בב‚„י  ˘חר  ˘ל  ˙מי„  ‰עבו„ו˙,  ס„ר  וז‰ו 
ו‡ילו  לבן,  בב‚„י  מח˙‰  ˘ל  ו˜טר˙  ‰פנימים  ו˘עיר  פר 
ו‡יל ‰עם ומ˜ˆ˙ ‰מוספין בב‚„י ז‰ב, ו‰וˆ‡˙ כף ומח˙‰ 
בב‚„י לבן, ו˘יירי ‰מוספין ו˙מי„ ˘ל בין ‰ערבים ו˜טור˙ 
‰‰יכל ˘על מזבח ‰פנימי בב‚„י ז‰ב. וס„ר ‰מ˜ר‡ו˙ לפי 
 ıַרָח ר (פסו˜ כב), ו¿ בָּ ¿„ ƒּמ יר בַּ ƒע ָׂ ּ̆ ‰ַ ˙ ח ‡∆ לַּ ƒׁ̆ ‰עבו„ו˙ כך ‰ו‡, ו¿
 ˙ ≈‡ לָ˙ו… ו‚ו' (פסו˜ כ„), ו¿ ˙ ע… ∆‡ ‰ ָׂ̆ עָ ‡ ו¿ ָ̂ יָ ם ו‚ו' ו¿ ƒי רו… בַמַּ ָׂ̆ ˙ בּ¿ ∆‡
 ‡ ן יָבו… י כ≈ ַ‡חֲר≈ ‡˙ ו‚ו' (פסו˜ כ‰), וכל ‰פר˘‰ ע„ ו¿ ב ַ‰חַטָּ ל∆ ח≈

מוֹעֵד  אֹהֶל  אֶל  אַהֲרֹן   And Aaron shall enter the Tent of Meeting. The description of the - וּבָא 
Avodah in this chapter is complete in almost every way. One seldom finds any Biblically mandated 
mitzvah formulated in this amount of detail. However, there is one anomaly in the Biblical prescrip-
tion. In the course of the Avodah description, at the point in which the scapegoat is dispatched to 
the desert, the Torah states: And Aaron shall enter the Tent of Meeting and remove the linen garments. 
According to the Gemara in Yoma 71a, this portion of the ritual is out of sequence. The change of 
garments actually took place much later in the Avodah, after the removal of the incense ladle and 
coal-pan from the Holy of Holies. 

23 And Aaron shall enter the Tent of Meeting* and remove the linen garments that he 
had worn when he came into the Holy, and there, he shall store them away. 24 And he 
shall immerse his flesh in a holy place and don his garments. He shall then go out and 
sacrifice his burnt offering and the people’s burnt offering, and he shall effect atonement 
for himself and for the people. 25 And he shall cause the fat of the sin offering to go up 
in smoke upon the altar. 26 And the person who sent off the he goat to Azazel, shall 
immerse his garments and immerse his flesh in water. And after this, he may come 
into the camp. 27 And the sin offering bull and he goat of the sin offering, [both of] 
whose blood was brought to effect atonement in the Holy, he shall take outside the camp, 
and they shall burn in fire their hides, their flesh, and their waste. 28 And the person 
who burns them shall immerse his garments and immerse his flesh in water. And after 
this, he may come into the camp. 29 And [all this] shall be as an eternal statute for 
you; in the seventh month, on the tenth of the month, you shall afflict yourselves,* and 
you shall not do any work neither the native nor the stranger who dwells among you. 

The reason the Avodah is not performed in the sequence written is because there is a halachah 
leMoshe miSinai, an oral tradition handed down from Moses at Sinai, that the Kohen Gadol must 
sanctify his hands and feet ten times and immerse himself five times during the ritual. If the Biblical 
description of the Avodah were to be followed in the written sequence, there would be only six 
sanctifications and three immersions. 

These inconsistencies between the written text and the actual practice teach us an important 
principle. The Torah is deliberately ambiguous to teach us that Torah Shebichsav without Torah 
Sheb’al Peh is in fact not Torah at all. (Before Hashem, pp. 144-147)

נַפְשֹׁתֵיכֶם  אֶת  -you shall afflict yourselves. There are five so-called “afflictions” (inuy - תְּעַנּוּ 
im) that apply to Yom Kippur: abstaining from eating and drinking, washing, anointing, wear-
ing leather shoes and marital relations. Rashi, in explaining a passage in Shabbos 114b, suggests 
a practice that enhances the fasting experience: kenivas hayerek, preparing salad at the time of 
Minchah to be eaten after the fast. According to Rashi, coming in contact with and becoming 
tempted by food on Yom Kippur afternoon and resisting this temptation constitutes a complete 
fulfillment of inuy.  

‰ (פסו˜ כו), וּבָ‡ ַ‡ֲ‰ר…ן (פסו˜ כ‚): והניחם שם.  חֲנ∆ ל ַ‰מַּ ∆‡
ב‚„ים  ‡רבע‰  ב‡ו˙ן  י˘˙מ˘  ול‡  ‚ניז‰,  ˘טעונין  מלמ„ 
למעל‰  וגו‘.  ורחץ את בשרו  (כ„)  ליום ‰כפורים ‡חר: 
מ˘נ‰  ˘כ˘‰ו‡   („ (פסו˜  ם  ָׁ̆ ב≈ וּל¿ רו…  ָׂ̆ בּ¿  ˙ ∆‡  ıַרָח מו¿ למ„נו 
פ˘ט  טביל‰  ˘ב‡ו˙‰  טביל‰,  טעון  לבן  לב‚„י  ז‰ב  מב‚„י 
ב‚„י ז‰ב ˘עב„ ב‰ן עבו„˙ ˙מי„ ˘ל ˘חר ולב˘ ב‚„י לבן 
לעבו„˙ ‰יום, וכ‡ן למ„נו ˘כ˘‰ו‡ מ˘נ‰ מב‚„י לבן לב‚„י 
ז‰ב טעון טביל‰: במקום קדוש. ‰מ˜ו„˘ ב˜„ו˘˙ עזר‰, 
ו‰י‡ ‰י˙‰ ב‚‚ בי˙ ‰פרו‰, וכן ‡רבע טבילו˙ ‰ב‡ו˙ חוב‰ 

ליום, ‡בל ‰ר‡˘ונ‰ ‰י˙‰ בחיל: ולבש את בגדיו. ˘מנ‰ 
ב‚„ים ˘‰ו‡ עוב„ ב‰ן כל ימו˙ ‰˘נ‰: ויצא. מן ‰‰יכל ‡ל 
[ו‡יל]  ‡יל  ועשה את עולתו.  ˘ם:  ˘מזבח ‰עול‰  ‰חˆר 
ז…‡˙ יָב…‡ ַ‡ֲ‰ר…ן ו‚ו': ואת  לעול‰ ‰‡מור למעל‰ (פסו˜ ‚) בּ¿
 ˙ ≈‡ לָ‰ ‰‡מור למעל‰ (פסו˜ ‰) וּמ≈ ע… חָ„ ל¿ ל ‡∆ ƒי‡ַ עלת העם. ו¿
‡מורי  החטאת.  חלב  ואת  (כ‰)  ו‚ו':  ל  רָ‡≈ ¿ׂ̆ ƒי י  נ≈ בּ¿ עֲַ„˙ 
„‡ילו  ‰חיˆון,  מזבח  על  המזבחה.  יקטיר  ו˘עיר:  פר 
חָ‰  נ¿ ƒוּמ לָ‰  ע… ו¿ זָרָ‰   ˙ ר∆ ט… ¿̃ עָלָיו  עֲלוּ  ַ̇ ל…‡  כ˙יב  בפנימי 
(˘מו˙ ל, ט): (כז) אשר הובא את דמם. ל‰יכל ולפני ולפנים: 
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מִכֹּל֙  אֶתְכֶ֑ם  לְטַהֵ֣ר  עֲלֵיכֶ֖ם  יְכַפֵּ֥ר  הַזֶּה֛  י־בַיּ֥וֹם  כִּֽ ל 

ת שַׁבָּת֥וֹן הִיא֙  רוּ: לא שַׁבַּ֨ ם לִפְנֵי֥ יְהֹוָ֖ה תִּטְהָֽ חַטֹּ֣אתֵיכֶ֔

ר  וְכִפֶּ֨ לב  עוֹלָֽם:  ת  חֻקַּ֖ אֶת־נַפְשֹֽׁתֵיכֶ֑ם  ם  וְעִנִּיתֶ֖ ם  לָכֶ֔

ן  לְכַהֵ֖ אֶת־יָד֔וֹ  יְמַלֵּא֙  וַֽאֲשֶׁ֤ר  אֹת֗וֹ  אֲשֶׁר־יִמְשַׁ֣ח  ן  הַכֹּהֵ֜

י הַקֹּֽדֶשׁ: לג וְכִפֶּר֙  ד בִּגְדֵ֥ י הַבָּ֖ יו וְלָבַ֛שׁ אֶת־בִּגְדֵ֥ חַת אָבִ֑ תַּ֣

חַ  וְאֶת־הַמִּזְבֵּ֖ מוֹעֵ֛ד  וְאֶת־אֹ֧הֶל  הַקֹּ֔דֶשׁ  אֶת־מִקְדַּ֣שׁ 

יְכַפֵּר עֲלֵיכוֹן לְדַכָּאָה  ל  אֲרֵי בְיוֹמָא הָדֵין 

תִּדְכּוּן:  יְיָ  קֳדָם  חוֹבֵיכוֹן  מִכֹּל  יָתְכוֹן 

יָת  וּתְעַנּוּן  לְכוֹן  הִיא  שְׁבָתָא  לא  שְׁבַת 

קְיַם עֲלָם: לב  וִיכַפֵּר כַּהֲנָא דִּי  נַפְשָׁתֵיכוֹן 

יְקָרֵב יָת קֻרְבָּנֵיהּ לְשַׁמָּשָׁא  וְדִי  יָתֵיהּ  רַבִּי 

בוּצָא  לְבוּשֵׁי  יָת  וְיִלְבַּשׁ  אֲבוּהִי  תְּחוֹת 

מִקְדַּשׁ  עַל  לג  וִיכַפֵּר  קוּדְשָׁא:  לְבוּשֵׁי 

מַדְבְּחָא  וְעַל  זִמְנָא  מַשְׁכַּן  וְעַל  קוּדְשָׁא 

יום  ˘ל  זו  כפר‰  וגו‘.  ימשח  אשר  הכהן  וכפר  (לב) 

כל  ˘נ‡מר‰  לפי  ‚„ול,  בכ‰ן  ‡ל‡  כ˘ר‰  ‡ינ‰  ‰כפורים 
˘י‰‡  ‡חריו  ‚„ול ‰ב‡  בכ‰ן  לומר  ב‡‰רן ‰וˆרך  ‰פר˘‰ 
ב˘מן  ‰מ˘וח  ‡ל‡  לי  ‡ין  ידו.  ימלא את  ואשר  כמו‰ו: 

ימל‡ ‡˙  ו‡˘ר  לומר  ˙למו„  מנין,  ב‚„ים  מרוב‰  ‰מ˘ח‰, 
י„ו ו‚ו', ו‰ם כל ‰כ‰נים ‰‚„ולים ˘עמ„ו מי‡˘י‰ו ו‡ילך, 
˘בימיו נ‚נז‰ ˆלוחי˙ ˘ל ˘מן ‰מ˘ח‰: לכהן תחת אביו. 
‡„ם:  לכל  ˜ו„ם  ‰ו‡  מ˜ומו,   ˙‡ ממל‡  בנו  ˘‡ם  ללמ„ 

In the nineteenth century, a great Lithuanian scholar was traveling and spent Yom Kippur in the 
German community of Frankfurt am Main at the home of Amshel Rothschild, an observant scion 
of the wealthy Rothschild family. During a break in the prayers at the synagogue before Minchah, 
Amshel Rothschild invited this rabbi to his home. The guest was ushered into the dining room, 
where he was astonished to find a lavishly set table. As his host proceeded to pour wine into his 
kiddush cup, the rabbi almost fainted in shock. Rothschild stood at the head of the table and said: 
“Master of the Universe, today is Yom Tov and we should make kiddush. However, since it is Yom 
Kippur and the Torah says you shall afflict yourselves, we shall forgo the meal, return to the syna-
gogue, recite vidui and pray.”

Although there is generally a prohibition of preparing on Shabbos or Yom Tov for the weekday, 
according to Rashi, the complete fulfillment of the inuy imperative supersedes this prohibition. On 
the other hand, when Yom Kippur falls out on Shabbos, kenivas hayerek is prohibited in accordance 
with the stricter rules of preparing on Shabbos, despite the desirability of intensifying the inuy 
experience. (Yarchei Kallah, 1973) 

 For through this day. During the time of the Temple, communal atonement was - כִּי בַיּוֹם הַזֶּה 
attained on Yom Kippur through the elaborate Temple ritual known as the Avodah. Today, when 
these rituals no longer exist, the means to atonement is described by the verse: For through this 
day, בַיּוֹם הַזֶּה, He will atone for you, to purify you from all your sins, before the Lord you shall be purified. 
The word bayom in this case does not mean “on this day” as it is often translated. Instead, it means 
“through this day.” The day itself provides the atonement. The capability of the day of Yom Kippur 
to effect atonement for an individual is in direct proportion to the holiness that the Jew himself 
experiences on Yom Kippur. (Before Hashem, pp. 87-88)

 He will atone for you. Kapparah means the removal of punishment that results - יְכַפֵּר עֲלֵיכֶם 
from sin. Just as one may forgive a debt, so can God absolve one of the penalties which he “owes 
God” due to sin. However, there is also a concept known as tumas hachet—the “impurity of sin.” This 
impurity causes a blemish on the sinner’s very personality. For example, if a man were to commit a 
transgression punishable by lashes or capital punishment, he is also disqualified to act as a witness 

30 For through this day* He will atone for you* to cleanse you. From all your sins 
before the Lord,* you shall be cleansed.* 31 It is a Sabbath of rest for you, and you shall 
afflict yourselves. It is an eternal statute. 32 And the Kohen who is anointed or who is 
invested to serve in his father’s stead, shall effect [this] atonement, and he shall don 
the linen garments, the holy garments; 33 And he shall effect atonement upon the Holy 
of Holies, and he shall effect atonement upon the Tent of Meeting and upon the altar, 

in a court of Jewish law. This disqualification is not an additional punishment per se, but a natural 
result of the metaphysical corruption of the human personality as a result of sin. True teshuvah not 
only achieves kapparah but also taharah, the removal of this impurity. (Teshuvah Lecture, Undated) 

-From all your sins before the Lord. The Mishnah in Yoma 8:9 empha - מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי יְהוָֹה 
sizes the importance of asking mechilah of our fellow man on Yom Kippur: Rabbi Elazar ben Azaryah 
stated: For sins between man and God [bein adam laMakom], Yom Kippur atones; for sins between man 
and his fellow [bein adam lachavero] Yom Kippur does not atone until one appeases his fellow. Rabbi 
Elazar ben Azaryah derives this rule from the verse: For through this day He will provide atonement 
for you, to purify you from all your sins [that are] before the Lord, you shall be purified. Rabbi Elazar’s 
opinion is based on his punctuation of the verse; in his opinion, a comma should be inserted after 
the phrase before the Lord, which implies that Yom Kippur atones unconditionally only for those 
sins that are bein adam laMakom, before the Lord. (Before Hashem, pp. 112-113) 

The verse and you shall rejoice before the Lord your God (23:40) suggests that when one is in 
the presence of God, there is joy. If sin separates man from God (Is. 59:2), the forgiveness of sin 
afforded by the day of Yom Kippur, which restores man’s relationship with God, results in joy. 
(Nefesh Harav, p. 315) 

The concluding Mishnah in Yoma (85b) records Rabbi Akiva’s statement: Fortunate are you, Israel! 
Before whom are you purified and who purifies you? Your Father in heaven, as it is said: and I will sprinkle 
clean water upon you and you shall be clean [Ez. 36:25]. And it further says: The hope of Israel [מִקְוֵה 

 renders clean the unclean, so does the Holy [מִקְוֵה] is the Lord [Jer. 17:13]. Just as the ritual bath [יִשְרָׂאֵל
One, Blessed be He, render clean Israel. The meaning behind Rabbi Akiva’s words lies in their historical 
context. Living through the destruction of the Temple, Rabbi Akiva informed a demoralized nation 
that could not imagine Yom Kippur without the various Temple rituals that a new type of atonement 
could be readily attained. The Yom Kippur Temple service was an intricate ritual accomplished by 
the High Priest, in the same way that involved protocols are generally required before a commoner 
approaches a king. However, the atonement of the itzumo shel yom, the day of Yom Kippur itself, no 
longer requires intricate ceremonies; our approach to God can now be unmediated and as direct as 
a son’s approach to his own father. (Before Hashem, pp. 87-88) 

רוּ   you shall be cleansed. One can engage in a type of repentance that merely erases - תִּטְהָֽ
the punishment of sin, but does not cleanse the personality: this is the teshuvah of kapparah. For 
example, if one was guilty of gambling with dice, one could repent simply by desisting from the 
sinful activity, but still retaining the dice in a drawer. This is a type of repentance that merely erases 
the punishment for sin, but does not transform the personality. On the other hand, if one were to 
destroy the dice, distancing himself forever from the sinful activity, this would be a repentance of 
purification, a teshuvah of taharah. (Teshuvah Lecture, Undated)
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ר:  יְכַפֵּֽ ל  הַקָּהָ֖ וְעַל־כָּל־עַ֥ם  הַכֹּֽהֲנִי֛ם  וְעַ֧ל  יְכַפֵּ֑ר 

עַל־בְּנֵי֤  ר  לְכַפֵּ֞ ם  עוֹלָ֗ ת  לְחֻקַּ֣ ם  לָכֶ֜ יְתָה־זּ֨אֹת  וְהָֽ לד 

אֲשֶׁ֛ר  כַּֽ עַשׂ  וַיַּ֕ בַּשָּׁנָה֑  ת  אַחַ֖ ם  מִכָּל־חַטֹּאתָ֔ יִשְׂרָאֵל֙ 

אֶל־ יְהֹוָ֖ה  וַיְדַבֵּ֥ר  א  יז  רביעי  אֶת־מֹשֶֽׁה: פ  יְהֹוָ֖ה  צִוָּה֥ 

יו וְאֶל֙ כָּל־בְּנֵי֣  הֲרֹ֜ן וְאֶל־בָּנָ֗ ר אֶל־אַֽ מֹשֶׁ֥ה לֵּאמֹֽר: ב דַּבֵּ֨

יְהֹוָ֖ה  אֲשֶׁר־צִוָּה֥  ר  הַדָּבָ֔ זֶה֣  אֲלֵיהֶ֑ם  מַרְתָּ֖  וְאָֽ ל  יִשְׂרָאֵ֔

ט שׁ֥וֹר  ר יִשְׁחַ֜ ל אֲשֶׁ֨ ישׁ אִישׁ֙ מִבֵּ֣ית יִשְׂרָאֵ֔ לֵאמֹֽר: ג אִ֥

מִח֖וּץ  ט  יִשְׁחָ֔ אֲשֶׁ֣ר  ֚אוֹ  חֲנֶה֑  מַּֽ בַּֽ ז  אוֹ־עֵ֖ אוֹ־כֶ֛שֶׂב 

יב  תַח אֹ֣הֶל מוֹעֵד֘ ֣א הֱבִיאוֹ֒ לְהַקְרִ֤ חֲנֶהֽ: ד וְאֶל־פֶּ֜ מַּֽ לַֽ

ישׁ הַהוּא֙  ב לָאִ֤ ם יֵחָֽשֵׁ֞ יהֹוָ֔ה לִפְנֵי֖ מִשְׁכַּ֣ן יְהֹוָ֑ה דָּ֣ קָרְבָּן֙ לַֽ

עַן֩  לְמַ֩ ה  עַמּֽוֹ:  רֶב  מִקֶּ֥ הַה֖וּא  ישׁ  הָאִ֥ ת  וְנִכְרַ֛   שָׁפָ֔ ם  דָּ֣

הֵ֣ם  אֲשֶׁ֥ר  אֶת־זִבְחֵיהֶם֘  ל  יִשְׂרָאֵ֗ בְּנֵי֣  יאוּ  יָבִ֜ ר  אֲשֶׁ֨

יהֹוָ֗ה אֶל־פֶּ֛תַח אֹ֥הֶל  ם לַֽ זֽבְֹחִים֘ עַל־פְּנֵי֣ הַשָּׂדֶה֒ וֶֽהֱבִיאֻ֣

ם:  אוֹתָֽ יהֹוָ֖ה  לַֽ ים  שְׁלָמִ֛ י  זִבְחֵ֧ בְח֜וּ  וְזָ֨ ן  אֶל־הַכֹּהֵ֑ ד  מוֹעֵ֖

דִקְהָלָא  עַמָּא  כָּל  וְעַל  כַּהֲנַיָּא  וְעַל  יְכַפַּר 

עָלָם  לִקְיַם  לְכוֹן  דָא  לד  וּתְהֵי  יְכַפַּר: 

חוֹבֵיהוֹן  מִכָּל  יִשְׂרָאֵל  בְּנֵי  עַל  לְכַפָּרָא 

יָת  יְיָ  פַּקִּיד  דִי  כְּמָא  וַעֲבַד  בְּשַׁתָּא  חֲדָא 

לְמֵימָר:  מֹשֶׁה  עִם  יְיָ  א  וּמַלֵּיל  מֹשֶׁה: 

ב  מַלֵּל עִם אַהֲרֹן וְעִם בְּנוֹהִי וְעִם כָּל בְּנֵי 

דִּי  פִּתְגָּמָא  דֵּין  לְהוֹן  וְתֵימַר  יִשְׂרָאֵל 

מִבֵּית  גְּבַר  ג  גְּבַר  לְמֵימָר:  יְיָ  פַקִּיד 

עִזָּא  אוֹ  אִמַּר  אוֹ  תּוֹר  יִכּוֹס  דִּי  יִשְׂרָאֵל 

מִבָּרָא  יִכּוֹס  דִּי  אוֹ  בְּמַשְׁרִיתָא 

לָא  זִמְנָא  מַשְׁכַּן  ד  וְלִתְרַע  לְמַשְׁרִיתָא: 

קֳדָם  יְיָ  קֳדָם  קֻרְבָּנָא  לְקָרָבָא  אַיְתֵיהּ 

מַשְׁכְּנָא דַיְיָ דְּמָא יִתְחַשַּׁב לְגַבְרָא הַהוּא 

מִגּוֹ  הַהוּא  אֲנָשָׁא  וְיִשְׁתֵּיצֵי  אֲשַׁד  דְּמָא 

יָת  יִשְׂרָאֵל  בְּנֵי  יַיְתוּן  דִּי  עַמֵּיהּ: ה  בְּדִיל 

חַקְלָא  אַפֵּי  עַל  דָּבְחִין  אִנּוּן  דִּי  דִּבְחֵיהוֹן 

לְוָת  זִמְנָא  מַשְׁכַּן  לִתְרַע  יְיָ  לָקֳדָם  וְיַיְתֻנּוּן 

כַּהֲנָא וְיִכְּסוּן נִכְסַת קוּדְשִׁין קֳדָם יְיָ יָתְהוֹן: 

(ל„) ויעש כאשר צוה ה‘ וגו‘. כ˘‰‚יע יום ‰כפורים ע˘‰ 
כס„ר ‰ז‰, ול‰‚י„ ˘בחו ˘ל ‡‰רן ˘ל‡ ‰י‰ לוב˘ן ל‚„ול˙ו 
‡ל‡ כמ˜יים ‚זר˙ ‰מלך: (‚) אשר ישחט שור או כשב. 

ן:  בָּ ר¿ ָ̃ יב  ƒר ¿̃ ‰ַ ל¿  („ (פסו˜  ˘נ‡מר  מ„בר,  ‰כ˙וב  במו˜„˘ין 
‰‡„ם  „ם  כ˘ופך  יחשב.  דם   („) לעזר‰:   ıחו במחנה. 
 :ıמ˙חייב בנפ˘ו: דם שפך. לרבו˙ ‡˙ ‰זור˜ „מים בחו˘

(‰) אשר הם זובחים. ‡˘ר ‰ם ר‚ילים לזבוח: 

 ,an ox, a lamb, or a goat. The first half of Leviticus is devoted to korbanos - שׁוֹר אוֹ כֶשֶׂב אוֹ עֵז 
sacrifices, dealing with them in great detail. Slaying animals in a non-sacred manner is not even 
mentioned.

Here, however, we find a strange discussion. Following Nachmanides, the first seven verses of 
this chapter refer to besar ta’avah, meat eaten out of carnal desire, while verses 8 through 12 deal 
with shechutei chutz, the slaughtering of a consecrated animal outside the Tabernacle’s precincts. 

According to the view of Rabbi Ishmael, non-consecrated meat was forbidden in the wilder-
ness; only sacral killing of an animal was sanctioned. Life in the natural-organic realm is not some-
thing in toto genere different from divine life. On the contrary, all life is rooted in God and can be 
traced to Him. “Life” in the Bible is a unique attribute of God that conveys the real essence of Him. 
If there is life in a creature, it is because God grants a spark of His own living being to the world. 

The concept of korban flows directly from these metaphysico-mystical springs. Every life is 
indebted to God, is held by God absolutely and must surrender itself upon demand. And indeed, 
God demands sacrifices, including the very life of man. The pagan ritual of human sacrifice was 
prompted by a motif which was basically true. The error of paganism consisted in separating 
the ethos from the cult. Ritual demands human sacrifice; the ethos, appreciating life as precious, 

and he shall effect atonement upon the kohanim and upon all the people of the congregation. 
34 [All] this shall be as an eternal statute for you, to effect atonement upon the children of 
Israel, for all their sins, once each year. And he did as the Lord had commanded Moses. 

17 1 And the Lord spoke to Moses, saying: 2 Speak to Aaron and to his sons, and to all 
the children of Israel, and say to them: This is the thing the Lord has commanded, 

saying: 3 Any man of the House of Israel, who slaughters an ox, a lamb, or a goat* inside 
the camp, or who slaughters outside the camp, 4 but does not bring it to the entrance of 
the Tent of Meeting to offer up as a sacrifice to the Lord before the Mishkan of the Lord, 
this [act] shall be counted for that man as blood he has shed blood, and that man shall 
be cut off from among his people; 5 in order that the children of Israel should bring their 
offerings which they slaughter on the open field, and bring them to the Lord, to the entrance 
of the Tent of Meeting, to the kohen, and slaughter them as peace offerings to the Lord. 

forbids. Judaism was the first religion that combined both and therefore introduced basic changes 
in the idea of korban, stripping it of its barbarism. We evolved the substitution of the human sacri-
fice by the physical sacrifice in general, by mental and spiritual surrender to God.

No one is allowed to destroy organic life. Murder is usurpation of something not belonging 
to me, the act of interfering with exclusively divine prerogatives. Whoever sheds the blood of man, 
through man shall his blood be shed, for in the image of God He made man (Gen. 9:6). Tzelem actually 
signifies life as a divine grant to man. By slaying man, the murderer is committing chamas, taking 
illegitimate possession of divine rights. Murder is chamas, for I rob another person of his life which 
was granted to him by God. 

Only God, who gives life, can take life away.  The Lord kills and makes alive; He brings down to the 
grave and raises up (I Sam. 2:6). Not only human life, but life in general is divine, is held by God 
absolutely, and He is the only master who exercises unlimited dominion over it. Each life must be 
surrendered to God; this is the only way life shall be terminated. Destroying life because of selfish 
motives is forbidden. This applies to man and animal alike. 

With respect to human sacrifice, the religious ethos-experience interfered with the cult-expe-
rience and converted the actual sacrifice to a mental one, expressed in submission and surrender. 
Animal sacrifice, however, was retained by the Torah. The sacral act of offering a life to God is the 
only legitimate shedding of animal blood

Killing an animal for the sake of satisfying my carnal desire, besar ta’avah, was classified as 
bloodshed and was therefore forbidden. Only after the people entered the Land of Israel did the 
Torah make a concession and begin to tolerate the slaughtering of animals for non-sacral purposes. 
To this compromise, however, many conditions were attached that make the slaughtering of the 
animal and its consumption the most complicated process. By committing the slightest error, man 
may forfeit his privilege to enjoy the meat of the animal. 

Even as the Torah came to terms with the lusty sensual human being concerning the meat, it re-
tained full possession and dominion over the blood. Blood is life, and as such it can never become 
the object of man’s desire or lust—hence the many prohibitions against blood consumption (e.g., 
verse 11-12; Deut. 12:23). Blood shall be sacrificed to God on His Altar, never misused by man for 
satisfying his carnal drives. (The Emergence of Ethical Man, pp. 37-44)
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 I will set My attention upon the soul who eats the blood. The - וְנָתַתִּי פָנַי בַּנֶּפֶשׁ הָאֹכֶלֶת אֶת הַדָּם 
phrase וְנָתַֽתִּי פָנַי, meaning that God will single him out, occurs only twice in the Torah: here and 
in forbidding child sacrifices (20:3). The Torah looks upon blood-eating with such horror and 
abomination that it is almost placed on a par with the worship of Molech. Blood is the very es-
sence of life and as such it must be consecrated as a sacrificial offering to God. (The Emergence of 
Ethical Man, p. 39) 

אֹ֣הֶל  תַח  פֶּ֖ יְהֹוָ֔ה  עַל־מִזְבַּ֣ח  אֶת־הַדָּם֙  ן  הַכֹּהֵ֤ ק  וְזָרַ֨ ו 

יהֹוָֽה: ז וְֽא־יִזְבְּח֥וּ  יחַ נִיח֖חַֹ לַֽ לֶב לְרֵ֥ יר הַחֵ֔ מוֹעֵ֑ד וְהִקְטִ֣

חֲרֵיהֶ֑ם  ם אֲשֶׁ֛ר הֵ֥ם זנִֹ֖ים אַֽ ם לַשְּׂעִירִ֕ עוֹד֙ אֶת־זִבְחֵיהֶ֔

שלישי  חמישי  ם:  לְדֹֽרֹתָֽ ם  לָהֶ֖ הְיֶה־זּ֥אֹת  תִּֽ עוֹלָ֛ם  ת  חֻקַּ֥

ל  ישׁ אִישׁ֙ מִבֵּ֣ית יִשְׂרָאֵ֔ ר אִ֥ כשהן מחוברין ח וַֽאֲלֵהֶ֣ם תֹּאמַ֔

אוֹ־ עֹלָ֖ה  אֲשֶׁר־יַעֲֽלֶ֥ה  בְּתוֹכָ֑ם  אֲשֶׁר־יָג֣וּר  וּמִן־הַגֵּ֖ר 

עֲשׂ֥וֹת אֹת֖וֹ  נּוּ לַֽ תַח אֹ֤הֶל מוֹעֵד֙ ֣א יְבִיאֶ֔ זָבַֽח: ט וְאֶל־פֶּ֜

ישׁ  אִ֜ ישׁ  וְאִ֨ י  יו:  עַמָּֽ מֵֽ הַה֖וּא  ישׁ  הָאִ֥ ת  וְנִכְרַ֛ יהֹוָ֑ה  לַֽ

ל כָּל־ ם אֲשֶׁ֥ר יאֹכַ֖ ל וּמִן־הַגֵּר֙ הַגָּ֣ר בְּתוֹכָ֔ מִבֵּ֣ית יִשְׂרָאֵ֗

י  וְהִכְרַתִּ֥ ם  אֶת־הַדָּ֔ אֹכֶ֣לֶת  הָֽ פֶשׁ֙  בַּנֶּ֨ י  פָנַ֗ י  וְנָתַֽתִּ֣ ם  דָּ֑

י  אֲנִ֞ ם הִוא֒ וַֽ הּ: יא כִּי־נֶפֶ֣שׁ הַבָּשָׂר֘ בַּדָּ֣ רֶב עַמָּֽ הּ מִקֶּ֥ אֹתָ֖

י־ כִּֽ עַל־נַפְשֹֽׁתֵיכֶ֑ם  ר  לְכַפֵּ֖ חַ  עַל־הַמִּזְבֵּ֔ לָכֶם֙  יו  נְתַתִּ֤

ל  רְתִּי֙ לִבְנֵי֣ יִשְׂרָאֵ֔ ר: יב עַל־כֵּ֤ן אָמַ֨ ם ה֖וּא בַּנֶּפֶ֥שׁ יְכַפֵּֽ הַדָּ֥

בְּתֽוֹכֲכֶ֖ם  הַגָּר֥  וְהַגֵּר֛  ם  דָּ֑ א־תֹ֣אכַל  מִכֶּ֖ם  כָּל־נֶפֶ֥שׁ 

וּמִן־הַגֵּר֙  ל  יִשְׂרָאֵ֗ מִבְּנֵי֣  ישׁ  אִ֜ ישׁ  וְאִ֨ יג  ם:  דָּֽ א־י֥אֹכַל 

ר יָצ֜וּד צֵ֥יד חַיָּה֛ אוֹ־ע֖וֹף אֲשֶׁ֣ר יֵאָֽכֵ֑ל  ם אֲשֶׁ֨ הַגָּ֣ר בְּתוֹכָ֔

ר  כָּל־בָּשָׂ֗ כִּי־נֶפֶ֣שׁ  יד  ר:  עָפָֽ בֶּֽ הוּ  וְכִסָּ֖ אֶת־דָּמ֔וֹ   ַ֙וְשָׁפ

ר ֣א  ם כָּל־בָּשָׂ֖ ל דַּ֥ דָּמ֣וֹ בְנַפְשׁוֹ֘ הוּא֒ וָֽאֹמַר֙ לִבְנֵי֣ יִשְׂרָאֵ֔

ת:  יו יִכָּרֵֽ וא כָּל־אֹֽכְלָ֖ י נֶפֶ֤שׁ כָּל־בָּשָׂר֙ דָּמ֣וֹ הִ֔ תֹאכֵ֑לוּ כִּ֣

דַיְיָ  מַדְבְּחָא  עַל  דְּמָא  יָת  כַּהֲנָא  ו  וְיִזְרוֹק 

בִּתְרַע מַשְׁכַּן זִמְנָא וְיַסֵּק תַּרְבָּא לְאִתְקַבָּלָא 

יָת  עוֹד  יִדְבְּחוּן  ז  וְלָא  יְיָ:  קֳדָם  בְרַעֲוָא 

דִּבְחֵיהוֹן לַשֵּׁדִין דִּי אִנּוּן טָעָן בַּתְרֵיהוֹן קְיַם 

ח  וּלְהוֹן  לְדָרֵיהוֹן:  לְהוֹן  דָא  תְּהֵי  עָלָם 

תֵּימַר גְּבַר גְּבַר מִבֵּית יִשְׂרָאֵל וּמִן גִּיוֹרָא 

דְּיִתְגַּיְּרוּן בֵּינֵיכוֹן דִּי יַסֵּק עֲלָתָא אוֹ נִכְסַת 

לָא  זִמְנָא  מַשְׁכַּן  ט  וְלִתְרַע  קוּדְשַׁיָּא: 

וְיִשְׁתֵּיצֵי  יְיָ  קֳדָם  יָתֵיהּ  לְמֶעְבַּד  אַיְתִנֵּיהּ 

אֲנָשָׁא הַהוּא מֵעַמֵּיהּ: י  וּגְבַר גְּבַר מִבֵּית 

דִּי  בֵּינֵיכוֹן  דְּיִתְגַּיְּרוּן  גִּיוֹרָא  וּמִן  יִשְׂרָאֵל 

יֵיכוּל כָּל דְּמָא וְאֶתֵּן רוּגְזִי בַּאֲנָשָׁא דְּיֵכוּל 

יָת דְּמָא וֶאֱשֵׁיצֵי יָתֵיהּ מִגּוֹ עַמֵּיהּ: יא  אֲרֵי 

יְהָבִתֵּיהּ  וַאֲנָא  הִיא  בִּדְמָא  בִּסְרָא  נְפַשׁ 

נַפְשָׁתֵיכוֹן  עַל  לְכַפָּרָא  מַדְבְּחָא  עַל  לְכוֹן 

אֲרֵי דְמָא הוּא עַל נַפְשָׁא מְכַפֵּר: יב  עַל כֵּן 

לָא  מִנְּכוֹן  אֱנַשׁ  כָּל  יִשְׂרָאֵל  לִבְנֵי  אֲמָרִית 

לָא  בֵּינֵיכוֹן  דְּיִתְגַּיְּרוּן  וְגִיּוֹרָא  דְּמָא  יֵיכוּל 

יִשְׂרָאֵל  בְּנֵי  גְּבַר מִן  יֵיכוּל דְּמָא: יג  וּגְבַר 

וּמִן גִּיּוֹרָא דְּיִתְגַּיְּרוּן בֵּינֵיכוֹן דִּי יְצוּד צֵידָא 

יָת  וְיֵישׁוֹד  מִתְאֲכֵל  דִּי  עוֹפָא  אוֹ  חַיְתָא 

כָּל  נְפַשׁ  יד  אֲרֵי  בְּעַפְרָא:  וִיכַסִּנֵּיהּ  דְּמֵיהּ 

בִּסְרָא דְּמֵיהּ בְּנַפְשֵׁיהּ הוּא וַאֲמָרִית לִבְנֵי 

יִשְׂרָאֵל דַּם כָּל בִּסְרָא לָא תֵיכְלוּן אֲרֵי נְפַשׁ 

כָּל בִּסְרָא דְּמֵיהּ הִיא כָּל דְּיֵכְלִנֵּיהּ יִשְׁתֵּיצֵי: 

„וּ  ¿ּ̃ רַ י¿ ים  ƒיר ƒע ¿ׂ̆ וּ כ‡)  י‚,  (י˘עי‰  כמו  ל˘„ים,  לשעירם.  (ז) 

 ıם: (ח) אשר יעלה עולה. לחייב על ‰מ˜טיר ‡ברים בחו ָׁ̆
כ˘וחט בחוı, ˘‡ם ˘חט ‡ח„ ו‰על‰ חבירו ˘ני‰ם חייבין: 
נ‡מר  (ט) ונכרת. זרעו נכר˙ וימיו נכר˙ין: (י) כל דם. לפי̆ 

‰מו˜„˘ים,  „ם  על  ‡ל‡  חייב  י‰‡  ל‡  יכול  יכפר,  בנפ˘ 

˙למו„ לומר כל „ם: ונתתי פני. פנ‡י ˘לי, פונ‰ ‡ני מכל 
עס˜י ועוס˜ בו: (י‡) כי נפש הבשר. ˘ל כל ברי‰ ב„ם ‰י‡ 
‰‡„ם,  נפ˘  על  לכפר  ‰מזבח)  (על  נ˙˙יו  ולפיכך  ˙לוי‰, 
ל‰ז‰יר  כל נפש מכם.  (יב)  על ‰נפ˘:  ו˙כפר  נפ˘  ˙בו‡ 
‚„ולים על ‰˜טנים: (י‚) אשר יצוד. ‡ין לי ‡ל‡ ˆי„, [‡ין 

 and I will cut him off from among his people. If man wants to defeat - וְהִכְרַתִּי אֹתָהּ מִקֶּרֶב עַמָּהּ 
death and scoff at nihility he must somehow elevate himself above this order of meaningless exis-
tence and come close to the order of eternity. To gain a pass to everlasting reality, he must represent 
God. He must remember God, become His shaliach, His ambassador. He must carry His message 
and convey it through action. He must become the medium through which God addresses Himself 
to the world: the instrument of revelation. The ideal of prophecy must find at least partial realiza-
tion in all of us.

This is possible only if the individual Jew includes himself in Knesses Yisrael, the community 
which was burdened at the dawn of history with the divine logos and ethos, God’s word and ethical 
system, whose historic existence is unconditionally consecrated to one goal only—the fulfillment 
of the covenant through a commitment to a singular modus existentis, a mode of existence willed 
by God. Only when the individual joins this community may he lay claim to a deathless existence. 
Only through identification with the origin may one gain eternal life. 

It is interesting that the term kares, cutting off—which, according to our Sages, refers to sever-
ance from the transcendental order of existence—is mostly linked in the Bible with the expression 

-from among his people. Judaism iden ,מִקֶּרֶב עַמָּהּ from the community of Israel (Ex. 12:19) or ,מֵעֲדַת יִשְׂרָאֵל
tifies the termination of existence with cutting off the self from the community, for the individual 
strikes roots in eternity only by abiding within its confines. (Family Redeemed, p. 166) 

6 And the kohen shall dash the blood upon the altar of the Lord at the entrance of the 
Tent of Meeting, and he shall cause the fat to go up in smoke, as a pleasing fragrance to 
the Lord. 7 And they shall no longer slaughter their sacrifices to the satyrs after which 
they stray. This shall be an eternal statute for them, for [all] their generations. 8 And 
you should say to them: Any man of the House of Israel or of the strangers who will 
sojourn among them, who offers up a burnt offering or [any other] sacrifice, 9 but does 
not bring it to the entrance of the Tent of Meeting to make it [a sacrifice] to the Lord, 
that man shall be cut off from his people. 10 And any man of the House of Israel or of the 
strangers that sojourn among them, who eats any blood, I will set My attention upon the 
soul who eats the blood,* and I will cut him off from among his people.* 11 For the soul 
of the flesh is in the blood, and I have therefore given it to you [to be placed] upon the 
altar, to atone for your souls. For it is the blood that atones for the soul. 12 Therefore, I 
said to the children of Israel: None of you shall eat blood, and the stranger who sojourns 
among you shall not eat blood. 13 And any man of the children of Israel or of the strangers 
who sojourn among them, who traps a quarry of a wild animal or bird that may be 
eaten, and sheds its blood, he shall cover it [the blood] with dust. 14 For [regarding] the 
soul of all flesh its blood is in its soul, and I said to the children of Israel: You shall not eat 
the blood of any flesh, for the soul of any flesh is its blood all who eat it shall be cut off. 

ו˙רנ‚ולין  ‡ווזין  כ‚ון]  ועומ„ין  נˆו„ין  יˆו„,  ‡˘ר  ‡ל‡  לי 
י„ מכל מ˜ום, ‡ם כן למ‰ נ‡מר ‡˘ר  ≈̂ מנין, ˙למו„ לומר 
יאכל.  אשר  ‰ז‡˙:  ב‰זמנ‰  ‡ל‡  ב˘ר  י‡כל  ˘ל‡  יˆו„, 

פרט לטמ‡ים: (י„) דמו בנפשו הוא. „מו ‰ו‡ לו במ˜ום 
הוא.  דמו  בשר  כל  נפש  כי  בו:  ˙לוי‰  ˘‰נפ˘  ‰נפ˘, 
נ˜ב‰:  ל˘ון  נפ˘  זכר,  ל˘ון  וב˘ר  „ם  ‰„ם.  ‰י‡  ‰נפ˘ 
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תַעֲשׂוּ  כְּנַעַן...א  אֶרֶץ  וּכְמַעֲשֵׂה  תַעֲשׂוּ  מִצְרַיִם...א  אֶרֶץ   Like the practice of the land of - כְּמַעֲשֵׂה 
Egypt...you shall not do, and like the practice of the land of Canaan...you shall not do. The contrast be-
tween Israel and the rest of mankind is emphasized to an extreme in this section. The key message 
of this particular passage in the Torah is in this introductory verse. Israel is separate and distinct 
from the nations surrounding her. We must uphold this unique identity; under no conditions are 
we to consider assimilation. Egypt and Canaan are mentioned specifically because these nations 
represented the two poles of secular civilization in Biblical times. Egypt was the most urbanized 
and technologically advanced civilization of the time, while Canaan was pastoral and primitive. 
The Torah emphasizes here that as different as they were from each other, neither of these funda-
mentally immoral societies should serve as role models. (Before Hashem, pp. 157-159)

תִּשְׁמְרוּ  חֻקֹּתַי  וְאֶת  תַּעֲשׂוּ  מִשְׁפָּטַי   .You shall fulfill My ordinances and observe My statutes - אֶת 
Generally, chukim seem to be irrational: if not for the divine imperative, we would never observe 

ח וּבַגֵּ֑ר  אֶזְרָ֖ ה בָּֽ ר תֹּאכַ֤ל נְבֵלָה֙ וּטְרֵפָ֔ פֶשׁ אֲשֶׁ֨ טו וְכָל־נֶ֗

ר:  וְטָהֵֽ רֶב  עַד־הָעֶ֖ וְטָמֵ֥א  יִם  בַּמַּ֛ וְרָחַ֥ץ  יו  בְּגָדָ֜ ס  וְכִבֶּ֨

א עֲונֹֽוֹ: פ יח  ץ וְנָשָׂ֖ ס וּבְשָׂר֖וֹ ֣א יִרְחָ֑ טז וְאִם֙ ֣א יְכַבֵּ֔

אֶל־בְּנֵי֣  דַּבֵּר֙  ב  לֵּאמֹֽר:  אֶל־מֹשֶׁ֥ה  יְהֹוָ֖ה  וַיְדַבֵּ֥ר  א 

עֲשֵׂ֧ה  מַרְתָּ֖ אֲלֵהֶ֑ם אֲנִ֖י יְהֹוָה֥ אֱֽהֵיכֶֽם: ג כְּמַֽ ל וְאָֽ יִשְׂרָאֵ֔

עֲשֵׂ֣ה  עֲשׂ֑וּ וּכְמַֽ הּ ֣א תַֽ יִם אֲשֶׁ֥ר יְשַׁבְתֶּם־בָּ֖ אֶרֶץ־מִצְרַ֛

עֲשׂ֔וּ  ה ֣א תַֽ מָּ֨ יא אֶתְכֶ֥ם שָׁ֨ עַן אֲשֶׁ֣ר אֲנִי֩ מֵבִ֨ רֶץ־כְּנַ֡ אֶֽ

וְאֶת־ עֲשׂ֛וּ  תַּֽ י  אֶת־מִשְׁפָּטַ֧ ד  תֵלֵֽכוּ:  ֥א  ם  וּבְחֻקֹּֽתֵיהֶ֖

אֱֽהֵיכֶֽם:  יְהֹוָה֥  אֲנִ֖י  בָּהֶ֑ם  לָלֶ֣כֶת  תִּשְׁמְר֖וּ  י  חֻקֹּתַ֥

וּתְבִירָא  נְבִילָא  יֵיכוּל  דִּי  אֱנַשׁ  טו  וְכָל 

וְיַסְחֵי  לְבוּשׁוֹהִי  וִיצַבַּע  וּבְגִיּוֹרָא  בְּיַצִּיבָא 

וְיִדְכֵּי:  רַמְשָׁא  עַד  מְסָאָב  וִיהֵי  בְמַיָּא 

טז  וְאִם לָא יְצַבַּע וּבִסְרֵיהּ לָא יַסְחֵי וִיקַבֵּל 

לְמֵימָר:  משֶׁהּ  עִם  יְיָ  א  וּמַלִּיל  חוֹבֵיהּ: 

ב  מַלֵּל עִם בְּנֵי יִשְׂרָאֵל וְתֵימַר לְהוֹן אֲנָא 

דְאַרְעָא  עַמָּא  ג  כְּעוֹבָדֵי  אֱלָהָכוֹן:  יְיָ 

תַעְבְּדוּן  לָא  בַּהּ  יְתֶבְתּוּן  דִּי  דְמִצְרַיִם 

וּכְעוֹבָדֵי עַמָּא דְאַרְעָא דִכְנַעַן דִּי אֲנָא מָעֵל 

לָא  וּבְנִימוֹסֵיהוֹן  תַעְבְּדוּן  לָא  תַּמָּן  יָתְכוֹן 

קְיָמַי  וְיָת  תַּעְבְּדוּן  דִּינַי  ד  יָת  תְהָכוּן: 

אֱלָהָכוֹן:  יְיָ  אֲנָא  בְּהוֹן  לְהַלָּכָא  תִּטְּרוּן 

„בר  ט‰ור  עוף  בנבל˙  וטרפה.  נבלה  תאכל  אשר  (טו) 

‰כ˙וב, ˘‡ין ל‰ טומ‡‰ ‡ל‡ ב˘ע‰ ˘נבלע˙ בבי˙ ‰בליע‰, 
במ‚ע.  מטמ‡‰  ו‡ינ‰  ב‡כיל˙‰  ˘מטמ‡‰  כ‡ן  ולמ„ך 
וטרפ‰ ‰‡מור‰ כ‡ן ל‡ נכ˙ב ‡ל‡ ל„רו˘, וכן ˘נינו יכול 
˙‰‡ נבל˙ עוף טמ‡ מטמ‡‰ בבי˙ ‰בליע‰, ˙למו„ לומר 
במינו  ˘‡ין  טמ‡  עוף  יˆ‡  טרפ‰,  במינו  ˘י˘  מי  טרפ‰, 
למ˜„˘,  יכנס  י‡כל ˜„˘ ‡ו  ‡ם  ונשא עונו.  (טז)  טרפ‰: 
ובשרו לא ירחץ  טומ‡ו˙:  ˘‡ר  ככל  זו  טומ‡‰  על  חייב 
ב‚„ים  כבוס  ועל  כר˙,  ענו˘  ‚ופו  רחיˆ˙  על  עונו.  ונשא 
י  ƒכ במל˜ו˙: (ב) אני ה‘ אלהיכם. ‡ני ‰ו‡ ˘‡מר˙י בסיני ָ‡נ…
יךָ (˘מו˙ כ, ב), ו˜בל˙ם עליכם מלכו˙י, מע˙‰ ˜בלו  ל…‰∆ ¡‡ '‰
בעריו˙  לנ˙˜  ˘סופן  לפניו  וי„וע  ‚לוי  ‡ומר,  רבי  ‚זרו˙י. 
בימי עזר‡, לפיכך ב‡ עלי‰ם ב‚זר‰ ‡ני ‰' ‡ל‰יכם, „עו מי 
כר: (‚) כמעשה ארץ  ‚וזר עליכם, „יין ליפרע ונ‡מן ל˘לם̆ 

מצרים. מ‚י„ ˘מע˘י‰ם ˘ל מˆריים ו˘ל כנעניים מ˜ול˜לים 
י˘בו בו י˘ר‡ל מ˜ול˜ל מן ‰כל:  מכל ‰‡ומו˙, ו‡ו˙ו מ˜ום̆ 
אשר אני מביא אתכם שמה. מ‚י„ ˘‡ו˙ן עממין ˘כב˘ו 
י˘ר‡ל מ˜ול˜לים מכולם: ובחקתיהם לא תלכו. מ‰ ‰ניח 
‰כ˙וב ˘ל‡ ‡מר, ‡ל‡ ‡לו נמוסו˙ ˘ל‰ן, „ברים ‰ח˜ו˜ין 
‡לו  ‡ומר,  מ‡יר  רבי  ו‡ˆט„י‡ו˙.  טרטי‡ו˙  כ‚ון  ל‰ם 
‡לו  את משפטי תעשו.   („) חכמים:  ˘מנו  „רכי ‰‡מורי 
„ברים ‰‡מורים ב˙ור‰ במ˘פט, ˘‡ילו ל‡ נ‡מרו ‰יו כ„‡י 
‰מלך,  ‚זר˙  ˘‰ן  „ברים  חוקותי תשמרו.  ואת  ל‡מרן: 
‰עולם  ו‡ומו˙  ל˘מרן,  לנו  למ‰  עלי‰ם  מ˘יב  ‰רע  ˘יˆר 
וט‰ר˙  ˘עטנז  ולבי˘˙  חזיר  ‡כיל˙  כ‚ון  עלי‰ם,  מ˘יבין 
מי חט‡˙. לכך נ‡מר ‡ני ‰', ‚זר˙י עליכם ‡י ‡˙‰ ר˘‡י 
ליפטר: ללכת בהם. ‡ל ˙פטר מ˙וכם, ˘ל‡ ˙‡מר למ„˙י 
ושמרתם   (‰) ‰‡ומו˙:  חכמ˙  ו‡למ„  ‡לך  י˘ר‡ל  חכמ˙ 

them. We assume a divine purpose and value, but we cannot fathom them. Mishpatim, on the other 
hand, reflect cultural and humanistic considerations. Yet the force of the divine command applies 
to both, demanding observance and unqualified commitment.

Rashi (Num. 19:2) cites a Rabbinic comment on the parah adumah rite: It is a decree ordained by 
Me. You have no right to question it. This suggests that the chok can be defined as an absolute norm 
and an ultimate command, demanding total submission without reservations. It is to be affirmed 
even if Satan and the nations of the world taunt Israel, ridiculing its irrationality. The observant Jew 
accepts the Torah even as a patient follows the prescription of his doctor, taking complex medica-
tions and submitting to required surgical procedures. We may seek to understand and make all 
possible inquiries, but ultimately we accept it on faith. The Lord, Creator and Healer of all flesh, 
undoubtedly knows what is best for our bodies and souls as well as what is harmful to them. 

The chok may be said to possess two characteristics. The first is its universal immutability: the 
fact that a chok is independent of situational factors, changing philosophies and ideologies, or 
shifting practical and economic conditions. All these have no effect or bearing on a chok, which 
persists and retains its value under all circumstances, at all times and everywhere. Obviously, only 
an absolute faith in God as the Legislator of the chok could motivate such acceptance. 

Etymologically, the root ח-ק-ק signifies the act of carving, engraving, making incisions in a hard 
surface such as stone or metal. Several verses support this meaning: Behold, I have graven you [חַקֹּתִי] 
upon the palms of my hands (Is. 49:16); Oh that My words were...engraven [ּוְיֻחָקו] with an iron pen and 
lead in the rock forever (Job 19:23-24). Such engravings are protected against the erosion of time and 
the elements. Used in religious law, the term signifies that the chok is characterized by perpetual 
validity and is engraven in the rock forever. Chok implies eternity; it is not a temporary regulation. 

Nature’s laws are also chukim, unalterable and universal. The same Legislator instituted both 
systems of law, governing physical nature as well as man’s deportment. The Bible uses the word 
chok in regard to nature, as in Proverbs 8:29: When He gave to the sea His decree [ֹחֻקּו], that the waters 
should not transgress His commandment; when he appointed [ֹבְּחוּקו] the foundations of the earth. Nature is 
not capricious; it unfailingly abides by God’s laws, even as man should in the human realm. There 
are no exceptions or surprises. Nature is reliable and predictable and its laws are universally valid.

The second characteristic of the chok is its incomprehensibility: it demands the surrender of one’s 
mind and the suspension of one’s thinking. It is a total commitment precisely because it requires an 
abdication of one’s reason. The commitment of a child to his parents, however fervent, is not total; it 
is rooted in the family setting and has many qualifications and reservations. A parent’s commitment 

15 And any person, whether a native or a stranger, who eats carrion or what was torn, 
shall immerse his garments and immerse himself in the waters, and shall remain unclean 
until evening, and then he shall become clean. 16 But if he does not immerse [his garments] 
or immerse his flesh, he shall bear his sin. 

18 1 And the Lord spoke to Moses, saying: 2 Speak to the children of Israel, and say 
to them: I am the Lord, your God. 3 Like the practice of the land of Egypt, in 

which you dwelled, you shall not do, and like the practice of the land of Canaan, to which 
I am bringing you, you shall not do,* and you shall not follow their statutes. 4 You shall 
fulfill My ordinances and observe My statutes,* to follow them. I am the Lord, your God. 
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to a child, however, is instinctive and total; it is irrational and therefore not contingent or condition-
al. The reason for the chok remains a mystery. Indeed, the chok is often contested by one’s thinking 
mind. Although man is a rational being, the chok demands that he violate his reason.

Laws which are based on intellect are vulnerable to modification, correction, or reinterpreta-
tion. The intellect is able to build and tear down, to create and to destroy; it continually reevalu-
ates and postulates anew. The history of science is a chronicle of the construction and destruction 
of ideas, theories, affirmations, and negations. The chok, however, rises above human reason and 
motivation. A chok is unchanging because it is not subject to reason. It is in the non-cognitive di-
mension and is therefore not susceptible to change, not modified by the attrition of time and mood.

The religious Jew accepts the entire Torah as a chok, both in regard to its immutability and its 
incomprehensibility. At the conclusion of the daily morning service, we find this affirmation: I be-
lieve with perfect faith that this Torah will not be changed and that there will be no other Torah given by the 
Creator, blessed be His Name (The Thirteen Principles of Faith). The laws of the Torah are above place 
or time. The observant Jew never asks “Why?” in regard to mitzvah obligations. He may ask, “How 
is it performed?” or, “What lessons are to be derived therefrom?” but not, “Why?”

We perform all mishpatim (mostly social laws) in the same manner as the chukim. The Torah 
does not assign separate sections to the chukim and mishpatim; they are interspersed throughout 

יַֽעֲשֶׂ֥ה  ר  אֲשֶׁ֨ י  וְאֶת־מִשְׁפָּטַ֔ אֶת־חֻקֹּתַי֙  ם  וּשְׁמַרְתֶּ֤ ה 

ישׁ  אִ֥ ו  ששי   ס  יְהֹוָֽה:  י  אֲנִ֖ ם  בָּהֶ֑ י  וָחַ֣ ם  אָדָ֖ הָֽ ם  אֹתָ֛

ר בְּשָׂר֔וֹ ֥א תִקְרְב֖וּ לְגַלּ֣וֹת עֶרְוָ֑ה  אִישׁ֙ אֶל־כָּל־שְׁאֵ֣

י וְעֶרְוַ֥ת אִמ֣ ְּ֖א תְגַלֵּ֑ה  י יְהֹוָֽה: ס ז עֶרְוַ֥ת אָבִ֛ אֲנִ֖

שֶׁת־ אֵֽ עֶרְוַ֥ת  ח  ס  הּ:  עֶרְוָתָֽ ה  תְגַלֶּ֖ ֥א  וא  הִ֔  ְּ֣אִמ

ת  עֶרְוַ֨ ט  ס  וא:  הִֽ  י אָבִ֖ עֶרְוַ֥ת  תְגַלֵּ֑ה  ֣א   י אָבִ֖

א֖וֹ  יִת  בַּ֔ מוֹלֶ֣דֶת    בַת־אִמֶּ֔ א֣וֹ   ֙י בַת־אָבִ֨  ְ֤אֲחֽוֹת

 ְ֙ן: ס י עֶרְוַ֤ת בַּת־בִּנ ה עֶרְוָתָֽ מוֹלֶ֣דֶת ח֑וּץ ֥א תְגַלֶּ֖

נָּה: ס  תְ֖ הֵֽ י עֶרְוָֽ ן כִּ֥ ה עֶרְוָתָ֑ ת־בִּת֥ ְּ֔א תְגַלֶּ֖ א֣וֹ בַֽ

יַעְבֵּד  דִּי  דִּינַי  וְיָת  קְיָמַי  יָת  ה  וְתִטְּרוּן 

עָלְמָא  לְחַיֵּי  בְהוֹן  וְיֵחֵי  אֲנָשָׁא  יָתְהוֹן 

בִּסְרֵיהּ  קָרִיב  לְכָל  גְּבַר  ו  גְּבַר  יְיָ:  אֲנָא 

יְיָ:  אֲנָא  עֶרְיָא  לְגַלָּאָה  תִקְרְבוּן  לָא 

תְגַלֵּי  לָא  אִמָּךְ  וְעֶרְיַת  אֲבוּךְ  ז  עֶרְיַת 

ח  עֶרְיַת  עֶרְיְתַהּ:  תְגַלֵּי  לָא  הִיא  אִמָּךְ 

אִתַּת אָבוּךְ לָא תְגַלֵּי עֶרְיַת אֲבוּךְ הִיא: 

ט  עֶרְיַת אֲחָתָךְ בַּת אֲבוּךְ אוֹ בַת אִמָּךְ 

דִּילִידָא מִן אֲבוּךְ מִן אִתַּת אָחֳרִי אוֹ מִן 

עֶרְיַתְהֶן:  תְגַלֵּי  לָא  אָחֳרָן  לִגְבַר  אִמָּךְ 

לָא  בְּרַתָּךְ  בַת  אוֹ  בְּרָךְ  בַּת  י  עֶרְיַת 

אִנּוּן:  עֶרְיְתָךְ  אֲרֵי  עֶרְיַתְהֵן  תְגַלֵּי 

פרט ‰כ˙וב  ˘ל‡  ˘‡ר „˜„ו˜י ‰פר˘‰  לרבו˙  את חקותי. 
ב‰ם. „בר ‡חר, לי˙ן ˘מיר‰ וע˘יי‰ לחו˜ים ו˘מיר‰ וע˘יי‰ 
ו˘מיר‰  למ˘פטים  ע˘יי‰  ‡ל‡  נ˙ן  ˘ל‡  לפי  למ˘פטים, 
בעולם ‰ז‰,  ˙‡מר  ˘‡ם  לעולם ‰ב‡,  וחי בהם.  לחו˜ים: 
לא  (ו)  ˘כר:  ל˘לם  נ‡מן  ה‘.  אני  מ˙:  ‰ו‡  סופו  ו‰ל‡ 
תקרבו. ל‰ז‰יר ‰נ˜ב‰ כזכר, לכך נ‡מר ל˘ון רבים: אני ה‘. 
נ‡מן ל˘לם ˘כר: (ז) ערות אביך. זו ‡˘˙ ‡ביך. ‡ו ‡ינו ‡ל‡ 
וַ˙  ר¿ ע∆ י‡)  (כ,  ל‰לן  ונ‡מר  ערו˙ ‡ביך  כ‡ן  נ‡מר  כמ˘מעו, 
וערות  כ‡ן ‡˘˙ ‡ביו:  ל‰לן ‡˘˙ ‡ביו ‡ף  מ‰   ,‰ לָּ ƒ‚ּ יו  ƒב‡ָ

אמך. ל‰בי‡ ‡מו ˘‡ינ‰ ‡˘˙ ‡ביו: (ח) ערות אשת אביך. 
לרבו˙ ל‡חר מי˙‰: (ט) בת אביך. ‡ף ב˙ ‡נוס‰ במ˘מע: 
ל‡ביך ˜יים  לו  ˘‡ומרים  בין  מולדת בית או מולדת חוץ. 
‡˙ ‡מ‰, ובין ˘‡ומרים לו ל‡ביך ‰וˆ‡ ‡˙ ‡מ‰ כ‚ון ממזר˙ 
מ‡נוס˙ו ‰כ˙וב  בב˙ו  וגו‘.  בנך  ערות בת  (י)  נ˙ינ‰:  ‡ו 
מ„בר, וב˙ו וב˙ ב˙ו מ‡˘˙ו ‡נו למ„ין מערו˙ ‡˘‰ וב˙‰ 
‰ (ל‰לן פסו˜ יז), בין ˘‰י‡ ממנו ובין ˘‰י‡  ַ‚לּ≈ ¿̇ ˘נ‡מר ב‰ן ל…‡ 
מ‡י˘ ‡חר: ערות בת בנך. ˜ל וחומר לב˙ך, ‡ל‡ לפי ˘‡ין 
 :(.‚) יבמו˙  במסכ˙  ˘ו‰  מ‚זר‰  למ„ו‰  ‰„ין,  מן  מז‰ירין 

Scripture. We make no distinctions between the two in the quality and totality of our commitment.
In our modern world, there is hardly a mishpat which has not been repudiated. Stealing and 

corruption are the accepted norms in many spheres of life; adultery and general promiscuity find 
support in respectable circles; and even murder, medical and germ experiments have been con-
ducted with governmental complicity. The logos has shown itself in our time to be incapable of 
supporting the most basic of moral inhibitions.

The Torah, therefore, insists that a mishpat be accepted as a chok; our commitment must be un-
shakable, universally applicable, and upheld even when our logos is confused. Without chok, every 
social and moral law can be rationalized away, leaving the world a sophisticated jungle of instincts 
and impulses. Even a mishpat can endure only when it is sustained by an unmotivated commit-
ment which is impervious to confusing circumstances. (Reflections, Vol. 1, pp. 100-105; see Appendix A in 
Chumash Mesoras HaRav Sefer Shemos)

 and live by them. The saving of a life overrides the commandments of the entire - וָחַי בָּהֶם 
Torah; “and live by them” and not die by them. Desecrate one Sabbath on his account so that he may keep 
many Sabbaths (Yoma 85b). 

This law is the watchword of Judaism. The teachings of the Torah do not oppose the laws of 
life and reality, for were they to clash with this world, were they to negate the value of concrete, 
physiological-biological existence, then they would contain not mercy, loving-kindness, and peace 
but vengeance and wrath. Even if there is only a doubtful possibility that a person’s life is in danger, 
one renders a lenient decision; and as long as one is able to discover some possible danger to life, 
one may use that doubt to render a lenient decision. 

My grandfather, R. Chaim of Brisk, disagreed with the legal view that on the Day of Atonement 
one feeds a sick person who is in mortal danger small amounts of food at a time, each amount less 
than the forbidden measure of food for that day. Rather he instructed those who were taking care 
of a sick individual to serve him a regular meal, just as they would on other days. When my father 
was about to travel to Rasseyn, a town close to Kovno, to take up a rabbinical post, R. Chaim took 
him aside and said, “I command you to follow my view regarding a sick person in danger on the 
Day of Atonement, for it is an absolute halachic truth.” 

This law that pikuach nefesh, saving a life, overrides all the commandments is indicative of the 
high value which the halachic viewpoint attributes to one’s earthly life—indeed, it serves to confirm 
and nurture that value. Temporal life becomes transformed into eternal life; it becomes sanctified 
and elevated with eternal holiness. (Halakhic Man, pp. 34-35)

5 You shall observe My statutes and My ordinances, which a man shall do and live by 
them.* I am the Lord. 6 No man shall come near to any of his close relatives, to uncover 
[their] nakedness. I am the Lord. 7 You shall not uncover the nakedness of your father or 
the nakedness of your mother; she is your mother; you shall not uncover her nakedness. 
8 You shall not uncover the nakedness of your father’s wife; it is your father’s nakedness. 
9 The nakedness of your sister, whether your father’s daughter or your mother’s daughter, 
whether born to one who may remain in the home or born to one who must be sent outside 
you shall not uncover their nakedness. 10 The nakedness of your son’s daughter or your 
daughter’s daughter you shall not uncover their nakedness, for they are your own nakedness. 
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 And to a woman during the uncleanness of her separation, you - וְאֶל אִשָּׁה בְּנִדַּת טֻמְאָתָהּ א תִקְרַב 
shall not come near. Shir Hashirim Rabbah illustrates the meaning of the verse in Song of Songs (7:3), 
Thy belly is like a heap of wheat set about with lilies, in this way: It often happens that a man takes a wife 
when he is forty years of age. When, after going to great expense, he wishes to associate with her, she says 
to him, “I have seen a rose-red speck,” he immediately recoils. What made him retreat and keep away from 
her? Was there an iron fence, did a serpent bite him, did a scorpion sting him? A dish of meat is placed be-
fore a man and he is told some forbidden fat has fallen into it. He withdraws his hand from the food. What 
stopped him from tasting it? Did a serpent bite him; did a scorpion sting him? Only the words of the Torah 
which are as soft as a bed of lilies. 

וא  י אֲחֽוֹתְ֖ הִ֑ י֙ מוֹלֶ֣דֶת אָבִ֔ ת בַּת־אֵשֶׁ֤ת אָבִ֨ יא עֶרְוַ֨

֣א   י אֲחוֹת־אָבִ֖ עֶרְוַת֥  יב  ס  הּ:  עֶרְוָתָֽ תְגַלֶּ֖ה  ֥א 

וא: ס יג עֶרְוַת֥ אֲחוֹת־אִמ֣ ְּ֖א  י הִֽ ר אָבִ֖ תְגַלֵּ֑ה שְׁאֵ֥

י֣ א  י־אָבִ֖ וא: ס יד עֶרְוַת֥ אֲחִֽ ר אִמְּ֖ הִֽ י־שְׁאֵ֥ תְגַלֵּ֑ה כִּֽ

וא: ס טו עֶרְוַת֥  תְ֖ הִֽ ב דֹּדָֽ תְגַלֵּ֑ה אֶל־אִשְׁתּוֹ֙ ֣א תִקְרָ֔

הּ:  וא ֥א תְגַלֶּ֖ה עֶרְוָתָֽ שֶׁת בִּנְ֙ הִ֔ ת֣ ְ֖א תְגַלֵּ֑ה אֵ֤ כַּלָּֽ

וא:  י הִֽ י֣ א תְגַלֵּ֑ה עֶרְוַת֥ אָחִ֖ שֶׁת־אָחִ֖ ס טז עֶרְוַת֥ אֵֽ
הּ  ת־בַּת־בְּנָ֞ אֶֽ תְגַלֵּ֑ה  ֣א  הּ  וּבִתָּ֖ אִשָּׁ֛ה  עֶרְוַת֥  יז  ס 
נָּה  ה הֵ֖ אֲרָ֥ הּ שַֽׁ הּ ֤א תִקַּח֙ לְגַלּ֣וֹת עֶרְוָתָ֔ וְאֶת־בַּת־בִּתָּ֗

לִצְרֹ֗ר  ח  תִקָּ֑ ֣א  הּ  אֶל־אֲחתָֹ֖ וְאִשָּׁ֥ה  יח  וא:  הִֽ זִמָּ֥ה 

ת  בְּנִדַּ֣ ה  וְאֶל־אִשָּׁ֖ יט  בְּחַיֶּיֽהָ:  יהָ  עָלֶ֖ הּ  עֶרְוָתָ֛ לְגַלּ֧וֹת 

שֶׁת֙  וְאֶל־אֵ֨ כ  הּ:  עֶרְוָתָֽ לְגַלּ֖וֹת  ב  תִקְרַ֔ ֣א  הּ  טֻמְאָתָ֑

לְטָמְאָה־בָֽהּ:  לְזָ֑רַע   ְּ֖שְׁכָבְת ן  ֽא־תִתֵּ֥  ְ֔ית עֲמִ֣

יר לַמֹּ֑לֶ וְ֧א תְחַלֵּ֛ל אֶת־ עֲבִ֣ ן לְהַֽ כא וּמִזַּרְעֽ ֲ֥א־תִתֵּ֖

מחוברין  כשהן  רביעי  שביעי  יְהֹוָֽה:  אֲנִי֥   י אֱהֶ֖ שֵׁ֥ם 

מִן  דִּילִידָא  אֲבוּךְ  אִתַּת  בַּת  יא  עֶרְיַת 

עֶרְיְתַהּ:  תְגַלֵּי  לָא  הִיא  אֲחָתָךְ  אֲבוּךְ 

קָרִיבַת  תְגַלֵּי  לָא  אֲבוּךְ  אֲחַת  יב  עֶרְיַת 

אֲבוּךְ הִיא: יג  עֶרְיַת אֲחַת אִמָּךְ לָא תְגַלֵּי 

אַח  יד  עֶרְיַת  הִיא:  אִמָּךְ  קָרִיבַת  אֲרֵי 

אֲבוּךְ לָא תְגַלֵּי לְאִתְּתֵיהּ לָא תִקְרַב אִתַּת 

אַח אֲבוּךְ הִיא: טו  עֶרְיַת כַּלְּתָךְ לָא תְגַלֵּי 

עֶרְיְתַהּ:  תְגַלֵּי  לָא  הִיא  בְּרָךְ  אִתַּת 

עֶרְיַת  תְגַלֵּי  לָא  אֲחוּךְ  אִתַּת  טז  עֶרְיַת 

לָא  וּבְרַתַּהּ  אִתְּתָא  יז  עֶרְיַת  הִיא:  אֲחוּךְ 

תְגַלֵּי יָת בַּת בְּרַהּ וְיָת בַּת בְּרַתַּהּ לָא תִסַב 

חִטְאִין  עֵצַת  אִנִּין  קָרִיבָן  עֶרְיְתַהּ  לְגַלָּאָה 

תִסָּב  לָא  אֲחָתַהּ  עִם  יח  וְאִתְּתָא  הִיא: 

בְּחַיָּיהָא:  עֲלַהּ  עֶרְיְתַהּ  לְגַלָּאָה  לְעָקָאָה 

תִקְרַב  לָא  סוֹבְתַהּ  בְּרִחוּק  יט  וּלְאִתְּתָא 

לְגַלָּאָה עֶרְיְתַהּ: כ  וּבְאִתַּת חַבְרָךְ לָא תִתֵּן 

בַהּ:  לְאִסְתָּאָבָא  לְזַרְעָא  שְׁכֻבְתָּךְ 

לְמוֹלֶךְ  לְאַעְבָּרָא  תִתֵּן  לָא  כא  וּמִבְּנָיִךְ 

יְיָ:  אֲנָא  דֶאֱלָהָךְ  שְׁמָא  יָת  תַחֵל  וְלָא 

‡חו˙ו  על  חייב  ˘‡ינו  למ„  אביך.  אשת  בת  ערות  (י‡) 

חָ‰ ונכרי˙, לכך נ‡מר ב˙ ‡˘˙ ‡ביך, בר‡וי‰ ל˜י„ו˘ין:  פ¿ ƒׁ ּ̆ ƒמ
‡ל  ערו˙ו,  ‰י‡  ומ‰  תגלה.  לא  אביך  אחי  ערות  (י„) 

ב˘י˘  ‡ל‡  ‡מר˙י  ל‡  בנך.  אשת  (טו)  ˙˜רב:  ל‡  ‡˘˙ו 
ערות  (יז)  ונכרי˙:  ו˘פח‰  ל‡נוס‰  פרט  ב‰,  לבנך ‡י˘ו˙ 
אשה ובתה. ל‡ ‡סר ‰כ˙וב ‡ל‡ על י„י נ˘ו‡י ‰ר‡˘ונ‰, 
ח  ַּ̃ ƒר י ∆ׁ̆ לכך נ‡מר ל‡ ˙˜ח ל˘ון ˜יח‰, וכן לענין ‰עונ˘ ֲ‡
ל˘ון ˜יח‰, ‡בל ‡נס ‡˘‰  י„)  כ,  (ל‰לן   ‰ּ מָּ ƒ‡  ˙ ∆‡ ו¿  ‰ ָׁ ּ̆ ƒ‡  ˙ ∆‡

מו˙ר לי˘‡ ב˙‰: שארה הנה. ˜רובו˙ זו לזו: זמה. עˆ‰, 
יˆרך יועˆך לחטו‡: (יח) אל אחותה.  כ˙ר‚ומו עˆ˙ חט‡ין,̆ 
לזו:  ˆר‰  זו  לע˘ו˙ ‡˙  ˆר‰,  ל˘ון  לצרור.  כ‡ח˙:  ˘˙י‰ן 
בחייה. למ„ך ˘‡ם ‚ר˘‰ ל‡ י˘‡ ‡˙ ‡חו˙‰ כל זמן ˘‰י‡ 
בחיים: (כ‡) למולך. עבו„‰ זר‰ ‰י‡ ˘˘מ‰ מולך, וזו ‰י‡ 
מ„ורו˙ ‚„ולו˙  ˘˙י  ועו˘ין  לכומרים  בנו  ˘מוסר  עבו„˙‰, 
ומעבירין ‡˙ ‰בן בר‚ליו בין ˘˙י מ„ורו˙ ‰‡˘: לא תתן. 
זו ‰י‡ מסיר˙ו לכומרים: להעביר למולך. זו ‰עבר˙ ‰‡˘: 

Bride and bridegroom are young, physically strong and passionately in love with each other. 
Both have patiently waited for this rendezvous to take place. Just one more step and their love 
would have been fulfilled, a vision realized. Suddenly the bride and groom make a movement of re-
coil. He, gallantly, like a chivalrous knight, exhibits paradoxical heroism. He takes his own defeat. 
There is no glamor attached to his withdrawal. The latter is not a spectacular gesture, since there 
are no witnesses to admire and to laud him. The heroic act did not take place in the presence of 
jubilant crowds; no bards will sing of these two modest, humble young people. It happened in the 
sheltered privacy of their home, in the stillness of the night. The young man makes an about-face; 
he retreats at the moment when fulfillment seems assured.

The idea of catharsis through the dialectical movement manifests itself in all halachic norms 
regulating human life. Nowhere, however, does this doctrine of dialectical catharsis assert itself 
more frequently than it does in the aesthetic-hedonic realm. How does man purge himself in this 
realm? By engaging in the dialectical movement: by withdrawing, at the moment when passion 
reaches its peak. The stronger the grip of the physiological drive is felt by man, the more intoxicat-
ing and bewildering the prospect of hedonic gratification, the greater the redemptive capacity of 
the dialectical catharsis—the movement of recoil. (Catharsis, pp. 45-46)

ֽא־תִתֵּן   ֲוּמִזַּרְע...ְּשְׁכָבְת ֽא־תִתּן   ְעֲמִית תִקְרַב...וְאֶל־אֵשֶׁת  א  טֻמְאָתָהּ  בְּנִדַּת   וְאֶל־אִשָּׁה 

ֶעֲבִיר לַמֹּל  And to a woman during the uncleanness of her separation, you shall not come near...You - לְהַֽ
shall not lie carnally with your neighbor’s wife...And you shall not give any of your offspring to pass through 
for Molech. The juxtaposition of the first two prohibitions is clear. But how are the laws of sexual 
morality related to Molech child sacrifice? A couple saves money to buy a house, but then discovers 
an unwanted pregnancy. Rather than have their plans thwarted, they will go put the child up for 
adoption, or undergo an abortion. They are offering their child to Molech because they do not want 
to be deprived of material niceties. The connection between these prohibitions communicates that 
if one violates chukim such as the rules of sexual morality, it can lead to “Molech,” that is, violation 
of the mishpatim as well. (Boston, 1976)

11 The nakedness of the daughter of your father’s wife, born to your father she is your 
sister: you shall not uncover her nakedness. 12 You shall not uncover the nakedness of your 
father’s sister; she is the close relative of your father. 13 You shall not uncover the nakedness 
of your mother’s sister, for she is the close relative of your mother. 14 You shall not uncover 
the nakedness of your father’s brother you shall not come near his wife; she is your aunt. 15 
You shall not uncover the nakedness of your daughter in law; she is your son’s wife you shall 
not uncover her nakedness. 16 You shall not uncover the nakedness of your brother’s wife: 
it is your brother’s nakedness. 17 You shall not uncover the nakedness of a woman and her 
daughter; you shall not take [in marriage] her son’s daughter or her daughter’s daughter, 
to uncover her nakedness they are close relatives, it is evil counsel. 18 And you shall not 
take a woman with her sister [in marriage] as rivals, to uncover the nakedness of one upon 
the other, in her lifetime. 19 And to a woman during the uncleanness of her separation, 
you shall not come near* to uncover her nakedness. 20 You shall not lie carnally with your 
neighbor’s wife, to become defiled by her. 21 And you shall not give any of your offspring to 
pass through for Molech.* And you shall not profane the Name of your God. I am the Lord. 
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עַל  י  ƒּפ‡ַ ו¿ וכן  ונ‡וף,  וערו‰   ׁ̆ ≈„ ָ̃ ל˘ון  הוא.  תבל  ם (י˘עי‰ י, כ‰). „בר ‡חר, '˙בל ‰ו‡' ל˘ון בליל‰ (כ‚)  ָ̇ י ƒל ב¿ ַ ּ̇
וערבוב זרע ‡„ם וזרע ב‰מ‰: 

 And the land became defiled. Sin defiles not only human beings, but the earth - וַתִּטְמָא הָאָרֶץ 
as well. The earth becomes desecrated, polluted by crime, and requires absolution or atonement. 
In the case of murder, the atonement can be made to the land only by the blood of the murderer; 
in that of illicit sexual relations, by casting out the sinner. 

It is indeed unique to speak of tumah (ritual impurity) as attached to Mother Earth. A meta-
physical quality is ascribed to her. Indeed, sin and atonement apply to both man and earth. Why? 
Because man is a part of her; man is nature expressed in a meaningful existence. He can never free 
himself from that union. 

“Earth” is not just the land but nature as a whole, the entire complex of physical conditions 
that make man’s existence possible. As an organism, he depends upon his surroundings, and this 
dependence spells ontic unity and uniformity. Obedience to God means I will give your rains in their 
time, the Land will yield its produce, and the tree of the field will give forth its fruit. Disobedience— I 
will…make your skies like iron and your land like copper.  Your strength will be expended in vain; your land 
will not yield its produce, neither will the tree of the earth give forth its fruit (26:4, 19-20). 

When a community refuses to live in accordance with the divine law, Mother Nature becomes 
non-cooperative, refusing to subordinate herself to man’s rule. With sin, the gap widens. Nature 
begins to resent the presence of man; in response, man attempts to subjugate an insurgent and ma-
licious nature. The struggle, once begun, ends in man’s defeat. Mother Earth spits out her unruly 
son. Man is cast out of his environment. 

There is a very close kinship between man and nature. As long as man lives within the bounds 
set by his Creator which accentuate his naturalness, he remains ben adam, the son of Mother Earth. 
As long as man lives in unison with natural law, he remains protected from the defilement of sin.

But when he begins to sin, to grasp for something not belonging to him, he divorces himself 

וא:  ה הִֽ ה תּֽוֹעֵבָ֖ י אִשָּׁ֑ ב מִשְׁכְּבֵ֣ ר ֥א תִשְׁכַּ֖ ת־זָכָ֔ כב וְאֶ֨

לְטָמְאָה־  ְּ֖שְׁכָבְת ן  ֽא־תִתֵּ֥ ה  וּבְכָל־בְּהֵמָ֛ כג 

בֶל  תֶּ֥ הּ  לְרִבְעָ֖ ה  בְהֵמָ֛ לִפְנֵי֧  עֲמֹ֞ד  ֽא־תַֽ ה  וְאִשָּׁ֗ בָ֑הּ 

לֶּה֙  בְכָל־אֵ֨ י  כִּ֤ לֶּה  בְּכָל־אֵ֑ טַּמְּא֖וּ  אַל־תִּֽ כד  הֽוּא: 

א  חַ מִפְּנֵיכֶֽם: כה וַתִּטְמָ֣ ם אֲשֶׁר־אֲנִי֥ מְשַׁלֵּ֖ נִטְמְא֣וּ הַגּוֹיִ֔

אֶת־ רֶץ  הָאָ֖ א  וַתָּקִ֥ עָלֶ֑יהָ  עֲוֹנָ֖הּ  אֶפְקֹ֥ד  וָֽ רֶץ  הָאָ֔

י  ם אֶת־חֻקֹּתַי֙ וְאֶת־מִשְׁפָּטַ֔ ם אַתֶּ֗ יהָ: כו וּשְׁמַרְתֶּ֣ יֽשְׁבֶֽ

ר  וְהַגֵּ֖ ח  אֶזְרָ֔ הָֽ לֶּה  הָאֵ֑ הַתּֽוֹעֵבֹ֖ת  מִכֹּ֥ל  עֲשׂ֔וּ  תַֽ וְ֣א 

עָשׂ֥וּ  ל  הָאֵ֔ אֶת־כָּל־הַתּֽוֹעֵבֹ֣ת  כִּי  כז  בְּתֽוֹכֲכֶֽם:  הַגָּ֥ר 

מפטיר   רֶץ:  הָאָֽ א  וַתִּטְמָ֖ לִפְנֵיכֶ֑ם  אֲשֶׁ֣ר  רֶץ  י־הָאָ֖ אַנְשֵֽׁ

מִשְׁכְּבֵי  תִשְׁכּוּב  לָא  דְּכוּרָא  כב  וְעִם 

בְּעִירָא  אִתְּתָא תּוֹעֶבְתָּא הִיא: כג  וּבְכָל 

לָא תִתֵּן שְׁכֻבְתָּךְ לְאִסְתָּאָבָא בַהּ וְאִתְּתָא 

בַּהּ  לְמִשְׁלַט  בְּעִירָא  קֳדָם  תְקוּם  לָא 

תִּבְלָא הוּא: כד  לָא תִסְתַּאֲבוּן בְּכָל אִלֵּין 

אֲרֵי בְכָל אִלֵּין אִסְתַּאָבוּ עַמְמַיָּא דִּי אֲנָא 

מַגְלֵי מִן קֳדָמֵיכוֹן: כה  וְאִסְתָּאָבַת אַרְעָא 

וְאַסְעָרִית חוֹבַהּ עֲלַהּ וְרוֹקֵינַת אַרְעָא יָת 

וְיָת  קְיָמַי  יָת  אַתּוּן  כו  וְתִטְּרוּן  יָתְבָהָא: 

הָאִלֵּין  תּוֹעֶבְתָּא  מִכֹּל  תַעְבְּדוּן  וְלָא  דִּינַי 

יַצִּיבָא וְגִיּוֹרָא דְּיִתְגַּיְּרוּן בֵּינֵיכוֹן: כז  אֲרֵי 

אֱנָשֵׁי  עֲבָדוּ  הָאִלֵּין  תּוֹעֶבְתָּא  כָּל  יָת 

אַרְעָא:   וְאִסְתָּאָבַת  קֳדָמֵיכוֹן  דִּי   from a natural existence, from that finite and determinate character of an earthly being. And thisאַרְעָא 
spells doom for man. Tumah is identical with death or disease: hence it is associated with meis 
(corpse), neveilah (carrion), sheretz (creeping swarming thing), zav, zavah, metzora and yoledes. All 
these are anomalous in organic life. Pathology is identical with tumah.

What is true of physical tumah is true as well for spiritual tumah, tumas hachet (defilement from 
sin). Any anomaly in the pattern of living, any pathological deviation from the straight path of 
existence, is tumah. (The Emergence of Ethical Man, pp. 55-57)

מִשְׁפָּטַי  וְאֶת  חֻקֹּתַי  אֶת  אַתֶּם   But as for you, you shall observe My statutes and My - וּשְׁמַרְתֶּם 
ordinances. Most of our Sages distinguished between chukim and mishpatim. They declared the 
compliance with chukim to be a gesture of pure obedience and subordination to God. Conversely, 
adherence to mishpatim is a result of an inner moral need that God implanted in Man, when He 
created him in His image. The mere fact that Man carries God’s image suggests that morality is 
characteristic of human nature, and that doing good is an indispensable necessity. 

However, surrender and obedience are necessary not only for chukim, but for mishpatim as well. 
A clearly defined distinction between chukim and mishpatim is practically nonexistent. The central 
concept of mishpatim is indeed illumined by a rationale, can be developed by human reason, and 
is therefore accessible to the logos. However, one’s conscience cannot be sensitive to all aspects of 
mishpatim. Mishpatim contain peripheral areas that are as strange and alien to reason as the most 
mysterious chukim. Along this periphery, the cultivated, friendly and attractive scenery of mishpa-
tim suddenly turns into a dark jungle. 

As an example of a mishpat’s “periphery,” consider the law against theft. Every sensitive indi-
vidual confirms and abides by such a law. The thief is held in contempt, the embezzler despised 
by society. The rationale is simple and self-evident. Only a psychopath would approve of stealing 
candy from a child or money from the box of a blind beggar. 

Yet what about the sort of theft depicted so often in literature, particularly by Victor Hugo in Les 
Miserables? A poor man just released from prison, having no prospect of earning a livelihood, steals 
a loaf of bread from a bakery to sustain himself. The proprietor of the bakery wishes to prosecute 
even though the loss incurred is very small. Is the poor starving man deserving of punishment? Has 
a crime been committed? If human conscience is the authority judging the validity of the mishpat, 
we could conclude that there was no transgression, that the act of stealing the loaf of bread was 
justifiable and quite possibly heroic. 

22 You shall not lie down with a male, as with a woman: this is an abomination. 23 And 
with no animal shall you cohabit, to become defiled by it. And a woman shall not stand 
in front of an animal to cohabit with it; this is depravity. 24 You shall not defile yourselves 
by any of these things, for the nations, whom I am sending away from before you, have 
defiled themselves with all these things. 25 And the land became defiled,* and I visited its 
sin upon it, and the land vomited out its inhabitants. 26 But as for you, you shall observe 
My statutes and My ordinances,* and you shall not do like any of these abominations 
neither the native, nor the stranger who sojourns among you. 27 For the people of the 
land who preceded you, did all of these abominations, and the land became defiled. 
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˘‰‡כילו‰ו  מלך  לבן  מ˘ל  ולא תקיא הארץ אתכם.  (כח) 

י˘ר‡ל   ıכך ‡ר מ˜י‡ו,  במעיו ‡ל‡  עומ„  ˘‡ין  מ‡וס  „בר 
ל˘ון  ˙רו˜ן,  ול‡  ו˙ר‚ומו  עביר‰.  עוברי  מ˜יימ˙  ‡ינ‰ 
רי˜ון, מרי˜‰ עˆמ‰ מ‰ם: (כט) הנפשות העושות. ‰זכר 

ו‰נ˜ב‰ במ˘מע: (ל) ושמרתם את משמרתי. ל‰ז‰יר בי˙ 
‰‡ ‡ם  ה‘ אלהיכם.  אני  ולא תטמאו בהם  כך:  על  „ין 
˙טמ‡ו ‡יני ‡ל‰יכם, ו‡˙ם נפסלים מ‡חרי, ומ‰ ‰נ‡‰ י˘ 
לי בכם, ו‡˙ם מ˙חייבים כליי‰, לכך נ‡מר ‡ני ‰' ‡ל‰יכם: 

חסלת פרשת אחרי מות

There is only a single response to this dilemma: the Almighty forbids stealing, and at Sinai we 
gave our assent. We will abide by Your will, whether we understand it or not.

Morality is not based on man’s cognitive abilities, even in regard to mishpatim, since certain 
aspects are inaccessible to human moral exploration and illumination. The entire structure of 
morality would collapse should society actually permit their violation. Thus the Torah states here, 

אֲשֶׁ֥ר  הּ כַּֽ אֲכֶ֖ם אֹתָ֑ מַּֽ ם בְּטַֽ רֶץ֙ אֶתְכֶ֔ יא הָאָ֨ כח וְֽא־תָקִ֤

ה  ה אֶת־הַגּ֖וֹי אֲשֶׁ֥ר לִפְנֵיכֶֽם: כט כִּי כָּל־אֲשֶׁ֣ר יַעֲֽשֶׂ֔ קָאָ֛

רֶב  עֹשׂ֖ת מִקֶּ֥ לֶּה וְנִכְרְת֛וּ הַנְּפָשׁ֥וֹת הָֽ מִכֹּ֥ל הַתּֽוֹעֵבֹ֖ת הָאֵ֑

עֲשׂ֜וֹת  י  לְבִלְתִּ֨ י  אֶת־מִשְׁמַרְתִּ֗ ם  וּשְׁמַרְתֶּ֣ ל  ם:  עַמָּֽ

טַּמְּא֖וּ  תִֽ וְ֥א  ם  לִפְנֵיכֶ֔ נַעֲֽשׂ֣וּ  אֲשֶׁ֣ר  הַתּֽוֹעֵבֹת֙  חֻקּ֤וֹת  מֵֽ

בָּהֶ֑ם אֲנִ֖י יְהֹוָה֥ אֱֽהֵיכֶֽם: פ פ פ

בְּסָאֳבֵיכוֹן  יָתְכוֹן  אַרְעָא  תְרוֹקֵן  כח  וְלָא 

דִּי  עַמְמַיָּא  יָת  דְרוֹקֵינַת  כְּמָא  יָתַהּ 

מִכֹּל  יַעְבֵּד  דִּי  כָּל  כט  אֲרֵי  קֳדָמֵיכוֹן: 

נַפְשָׁתָא  וְיִשְׁתֵּיצוּן  הָאִלֵּין  תּוֹעֶבְתָּא 

דְיַעְבְּדוּן מִגּוֹ עַמְּהוֹן: ל  וְתִטְּרוּן יָת מַטְּרַת 

מִנִּימוֹסֵי  לְמֶעְבַּד  דְּלָא  בְּדִיל  מֵימְרִי 

וְלָא  קֳדָמֵיכוֹן  דְּאִתְעֲבָדָא  תוֹעֶבְתָּא 

אֱלָהָכוֹן: יְיָ  אֲנָא  בְּהוֹן  תִסְתַּאֲבוּן 
 In order to meticulously observe the mishpatim .וּשְׁמַרְתֶּם אַתֶּם אֶת־חֻקֹּתַי וְאֶת ־מִשְׁפָּטַי וְא תַעֲשׂוּ מִכּל הַתּֽוֹעֵבֹת הָאֵלֶּה
which form the very foundation of civilized society, and to avoid the abominations practiced by the 
Canaanites, the community must be trained to observe chukim as well as mishpatim. The imperative 
to observe My chukim precedes My mishpatim. Only in this way can one guarantee that you shall 
not do like any of these abominations.

One must teach the people how to surrender their intellectual pride and arrogance and com-
mit themselves to the Almighty, even when we are unable to comprehend the moral necessity and 
practical utility of the chok. Secular ethics have failed because the concept of chok is not acceptable 
to secular man. If the integrity of the moral law is to be preserved, then one must accept the chu-
kim, to abstain from acts that seem to hold great promise, and conversely, to act in ways that may 
sometimes seem illogical and even painful. (Derashot Harav, p. 237; see Appendix A in Chumash Mesoras 
HaRav Sefer Shemos) 

 And let the land not vomit you out. Exile from the Land of Israel is not - וְא תָקִיא הָאָרֶץ אֶתְכֶם 
a punishment per se; it is a natural consequence of sin. The Land does not tolerate sinful people, 
just as the body naturally rejects foreign tissue. The Holy Land can only accept holiness. (Boston, 

1972; see also commentary on the haftarah)

28 And let the land not vomit you out* for having defiled it, as it vomited out the nation 
that preceded you. 29 For anyone who commits any of these abominations, the persons 
doing so shall be cut off from the midst of their people. 30 And you shall observe My 
charge, not to commit any of the abominable practices that were done before you, and you 
shall not become defiled by them. I am the Lord your God. 
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הְיוּ   ”You shall be holy. On the one hand, the Torah is concerned with the “trivial - קְדשִׁים תִּֽ
single act; everything is quantified and exactly determined. On the other hand, the Torah wants 
not only that each component be in conformity with halachic rules, but that the whole be perfect—
that one’s lifestyle in toto, the overall impression, be faultless. Among the 613 commandments, we 
find mitzvos related to singular acts, such as the Sabbath, tzitzis, kashrus, and tefillin. We also find 
precepts that do not tell us what to do, but how to do what we have been commanded to do. For 
instance, the commandment of You shall be holy does not spell out any new duty. It is concerned 
only with “how” to do things, not “what” to do. The style, the method, and the perspective are the 
subject matter of the precept You shall be holy. Be careful and precise to the split second as far as 
your single acts are concerned. But also act in such a manner that your single actions may be inte-
grated into a meaningful whole. For, as Nachmanides says on this verse, a human being may be an 
ugly voluptuary even as he complies with the law. (Festival of Freedom, p. 180)

 Every man shall revere his mother and his father. The Torah links the fear - אִישׁ אִמּוֹ וְאָבִיו תִּירָאוּ 
of one’s parents and the keeping of the Shabbos. Shabbos is also linked with another command-
ment: You shall keep My Sabbaths and revere My Sanctuary (26:2).

The Gemara (Kiddushin 31b) explains that there are two forms of honor involving a parent—ka-
vod (respect) and mora (reverance). The Gemara defines kavod as the physical care given to a par-
ent, for example, bathing, clothing, and feeding. The child is responsible for the physical needs of 
the parent. The Gemara defines mora as acting in a reverent way towards the parent. For example, 
one may not sit in his father’s chair, or contradict him. 

Mora is a characteristic that applies solely to God. Giving reverence to a mortal being borders 
on the blasphemous. If so, why did the Torah command us to revere our parents? Moreover, the 
Torah also commands us to display reverence toward an object, as is the case with the Mikdash 
(verse 30). How is this possible?

(ב) דבר אל כל עדת בני ישראל. מלמ„ ˘נ‡מר‰ פר˘‰ זו 

ב‰˜‰ל, מפני ˘רוב ‚ופי ˙ור‰ ˙לויין ב‰: קדשים תהיו. ‰וו 
מוˆ‡   ‰˙‡˘ מ˜ום  ˘כל  ומן ‰עביר‰,  מן ‰עריו˙  פרו˘ים 
י  ƒנ‡ֲ ו‚ו',  וַחֲלָלָ‰  נָ‰  ז…  ‰ ָׁ ּ̆ ƒ‡ ˜„ו˘‰,  מוˆ‡   ‰˙‡ ערו‰  ‚„ר 
ו…  ׁ̆ ¿„ּ ַ̃ מ¿  '‰ י  ƒנ‡ֲ  , עו… זַר¿ ל  חַלּ≈ י¿ ל…‡  ו¿ זŒח),  כ‡,  (ל‰לן  ם.  כ∆ ¿ׁ̆ ƒ„ּ ַ̃ מ¿  '‰
נָ‰ וַחֲלָלָ‰ ו‚ו' (˘ם פס' וŒז):  ‰ ז… ָׁ ּ̆ ƒ‡ ,ּיו ¿‰ ƒים י ƒ̆ …„ ¿̃ (˘ם פסו˜ טו). 

(‚) איש אמו ואביו תיראו. כל ‡ח„ מכם ˙יר‡ו ‡ביו ו‡מו. 

ז‰ו פ˘וטו. ומ„ר˘ו, ‡ין לי ‡ל‡ ‡י˘ ‡˘‰ מנין, כ˘‰ו‡ ‡ומר 
˙יר‡ו ‰רי כ‡ן ˘נים, ‡ם כן למ‰ נ‡מר ‡י˘, ˘‰‡י˘ סיפ˜ 
בי„ו לע˘ו˙ ‡בל ‡˘‰ ר˘ו˙ ‡חרים עלי‰: אמו ואביו תיראו. 

‡ביו   ˙‡ יר‡  ˘‰בן  לפניו  ˘‚לוי  לפי  ל‡ב,  ‡ם  כ‡ן ‰˜„ים 
˘‰בן  לפניו  ˘‚לוי  לפי  ל‡ם,  ובכבו„ ‰˜„ים ‡ב  מ‡מו.  יו˙ר 
ואת  ב„ברים:  ˘מ˘„ל˙ו  מפני  מ‡ביו,  יו˙ר  מכב„ ‡˙ ‡מו 
שבתותי תשמרו. סמך ˘מיר˙ ˘ב˙ למור‡ ‡ב, לומר ‡ף על 
פי ˘‰ז‰ר˙יך על מור‡ ‡ב, ‡ם י‡מר לך חלל ‡˙ ‰˘ב˙ ‡ל 
˙˘מע לו, וכן ב˘‡ר כל ‰מˆו˙: אני ה‘ אלהיכם. ‡˙‰ ו‡ביך 
˘מע לו לבטל ‡˙ „ברי. ‡יז‰ו מור‡,  חייבים בכבו„י לפיכך ל‡̇ 
ל‡ י˘ב במ˜ומו ול‡ י„בר במ˜ומו ול‡ יס˙ור ‡˙ „בריו. ו‡יז‰ו 
אל   („) ומוˆי‡:  מכניס  ומנעיל  מלבי˘  ומ˘˜‰  מ‡כיל  כבו„, 
תפנו אל האלילם. לעב„ם. ‡לילים, ל˘ון ‡ל כל‡ ‰ו‡ ח˘וב: 

ב  מַלֵּל  לְמֵימָר:  מֹשֶׁה  עִם  יְיָ  א  וּמַלִּיל 

וְתֵימַר  יִשְׂרָאֵל  דִבְנֵי  כְּנִשְׁתָּא  כָּל  עִם 

יְיָ  אֲנָא  קַדִּישׁ  אֲרֵי  תְּהוֹן  קַדִּישִׁין  לְהוֹן 

אֲבוּהִי  וּמִן  אִמֵּיהּ  מִן  ג  גְּבַר  אֱלָהָכוֹן: 

תִּטְרוּן  דִילִי  שַׁבַּיָּא  יוֹמֵי  וְיָת  דָּחֲלִין  תְּהוֹן 

אֲנָא יְיָ אֱלָהָכוֹן: ד  לָא תִתְפְּנוּן בָּתַר טַעֲוָן 

ר אֶל־כָּל־עֲדַ֧ת  יט א וַיְדַבֵּ֥ר יְהוָֹ֖ה אֶל־משֶֹׁ֥ה לֵּאמֽרֹ: ב דַּבֵּ֞

י  י קָד֔וֹשׁ אֲנִ֖ הְי֑וּ כִּ֣ ים תִּֽ ם קְדשִׁ֣ מַרְתָּ֥ אֲלֵהֶ֖ ל וְאָֽ בְּנֵיֽ־יִשְׂרָאֵ֛

י  אוּ וְאֶת־שַׁבְּתֹתַ֖ ישׁ אִמּ֤וֹ וְאָבִיו֙ תִּירָ֔ יְהוָֹה֥ אֱֽהֵיכֶֽם: ג אִ֣

ם  אֱלִילִ֔ י יְהוָֹה֥ אֱֽהֵיכֶֽם: ד אַל־תִּפְנוּ֙ אֶל־הָ֣ תִּשְׁמ֑רֹוּ אֲנִ֖

קְדוֹשִׁים

The Gemara (Yevamos 6b) states, One is not to revere the Sanctuary but Him who commanded us 
regarding the Sanctuary. Likewise, expressing yirah for a parent is tantamount to showing yirah 
for God. The Gemara (Kiddushin 31b) says that Rabbi Joseph would stand when he heard his 
mother’s footsteps, saying that he was standing for the Divine Presence he heard approaching. 
Rabbi Joseph rose out of the awe and reverence which he was obligated to show God. The Divine 
Presence is contracted into the Mikdash, visits us on the “great and holy” day of Shabbos, and 
is also embodied in each father and mother. When a child shows reverence for his parent, he is 
expressing reverence for God.

Shabbos, reverence for parents and reverence for the Mikdash are thus connected, as all have a 
common theme: fulfillment of the mitzvah results in an expression of yirah for the Shechinah. (Rabbi 
Joshua Rapps Parashah Series)

Fear and love are mutually contradictory, but awe and love do not negate each other. On the 
contrary: they are entwined with each other. A great personality can bring about feelings of love 
and awe at the same time. When the storm of longing overpowers the lover and draws him to love, 
it also reveals the awe, which is a love as fierce as death. 

This sometimes takes the form of silent suffering. I love the other and yearn for him because of 
his greatness and majesty, but this valuation also leads to the retreat of the lesser one in the face of 
the greater one. Coming closer leads to an axiological diminishing of one’s self-image. Love con-
tains equality of value, but also the negation of value. 

Honor your father and your mother (Ex. 20:12) is juxtaposed with Every man shall revere (ּתִּירָאו) 
his mother and father—honor and reverence go well together. The son does not fear his kind father 
and his gentle mother, and the Torah has never commanded us to fear our parents. Its emphasis 
is on reverence interwoven with enlightened, appropriate love. In this case, both reverence and 
love are rooted in gratitude. Similarly, our love and awe of God grow out of the experience of the 
connection between the universe and God. From this experiential awareness, the fiery attachment 
of love bursts forth, as well as the retreat of awe before His Majesty. (From There Shall You Seek, p. 67) 

-and you shall observe My Sabbaths. The Zohar (Parashas Terumah) indi - וְאֶת שַׁבְּתֹתַי תִּשְׁמרוּ 
cates that the plural shabsosai signifies two Sabbaths, Shabbos dele’eila (the supernal Sabbath) and 
Shabbos deletata (the earthly Sabbath). 

When Adam ate the forbidden fruit, God cursed him (Gen. 3:17-19). However, because God 
also blessed the Sabbath, Adam’s curse becomes nullified when Shabbos arrives. 

Adam’s curse contains four components. The first component is hard labor: With the sweat of your 
face shall you eat bread (Gen. 3:19). The second is endless, uninterrupted, pointless work—amal, the 
type of work mentioned in Ecclesiastes (2:11): Then I turned [to look] at all my deeds that my hands had 
wrought and upon the toil [amal] that I had toiled to do, and behold everything is vanity and frustration, 
and there is no profit under the sun. The third component of the curse is itzavon (Gen. 3:17), the rest-
lessness, fear and suffering that characterize competitive society. A person in need of a livelihood is 

191 And the Lord spoke to Moses, saying, 2 Speak to the entire congregation of the 
children of Israel, and say to them, You shall be holy,* for I, the Lord, your God, 

am holy. 3 Every man shall revere his mother and his father,* and you shall observe 
My Sabbaths.* I am the Lord, your God. 4 You shall not turn to the worthless idols, 

KEDOSHIM
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יְיָ  אֲנָא  לְכוֹן  תַעְבְּדוּן  לָא  דְּמַתְּכָא  וְדַחֲלָן 

קוּדְשַׁיָּא  נִכְסַת  תִכְּסוּן  ה  וַאֲרֵי  אֱלָהָכוֹן: 

ו  בְּיוֹמָא  תִּכְּסֻנֵּיהּ:  לְכוֹן  לְרַעֲוָא  יְיָ  קֳדָם 

דְבַתְרוֹהִי  וּבְיוֹמָא  יִתְאֲכֵל  דְיִתְנְכֵס 

בְּנוּרָא  תְלִיתָאָה  יוֹמָא  עַד  וּדְאִשְׁתָּאַר 

בְּיוֹמָא  יִתְאֲכֵל  אִתְאֲכָלָא  ז  וְאִם  יִתּוֹקָד: 

י  עֲשׂ֖וּ לָכֶ֑ם אֲנִ֖י יְהוָֹה֥ אֱֽהֵיכֶֽם: ה וְכִ֧ ה ֥א תַֽ וֵֽאהֵי֙ מַסֵּכָ֔

הוּ: ו בְּי֧וֹם  רְצֽנְֹכֶ֖ם תִּזְבָּחֻֽ ים לַֽיהוָֹ֑ה לִֽ תִזְבְּח֛וּ זֶבַ֥ח שְׁלָמִ֖

שׁ  י בָּאֵ֖ ת וְהַנּוֹתָר֙ עַד־י֣וֹם הַשְּׁלִישִׁ֔ חֳרָ֑ מָּֽ ל וּמִֽ זִבְחֲכֶם֛ יֵאָֽכֵ֖

ה֖וּא  פִּגּ֥וּל  י  הַשְּׁלִישִׁ֑ בַּיּ֣וֹם  ל  יֵאָֽכֵ֖ אָכ֥לֹ  הֵֽ ם  וְאִ֛ ז  ף:  יִשָּׂרֵֽ

ואלהי מסכה. ˙חיל˙ן ‡לילים ‰ם, ו‡ם ‡˙‰ פונ‰ ‡חרי‰ם 
סופך ˘‡˙‰ עו˘‰ ‡ו˙ם ‡ל‰ו˙: לא תעשו לכם. ל‡ ˙ע˘ו 
לעˆמכם  ˙ע˘ו  ל‡  ˙‡מר,  ו‡ם  לכם.  ‡חרים  ול‡  ל‡חרים 
ךָ,  ‰ ל¿ י∆ ¿‰ ƒבל ‡חרים עו˘ין לכם, ‰רי כבר נ‡מר (˘מו˙ כ, ‚) ל…‡ י‡
ל ‡חרים: (‰) וכי תזבחו וגו‘. ל‡ נ‡מר‰ פר˘‰  לך ול‡̆  ל‡̆ 
זו ‡ל‡ ללמ„ ˘ל‡ ˙‰‡ זביח˙ן ‡ל‡ על מנ˙ לי‡כל ב˙וך ‰זמן 
‰ז‰. ˘‡ם ל˜בוע ל‰ם זמן ‡כיל‰, ‰רי כבר נ‡מר (לעיל ז, טז) 
תזבחהו.  לרצנכם  ו‚ו':  נו…  בָּ ר¿ ָ̃ בַח  ז∆ ָ„בָ‰  נ¿ ‡ו…  ר  ∆„ נ∆ ם  ƒ‡ ו¿
˙חל˙ זביח˙ו ˙‰‡ על מנ˙ נח˙ רוח ˘י‰‡ לכם לרˆון, ˘‡ם 

לפני:  עליכם  ירˆ‰  ל‡  [פ‚ול]  פסול  מח˘ב˙  עליו  ˙ח˘בו 
למ„ו  ורבו˙ינו  פ˘וטו.  לפי  ז‰ו  ‡נפיי"ˆימנטו.  לרצנכם. 
ל˘חוט:  ˘י˙כוין  ˘ˆריך  ˘פסול,  ב˜„˘ים  למ˙עס˜  מכ‡ן 
(ו) ביום זבחכם יאכל. כ˘˙זבחו‰ו ˙˘חטו‰ו על מנ˙ ל‡כלו 

(ז) ואם האכל יאכל וגו‘. ‡ם  בזמן ז‰ ˘˜בע˙י לכם כבר: 
ָ‡כ…ל  ם ‰≈ ƒ‡ ‡ינו ענין לחוı לזמנו, ˘‰רי כבר נ‡מר (לעיל ז, יח) ו¿
יכול  למ˜ומו.   ıלחו ענין  ˙נ‰ו  ו‚ו',  לָמָיו  ¿ׁ̆ בַח  ז∆ ר  ַׂ̆ בּ¿ ƒמ ל  ָ‡כ≈ י≈
 ˙ ל∆ ׁ̆ ָ‰‡…כ∆ פ∆ ַ‰נּ∆ י‰יו חייבין כר˙ על ‡כיל˙ו, ˙למו„ לומר (˘ם) ו¿
במח˘ב˙  יˆ‡ ‰נ˘חט  מחבירו,  ול‡  ממנו   ,‡ ָׂ ּ̆ ƒ ּ̇ נָּ‰  עֲו… נּוּ  מּ∆ ƒמ

ם (י˘עי‰ ס‰, „):  י‰∆ ל≈ ים כּ¿ ƒל ֻ‚ּ ƒּרַ˜ פ חוı למ˜ומו: פגול. מ˙ועב כמו וּמ¿

always frightened that someone will take his possessions away him. The Marxist concept of the class 
struggle reflects this anxiety. The fourth component of the curse is our mortality—for dust you are 
and to dust you shall return (Gen. 3:19). Adam’s curse was to suffer continuous, exhausting, pointless 
labor that is by nature unproductive, resulting in conflict and ultimately, death.

The blessing of Shabbos relieves man from all four components of this curse. Work is dignified 
and ennobling as long as one knows when to stop. And God completed on the seventh day His work (Gen. 
2:2). The Torah tells us that God worked and then stopped, so that we may imitate Him. On Shabbos, 
we are released from the monotony, jealousy and rancor that are often a part of mundane pursuits. 

Endless work estranges people from their families. The Torah commands that the family rest 
together. Ties between parents and children are renewed on Shabbos. All members of the family 
are released from the curse of competition and alienation from their neighbors. The Talmud tells 
us of the Sambatyon River, which is so turbulent and dangerous during the week that no one can 
cross it, but becomes calm every Shabbos (Sanhedrin 65b). This is a reflection of Shabbos deletata. 

The fourth component of the curse, the curse of death, is addressed in Shabbos dele’eila, alluded 
to in the final Mishnah in Tamid: “A psalm, a song for the Sabbath day” (Ps. 92:1): [meaning] a psalm, 
a song for the time to come, for the day which will be entirely Sabbath and rest for life everlasting.

Shabbos itself is associated with the World to Come, based on the narrative in Genesis: And 
God saw all that He had made, and behold it was very good (Gen. 1:31). On the sixth day of creation 
the verse states that the world was “very good,” a world of complete unity and totality, as implied 
by the word כָּל. The world was in a state of wholeness and perfection. After the sin of the Tree of 
Knowledge, however, the world was no longer whole, divided into disparate entities of good and 
evil, darkness and light. After the sin, the world reverted to being merely “good” as on the first five 
days of creation, as opposed to “very good” as recorded for the sixth day. On Shabbos, however, 

nor shall you make molten deities for yourselves. I am the Lord, your God. 5 When you 
slaughter a peace offering to the Lord, you shall slaughter it for your acceptance.* 6 It may 
be eaten on the day you slaughter it and on the morrow, but anything left over until the third 
day, shall be burned in fire. 7 And if it would be eaten on the third day, it is abominable;*

the world unites with the Creator, recreating the wholeness of Creation as on the original Friday, 
a wholeness that will be replicated in the World to Come. This is why our Sages indicate that 
Shabbos is a foretaste of the World to Come. 

In the Friday night prayers, we ask God to spread His sukkas shalom, His shelter of peace, over 
us. All evil forces depart, and a shelter of rest and peace descends from heaven and rests on earth. 
The world will be free of suffering, and there will no longer be death. This is the eschatological 
Shabbos, the Shabbos dele’eila. (Darosh Darash Yosef, pp. 249-252; Beis Yitzchak, Vol. 40, p. 288)

 you shall slaughter it for your acceptance. In one section, the Torah writes - לִרְצנְֹכֶם תִּזְבָּחֻהוּ 
you must be holy (verse 2) and you shall not steal, nor embezzle (verse 11) and also included the tech-
nical requirements concerning the offering of sacrifices. The transition from rules prescribing ethics 
to those detailing ritual is seamless. Sacredness is not limited to the Temple, where the sacrifices are 
offered, but also to places where chesed is practiced.

The Greeks identified religious action with the cultic gesture, and ethos was restricted to soci-
ety. In their opinion, God was not concerned with morality. Christianity accepted this doctrine of 
existential unity in theory, but in practice, it split the human existence into two areas: the secular 
and the ecclesiastical. History tells us of the cruel and inhumane conduct of the Church Inquisitors.

I once read a short report by a German journalist about Franco. He portrayed Franco as a 
sincerely devout Catholic, a religious person who actually enjoyed religious services. He went to 
Church every Sunday, prostrated himself on the floor, banged his forehead against the cold stones 
of the Church and whispered, “Not my will, but Thy will, shall be done.” However, as soon as he 
emerged out of the shadows of the Church, from the semi-darkness into the sunlight, he signed a 
death sentence for a young girl who was caught reading illegal literature. 

Moral schizophrenia was resented by Yahadus. We must not separate the theological faith prem-
ise from the moral normative system. 

There is danger that American piety is oblivious of the moral norm. Morality cannot be separat-
ed from faith; the worship of God cannot be separated from morality. (Noraos Harav, Vol. 5, pp. 28-31)

 it is abominable. Although pigul is invalid in the case of any sacrifice, the Torah - פִּגּוּל הוּא 
here mentions the invalidation of pigul specifically in regard to shelamim. Shelamim is a peace offer-
ing, a voluntary sacrifice given to express thanks to God. The Midrash on the verse for your voice 
is pleasant and your appearance is comely (Song 2:14) interprets the pleasant voice in the verse as 
referring to song, while the comely appearance refers to the sacrifices. Both song and sacrifices are 
expressions of joy. This is the underlying meaning of the phrase ּלִרְצנְֹכֶם תִּזְבָּחֻהו (verse 5): the offer-
ing of the shelamim is a reflection of one’s desire to express his love for God. However, once the 
decision is made to offer this sacrifice, it must be done in accordance with strict guidelines. The 
shelamim is a voluntary offering, but how it is to be offered is not in the province of the person 
making the offering. (Moriah, 1974) 
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יְהֹוָ֖ה  י־אֶת־קֹ֥דֶשׁ  כִּֽ א  יִשָּׂ֔ עֲוֹנ֣וֹ  כְלָיו֙  וְאֹֽ ח  ה:  יֵֽרָצֶֽ ֥א 

וּֽבְקֻצְרְכֶם֙  ט  יהָ:  עַמֶּֽ מֵֽ וא  הַהִ֖ הַנֶּפֶ֥שׁ  ה  וְנִכְרְתָ֛ חִלֵּ֑ל 

לִקְצ֑רֹ   ְ֖ד שָֽׂ ת  פְּאַ֥ תְכַלֶּ֛ה  ֧א  ם  אַרְצְכֶ֔ יר  אֶת־קְצִ֣

ל וּפֶ֥רֶט  ט: י וְכַרְמ֣ ְ֙א תְעוֹלֵ֔ יר֥ ְ֖א תְלַקֵּֽ וְלֶ֥קֶט קְצִֽ

י יְהֹוָ֥ה  ם אֲנִ֖ עֲז֣בֹ אֹתָ֔ עָנִי֤ וְלַגֵּר֙ תַּֽ ט לֶֽ כַּרְמ֣ ְ֖א תְלַקֵּ֑

וְֽא־תְשַׁקְּר֖וּ  חֲשׁ֥וּ  וְֽא־תְכַֽ תִּגְנֹ֑בוּ  ֖א  יא  אֱֽהֵיכֶֽם: 

קֶר וְחִלַּלְתָּ֛  י לַשָּׁ֑ בְע֥וּ בִשְׁמִ֖ עֲמִיתֽוֹ: יב וְֽא־תִשָּֽׁ ישׁ בַּֽ אִ֥

 ֲ֖ע עֲשֹׁ֥ק אֶת־רֵֽ י אֲנִי֥ יְהֹוָֽה: יג א־תַֽ אֶת־שֵׁ֥ם אֱהֶ֖

עַד־בֹּֽקֶר:   ְּ֖אִת יר  שָׂכִ֛ פְּעֻלַּ֥ת  ין  ֽא־תָלִ֞ תִגְזֹ֑ל  וְ֣א 

מִכְשֹׁ֑ל  ן  תִתֵּ֖ ֥א  ר  עִוֵּ֔ וְלִפְנֵי֣  שׁ  חֵרֵ֔ ֽא־תְקַלֵּ֣ל  יד 

מחוברין  כשהן  חמישי  שני  יְהֹוָֽה:  אֲנִי֥   י אֱהֶ֖ מֵּֽ אתָ  וְיָרֵ֥

לְרַעֲוָא:  יְהֵי  לָא  הוּא  מְרָחַק  תְלִיתָאָה 

ח  וּדְיֵיכְלִנֵּיהּ חוֹבֵיהּ יְקַבֵּל אֲרֵי יָת קוּדְשָׁא 

מֵעַמֵּיהּ:  הַהִיא  אֲנָשָׁא  וְיִשְׁתֵּיצֵי  אַחֵל  דַיְיָ 

לָא  דְאַרְעֲכוֹן  חֲצָדָא  יָת  ט  וּבְמֶחְצָדְכוֹן 

וּלְקָטָא  לְמֶחְצָד  דְחַקְלָךְ  פָּאתָא  תְשֵׁיצֵי 

תְעָלֵל  לָא  י  וְכַרְמָךְ  תְלַקֵּט:  לָא  דַחֲצָדָךְ 

וּלְגִיּוֹרֵי  לְעַנְיֵי  תְלַקֵּט  לָא  דְכַרְמָךְ  וְנִתְרָא 

יא  לָא  אֱלָהָכוֹן:  יְיָ  אֲנָא  יָתְהוֹן  תִּשְׁבּוֹק 

אֱנַשׁ  תְשַׁקְּרוּן  וְלָא  תְכַדְּבוּן  וְלָא  תִּגְנְבוּן 

בְּחַבְרֵיהּ: יב  וְלָא תִשָּׁבְעוּן בִּשְׁמִי לְשִׁקְרָא 

יג  לָא  יְיָ:  אֲנָא  דֶאֱלָהָךְ  שְׁמָא  יָת  וְתַחֵל 

תְבִית  לָא  תְאַנֵּס  וְלָא  חַבְרָךְ  יָת  תַעֲשׁוֹק 

יד  לָא  צַפְרָא:  עַד  לְוָתָךְ  דַאֲגִירָא  אַגְרָא 

לָא  חָזֵי  דְּלָא  וְקֳדָם  שָׁמַע  דְּלָא  תְלוּט 

יְיָ:  אֲנָא  מֵאֱלָהָךְ  וְתִדְחַל  תַּקְלָא  תְשִׂים 

(ח) ואכליו עונו ישא. בנו˙ר ‚מור ‰כ˙וב מ„בר, ו‡ינו ענו˘ 
וז‰ו  ‰כ˙וב,  מיעטו  ˘כבר  למ˜ומו   ıחו ‰נ˘חט  על  כר˙ 
˘ו‰:  מ‚זר‰  למ„ו‰ו  כרי˙ו˙  ובמסכ˙  מ„בר,  ‚מור  בנו˙ר 
(ט) לא תכלה פאת שדך. ˘יניח פ‡‰ בסוף ˘„‰ו: ולקט 

קצירך. ˘בלים ‰נו˘רים ב˘ע˙ ˜ˆיר‰ ‡ח˙ ‡ו ˘˙ים, ‡בל 
˘ב‰,  עוללו˙  ˙טול  ל‡  תעולל.  לא  (י)  ל˜ט:  ‡ינן  ˘ל˘ 
נטף:  ול‡  כ˙ף  ל‡  לו  ˘‡ין  כל  עולל˙,  ‡יז‰ו  ניכרו˙,  ו‰ן 
אני  בˆיר‰:  ב˘ע˙  ‰נו˘רים  ענבים  ‚ר‚רי  כרמך.  ופרט 
נפ˘ו˙,  ‡ל‡  מכם  ‚וב‰  ו‡יני  ל‰פרע,  „יין  אלהיכם.  ה‘ 
יבָם ו‚ו'  ƒיב ר ƒי ‰' יָר ƒּל ו‚ו' כ זָל ּ„ָ ¿‚ ƒ ּ̇ ˘נ‡מר (מ˘לי כב, כב) ַ‡ל 
ל‚ונב  ‡ז‰ר‰  תגנבו.  לא  (י‡)   :[ ׁ̆ נָפ∆ ם  י‰∆ ע≈ ב¿ …̃  ˙ ∆‡ בַע  ָ̃ [ו¿
ממון. ‡בל ל‡ ˙‚נוב (˘מו˙ כ, יב) ˘בע˘ר˙ ‰„ברו˙ ‡ז‰ר‰ 
חייבין עליו מי˙˙ בי˙  ל‚ונב נפ˘ו˙, „בר ‰למ„ מענינו „בר̆ 
ּ‰ מ˘לם  ׁ̆ בָּ ח∆ ƒכ „ין: ולא תכחשו. לפי ˘נ‡מר (לעיל ‰, כב) ו¿
ע  בַּ ¿ׁ̆ ƒנ ˜רן וחומ˘, למ„נו עונ˘ ‡ז‰ר‰ מנין, ˙למו„ לומר ו¿
˘˜ר  על  ונ˘בע  (˘ם)  ˘נ‡מר  לפי  ולא תשקרו.  ר:  ∆̃ ָׁ̆ עַל 
לומר  ˙למו„  מנין,  עונ˘ ‡ז‰ר‰  למ„נו  וחומ˘,  י˘לם ˜רן 
ול‡ ˙˘˜רו: ל‡ ˙‚נבו ול‡ ˙כח˘ו ול‡ ˙˘˜רו ול‡ ˙˘בעו. 
ל˘˜ר:  לי˘בע  סופך  ל˘˜ר,  סופך  לכח˘,  סופך  ‚נב˙  ‡ם 
(יב) ולא תשבעו בשמי. למ‰ נ‡מר, לפי ˘נ‡מר (˘מו˙ כ, ז) 

‡, יכול ל‡ י‰‡ חייב ‡ל‡ על  ו¿ ָׁ ּ̆ יךָ לַ ל…‰∆ ם ‰' ‡¡ ≈ׁ̆  ˙ ∆‡ ‡ ָׂ ּ̆ ƒ̇ ל…‡ 
˘ם ‰מיוח„ מנין לרבו˙ כל ‰כנויין, ˙למו„ לומר ול‡ ˙˘בעו 
‰כוב˘  ז‰  לא תעשק.  (י‚)  לי:  ˘י˘  ˘ם  כל  ל˘˜ר,  ב˘מי 
˘כר ˘כיר: לא תלין. ל˘ון נ˜ב‰, מוסב על ‰פעול‰: עד 
חמ‰,  מ˘˘˜ע‰  ˘יˆי‡˙ו  מ„בר,  ‰כ˙וב  יום  ב˘כיר  בקר. 
‡ומר  ‡חר ‰ו‡  ובמ˜ום  כל ‰ליל‰.  ˘כרו  ‚בוי  זמן  לפיכך 
ליל‰  ב˘כיר  מ„בר   , ׁ̆ מ∆ ∆ׁ ּ̆ ‰ַ עָלָיו   ‡ בו… ָ̇ ל…‡  ו¿ טו)  כ„,  („ברים 

‚בוי  זמן  לפיכך  ‰˘חר,  עמו„  מ˘יעל‰  פעול˙ו  ˘‰˘למ˙ 
˘כרו כל ‰יום, לפי ˘נ˙נ‰ ˙ור‰ זמן לבעל ‰בי˙ עונ‰ לב˜˘ 
מעו˙: (י„) לא תקלל חרש. ‡ין לי ‡ל‡ חר˘, מנין לרבו˙ 
‡ם  ר.  …‡ ָ̇ ל…‡  ךָ  עַמּ¿ ב¿ כז)  כב,  (˘מו˙  לומר  ˙למו„  ‡„ם,  כל 
כל  ‡ף  בחיים  ˘‰ו‡  מיוח„  חר˘  מ‰  חר˘,  נ‡מר  למ‰  כן 
˘‰ו‡ בחיים, יˆ‡ ‰מ˙ ˘‡ינו בחיים: ולפני עור לא תתן 
מכשל. לפני ‰סומ‡ ב„בר ל‡ ˙˙ן עˆ‰ ˘‡ינ‰ ‰ו‚נ˙ לו, 
„ך ו˜ח לך חמור, ו‡˙‰ עו˜ף עליו ונוטל‰  ‡מר מכור̆  ‡ל̇ 
‰„בר ‰ז‰ ‡ינו מסור לבריו˙  ‰ימנו: ויראת מאלהיך. לפי̆ 
לי„ע ‡ם „ע˙ו ˘ל ז‰ לטוב‰ ‡ו לרע‰, ויכול ל‰˘מט ולומר 
‰מכיר  מ‡ל‰יך  ויר‡˙  בו  נ‡מר  לפיכך  נ˙כוונ˙י,  לטוב‰ 
מח˘בו˙יך. וכן כל „בר ‰מסור ללבו ˘ל ‡„ם ‰עו˘‰ו ו‡ין 
(˘ם):  יךָ  ל…‰∆ ¡‡ מּ≈  ָ̇ ‡ יָר≈ ו¿ בו  נ‡מר  בו,  מכירו˙  ‰בריו˙  ˘‡ר 

מִכְשֹׁל  תִתֵּן  א  עִוֵּר   You shall not place a stumbling block before a blind person. Chazal - וְלִפְנֵי 
have interpreted this verse in many ways. It cautions us against any careless word or act that in any 
manner could endanger the material or moral welfare of another. The term blind person refers not 

it shall not be accepted. 8 And whoever eats it shall bear his sin, because he has profaned 
what is holy to the Lord, and that person shall be cut off from his people. 9 When you 
reap the harvest of your land, you shall not fully reap the corner of your field, nor shall 
you gather the gleanings of your harvest. 10 And you shall not glean your vineyard, nor 
shall you collect the [fallen] individual grapes of your vineyard; you shall leave them 
for the poor and the stranger. I am the Lord, your God. 11 You shall not steal. You shall 
not deny falsely. You shall not lie, one man to his fellow. 12 You shall not swear falsely 
by My Name, thereby profaning the Name of your God. I am the Lord. 13 You shall not 
oppress your fellow. You shall not rob. The hired worker’s wage shall not remain with 
you overnight until morning. 14 You shall not curse a deaf person. You shall not place 
a stumbling block before a blind person,* and you shall fear your God. I am the Lord. 

to one who is physically blind, but to one who is intellectually or morally “blind” or “blinded” by 
strong emotions.

What if one actually were to place a rock in the path of one who cannot see? Would he be in 
violation of this prohibition? One can infer from the words of Sefer Hachinuch (Mitzvah 232) that 
this would not be the case. Sefer Hachinuch states that violation of this prohibition does not carry 
the punishment of lashes because there is no physical action associated with it. Obviously, actu-
ally placing a stone in front of someone who cannot see constitutes an action. Apparently Sefer 
Hachinuch considers only the interpretation of לִפְנֵי עִוֵּר as normative, and not its literal meaning. 

This idea apparently conflicts with the maxim ein mikra yotzei midei peshuto, one cannot ignore 
the literal meaning of a verse (Shabbos 62b). How can Sefer Hachinuch completely ignore the literal 
meaning of this phrase? 

It appears that placing a stone in front of a blind person is such a cruel, grotesque act that the 
Torah did not even think it worthy of mention. For a Jew to act with such evil intent would cause 
us to question his very Jewishness (see Bamidbar Rabbah, Parashas Naso, 8). Because the Torah is 
addressing the Jewish people exclusively, mentioning such a prohibition explicitly was unneces-
sary. (Halachic Positions, Vol. 1, pp. 175-176) 

According to a passage in Sanhedrin 7a, the verse one who praises a compromiser insults God (Ps. 
10:3) refers to Aaron. The Gemara relates that Aaron saw Hur slaughtered when he attempted to 
stop the people from making the Golden Calf. Aaron thought to himself that if he also refused to 
allow them to build the Calf, the people would murder him as well, and their sin would never be 
forgiven. Aaron reckoned that it was better that they make the Calf, with the possibility that God 
would forgive the sin, rather than kill him, with no such possibility of forgiveness. 

The application of the phrase from Psalms to this incident clearly indicates that Aaron did 
not act appropriately—he should have allowed himself to be killed rather than acquiesce to the 
people’s request. By extension, it can be inferred that one must give up his life rather than violate 
the prohibition of לִפְנֵי עִוֵּר in the case of idol worship. In fact, there is a difference of opinion between 
Ba’al Hamaor and Nachmanides whether one must give up his life rather than violate עִוֵּר  in לִפְנֵי 
such a case, and this passage in the Gemara supports the opinion of Ba’al Hamaor that one should 
give up his life. One can also infer that the violation of לִפְנֵי עִוֵּר in the case of all three cardinal sins 
for which one must sacrifice his life rather than violate is tantamount to violating the cardinal sins 
themselves. (Shiurei Harav - Sanhedrin, pp. 74-75) 
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ל  פְנֵי־דָ֔ א  ֽא־תִשָּׂ֣ ט  בַּמִּשְׁפָּ֔ וֶל֙  עָ֨ עֲשׂ֥וּ  א־תַֽ טו 

 : עֲמִיתֶֽ תִּשְׁפֹּ֥ט  דֶק  בְּצֶ֖ גָד֑וֹל  פְּנֵי֣  ר  תֶהְדַּ֖ וְ֥א 

ם  עַל־דַּ֣ עֲמֹ֖ד  תַֽ ֥א   י בְּעַמֶּ֔ רָכִיל֙   ֵ֤א־תֵלֽ טז 

  י בִּלְבָבֶ֑ וָֽה: יז ֽא־תִשְׂנָא֥ אֶת־אָחִ֖ י יְהֹ  אֲנִ֖ רֵעֶ֑

טְא:  יו חֵֽ א עָלָ֖  וְֽא־תִשָּׂ֥ יחַ֙ אֶת־עֲמִיתֶ֔ חַ תּוֹכִ֨ הוֹכֵ֤

טו  לָא תַעְבְּדוּן שְׁקַר בְּדִינָא לָא תִסַּב אַפֵּי 

בְּקוּשְׁטָא  רַבָּא  אַפֵּי  תֶהְדַּר  וְלָא  מַסְכֵּנָא 

קוּרְצִין  תֵיכוּל  טז  לָא  לְחַבְרָךְ:  תְּדִינֵיהּ 

בְּעַמָּךְ לָא תְקוּם עַל דְּמָא דְחַבְרָךְ אֲנָא יְיָ: 

יז  לָא תִשְׂנֵי יָת אֲחוּךְ בְּלִבָּךְ אוֹכָחָא תוֹכַח 

חוֹבָא:  לֵיהּ  דִּי  עַל  תְקַבֵּל  וְלָא  חַבְרָךְ  יָת 

˘‰„יין ‰מ˜ל˜ל ‡˙  מלמ„  לא תעשו עול במשפט.  (טו) 

ל ˜רוי  ָ‰עָו∆ ∆ׁ ּ̆ ל, ˘נ‡וי, ומ˘ו˜ı, חרם, ו˙ועב‰.  ‰„ין ˜רוי עָו∆
 ‰ ≈ׂ̆ ע… כּ…ל  ו‚ו'  עֲבַ˙ ‰'  ˙ו… י  ƒּכ טז)  כ‰,  („ברים  ˘נ‡מר  ˙ועב‰, 
ל…‡  ו¿ לו)  יט,  (˘ם  ˘נ‡מר  וחרם,   ı˜˘ ˜רוי‰  ו‰˙ועב‰  ל,  עָו∆
נוּ ו‚ו':  ∆̂ ¿̃ ַׁ̆ ¿ ּ̇  ı ≈̃ ַׁ̆ ם כָמ…‰וּ,  ר∆ י˙ ח≈ ƒי‰ָ ךָ ו¿ ∆̇ י ל בּ≈ בָ‰ ‡∆ ע≈ י‡ ˙ו… ƒב ָ̇
חייב  ו‰ע˘יר  ז‰  ‰ו‡  עני  ˙‡מר  ˘ל‡  דל.  פני  לא תשא 
ולא תהדר  בנ˜יו˙:  מ˙פרנס  ונמˆ‡  ב„ין  לפרנסו, ‡זכנו 
ז‰,  ‰ו‡  ‚„ולים  בן  ז‰  ‰ו‡  ע˘יר  ˙‡מר  ˘ל‡  גדול.  פני 
נ‡מר  לכך  ב„בר,  י˘  עונ˘  בבו˘˙ו,  ו‡ר‡‰  ‡ביי˘נו  ‰י‡ך 
ול‡ ˙‰„ר פני ‚„ול: בצדק תשפט עמיתך. כמ˘מעו. „בר 
‡חר, ‰וי „ן ‡˙ חבירך לכף זכו˙: (טז) לא תלך רכיל. ‡ני 
‡ומר על ˘ם ˘כל מ˘לחי מ„נים ומספרי ל˘ון ‰רע ‰ולכים 
לספר  רע  י˘מעו  מ‰  ‡ו  רע  יר‡ו  מ‰  לר‚ל  רעי‰ם  בב˙י 
ב˘ו˜, נ˜ר‡ים ‰ולכי רכיל ‰ולכי ר‚יל‰, ‡˘פיו"מנט בלע"ז. 
‡ין כ˙וב בל˘ון ‰ליכ‰, ל‡  ל‡ מˆינו רכילו˙̆  ור‡י‰ ל„ברי,̆ 
ל (ירמי‰ ו, כח), ו˘‡ר ל˘ון  ז∆ ˙ וּבַר¿ ∆̆ ח… יל נ¿ ƒי רָכ כ≈ ל¿ ˙לך רכיל, ‰…
‰וּ (˙‰לים ˜‡, ‰),  ע≈ ר ר≈ ∆̇ י בַסּ≈ ƒנ ¿ׁ̆ לָ ‰רע ‡ין כ˙וב בו ‰ליכ‰ מ¿

˙ (˘ם יב, „), לכך  „…לו… ¿‚ּ  ˙ ר∆ ַ„בּ∆ ן מ¿ ו… ׁ̆ ‰ (˘ם ˜כ, ‚), לָ יָּ ƒמ ן ר¿ ו… ׁ̆ לָ
‡ני ‡ומר ˘‰ל˘ון [רכיל ל˘ון] ‰ולך ומר‚ל, ˘‰כ"ף נחלפ˙ 
ב‚ימ"ל, ˘כל ‰‡ו˙יו˙ ˘מוˆ‡י‰ם ממ˜ום ‡ח„ מ˙חלפו˙ זו 
בזו, בי"˙ בפ"‡ [ובוי"ו], ו‚ימ"ל בכ"ף ו˜ו"ף נו"ן בלמ"„, 
ר‚ל  כח),  יט,  (˘"ב  ךָ  ¿„ּ עַב¿ בּ¿ ל  רַּ‚≈ וַי¿ וכן  בˆ„"י,  וזי"ן  [ורי"˘] 
נו… (˙‰לים טו, ‚),  … ׁ̆ במרמ‰ ל‡מר עלי רע‰, וכן ל…‡ רַָ‚ל עַל ל¿
וכן רוכל ‰סוחר ומר‚ל ‡חר כל סחור‰, וכל ‰מוכר ב˘מים 
ל‰˙˜˘ט ב‰ם ‰נ˘ים על ˘ם ˘מחזר ˙מי„ בעיירו˙ נ˜ר‡ 
וֲַ‡כַלוּ  כמו  ˜ורˆין,  ˙יכול  ל‡  ו˙ר‚ומו,  רו‚ל.  ל˘ון  רוכל 
‡ („ני‡ל י‚, ח), ‡כל בי‰ ˜ורˆ‡ בי מלכ‡,  ‰וָּ„י≈ י י¿ ƒ„ ן י‰ו… ≈̂ ר¿ ַ̃
נר‡‰ בעיני ˘‰י‰ מ˘פטם ל‡כול בבי˙ ‰מ˜בל „ברי‰ם ˘ום 
על  ומעמי„ם  מ˜ויימים  ˘„בריו  חזו˜  ‚מר  ו‰ו‡  ‰לעט‰, 
ינָו  ע≈ ı בּ¿ ר≈ …̃ ורˆין, ל˘ון  ‰‡מ˙, ו‡ו˙‰ ‰לעט‰ נ˜ר‡˙ ‡כיל˙̃ 
(מ˘לי ו, י‚), ˘כן „רך כל ‰ולכי רכיל ל˜רוı בעיני‰ם ולרמוז 

על  לא תעמד  ‰˘ומעים:  ˘‡ר  יבינו  ˘ל‡  רכילו˙ן  „ברי 
טובע  כ‚ון  ל‰ˆילו,  יכול  ו‡˙‰  במי˙˙ו  לר‡ו˙  רעך.  דם 
בנ‰ר וחי‰ ‡ו לסטים ב‡ים עליו: אני ה‘. נ‡מן ל˘לם ˘כר 

ונ‡מן ליפרע: (יז) ולא תשא עליו חטא. ל‡ ˙לבין ‡˙ פניו ברבים: 

גָדוֹל  פְּנֵי  תֶהְדַּר   you shall not...respect a great man. Maimonides (Sefer Hamitzvos, Lo - וְא 
Sa’aseh 275) writes that it is forbidden for a judge to show favor to one of the litigants over the 
other, even if the litigant is great, honored and important. By writing that a judge should not single 
out one of the litigants even if he is worthy of honor, Maimonides indicates that the prohibition 
extends to the case where each of the litigants is equivalent in importance—the judge must not 
honor one litigant over the other in any circumstances. (Shiurei Harav - Sanhedrin, pp. 77-78) 

 ֶא תַעֲמֹד עַל דַּם רֵע - You shall not stand by [the shedding of] your fellow’s blood. Have we not 
transgressed against our obligation to participate in the suffering of the people, to witness and feel 
its burdens, as the verse states, and he [Moses] looked at their burdens (Ex. 2:11, and cf. Rashi ad 
loc.)? Let us be frank—during the terrible Holocaust, when European Jewry was being systemati-
cally exterminated in the ovens and crematoria, the American Jewish community did not rise to 
the challenge, did not act as Jews possessing a properly developed consciousness of our shared fate 
and shared suffering, and the obligation of shared action that follows therefrom. We did not suf-
ficiently empathize with the anguish of the people and did very little to save our afflicted brethren. 
It is difficult to know how much we might have accomplished had we tried harder. Personally, I 

15 You shall commit no injustice in judgment; you shall not favor a poor person or 
respect a great man;* you shall judge your fellow with righteousness. 16 You shall not 
go around as a gossipmonger amidst your people. You shall not stand by [the shedding 
of] your fellow’s blood.* I am the Lord. 17 You shall not hate your brother in your 
heart. You shall surely rebuke your fellow,* but you shall not bear a sin on his account. 

think that we might have been able to save many. There is no doubt, however, that had we properly 
grieved over the afflictions of our brothers, had we raised our voices and forcefully demanded that 
Roosevelt issue a sharp protest-warning, backed by concrete actions, we could have substantially 
slowed the process of mass murder. We were witnesses to the greatest and most terrible tragedy in 
our history—and we were silent. 

I do not wish to enter here into a discussion of details. This is a very sad and disturbing chapter 
in our history. But we all sinned by our silence in the face of the murder of millions. Have we not 
been summoned before the divine judgment seat to answer for our terrible transgression against 
the prohibition You shall not stand by [the shedding of] your fellow’s blood, particularly when we stood 
idly by not just the blood of our fellow, but of our fellows, in their millions! And when I say “we,” I 
mean all of us—myself included—rabbis and laymen, Orthodox and freethinkers, the entire spec-
trum of Jewish political organizations: the leaders of your tribes, your elders and your officers, every 
man of Israel...both your woodcutters and your water drawers (Deut. 29:9-10). 

Do you know why we were so indifferent? Because our sense of peoplehood was flawed. We did 
not properly grasp the whole concept of shared fate and what it means to be a people. We lacked, 
as did Job to begin with, the attribute of chesed. It was because Job did not possess the sense of 
shared historical circumstances and shared suffering that he did not know how to pray on behalf 
of his friends. He was concerned only for his own well-being and for that of his family. (Kol Dodi 
Dofek, pp. 96-97) 

Standing by idly without attempting to help someone in danger is a Biblical violation. If the 
bystander doesn’t call for help and does nothing, his guilt is tantamount to “spilling of blood.” But 
is this also true for one who is lax in praying for the ill or indifferent about making a mi sheberach 
for one who is sick? 

The Zohar indicates that Noah was responsible for the flood. He did not pray to God to spare 
the people, nor did he take the initiative to bring the people of his generation to repent. The 
Midrash (Devarim Rabbah 11:3) also reflects this point by stating that Noah was given the same 
proclamation of impending disaster as Moses after the episode of the Golden Calf. Noah was con-
tent simply to do everything that was commanded of him, assured that he would continue even 
though all others would perish. Moses, on the other hand, rejected a similar offer from God and 
prayed for the salvation of Bnei Yisrael.

We are not to regard our weapon of prayer lightly, nor our mi sheberach carelessly. They are not 
optional, but obligatory. (Halachic Positions, Vol. 2, pp. 45-46; see commentary on Chumash Mesoras Harav - 
Sefer Bereishis, pp. 380-381)

 ֶהוֹכֵחַ תּוֹכִיחַ אֶת עֲמִית - You shall surely rebuke your fellow. The Gemara in Yevamos 65b states, 
Just as it is a mitzvah for one to provide reproof if the reproof is heeded, so too is it a mitzvah not to re-
prove if the reproof is not to be heeded. The wording of this statement suggests that, depending on the 
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 ֲ֖ע הַבְתָּ֥ לְרֵֽ  וְאָֽ יח ֽא־תִקֹּ֤ם וְֽא־תִטֹּר֙ אֶת־בְּנֵי֣ עַמֶּ֔

י יְהֹוָֽה: יט אֶת־חֻקֹּתַי֘ תִּשְׁמֹ֒רוּ֒ בְּהֶמְתֽ ְּ֙א־ כָּמ֑וֹ אֲנִ֖

יִם֙  יִם וּבֶ֤גֶד כִּלְאַ֨ ע כִּלְאָ֑ דֽ ְ֖א־תִזְרַ֣ יִם שָֽׂ יעַ כִּלְאַ֔ תַרְבִּ֣

ה  ב אֶת־אִשָּׁ֜ י־יִשְׁכַּ֨ ישׁ כִּֽ ז ֥א יַעֲֽלֶ֖ה עָלֶֽי: כ וְאִ֠ עַטְנֵ֔ שַֽׁ

וְהָפְדֵּה֙  ישׁ  לְאִ֔ פֶת  נֶחֱֽרֶ֣ שִׁפְחָה֙  וא  וְהִ֤ רַע  שִׁכְבַת־זֶ֗

הְיֶה֛  תִּֽ בִּקֹּ֧רֶת  נִתַּן־לָ֑הּ  ֣א  ה  חֻפְשָׁ֖ א֥וֹ  תָה  נִפְדָּ֔ ֣א 

עַמָּךְ  לִבְנֵי  דְּבָבוּ  תִטַּר  וְלָא  תִקּוֹם  יח  לָא 

יט  יָת  יְיָ:  אֲנָא  כְּוָתָךְ  לְחַבְרָךְ  וּתְרַחֵם 

עֵרוּבִין  תַרְכֵּב  לָא  בְּעִירָךְ  תִּטְּרוּן  קְיָמַי 

עֵרוּבִין  וּלְבוּשׁ  עֵרוּבִין  תִזְרַע  לָא  חַקְלָךְ 

שַׁעַטְנֵזָא לָא יִסַּק עֲלָךְ: כ  וּגְבַר אֲרֵי יִשְׁכּוּב 

אַמְתָא  וְהִיא  זַרְעָא  שִׁכְבַת  אִתְּתָא  עִם 

אִתְפְּרִיקַת  לָא  וְאִתְפְּרָקָא  לִגְבַר  אֲחִידָא 

לַהּ  אִתְיְהִיבַת  לָא  חֵרוּתָא  אוֹ  בְּכַסְפָּא 

(יח) לא תקם. ‡מר לו ‰˘‡ילני מ‚לך, ‡מר לו ל‡ו, למחר 

‡מר לו ‰˘‡ילני ˜ר„ומך, ‡מר לו ‡יני מ˘‡ילך כ„רך ˘ל‡ 
‰˘‡ל˙ני, זו ‰י‡ נ˜ימ‰. ו‡יזו ‰י‡ נטיר‰, ‡מר לו ‰˘‡ילני 
˜ר„ומך, ‡מר לו ל‡ו, למחר ‡מר לו ‰˘‡ילני מ‚לך, ‡מר 
לו ‰‡ לך ו‡יני כמו˙ך ˘ל‡ ‰˘‡ל˙ני, זו ‰י‡ נטיר‰, ˘נוטר 
‰‡יב‰ בלבו ‡ף על פי ˘‡ינו נו˜ם: ואהבת לרעך כמוך. 
חקותי  את  (יט)  ב˙ור‰:  ‚„ול  כלל  ז‰  ע˜יב‡  רבי  ‡מר 
ח˜ים  ו‚ו',  כל‡ים  ˙רביע  ל‡  ב‰מ˙ך  ‰ן,  ו‡לו  תשמרו. 
‡לו ‚זר˙ מלך ˘‡ין טעם ל„בר: ובגד כלאים. למ‰ נ‡מר, 
ים  ƒ ּ̇ ¿ׁ̆ ƒוּפ ר  מ∆ ∆̂ ז  נ≈ עַט¿ ַׁ̆  ׁ̆ בַּ ל¿ ƒ̇ ל…‡  י‡)  כב,  („ברים  ˘נ‡מר  לפי 
לומר  ˙למו„  פ˘˙ן,  ו‡ניˆי  ˆמר  ‚יזי  ילב˘  ל‡  יכול  ו,  ָ„ּ יַח¿
ב‚„. מנין לרבו˙ ‰לב„ים, ˙למו„ לומר ˘עטנז, „בר ˘‰ו‡ 
ז‰  ו˘זור  ל˘ון „בר ‰נמלל  נוז  ו‡ומר ‡ני,  ונוז.  טווי  ˘וע 

„‡י˙  לנ‡זי  חזיין  כמו  בלע"ז,  מי˘טי"ר  לחברו,  ז‰  עם 
ב‰ון, ˘‡נו מפר˘ין ל˘ון כמו˘ פלי˘טר"‡. ובל˘ון ˘עטנז, 
לאיש.  נחרפת  (כ)  ופ˘˙ים:  ˆמר  מחבר˙  מנחם  פיר˘ 
במ˜ר‡.  „מיון  לו  יו„ע  ו‡יני  ל‡י˘,  ומיוח„˙  מיוע„˙ 
חורין ‰מ‡ורס˙  ב˙  וחˆי‰  ˘פח‰  חˆי‰  כנעני˙  וב˘פח‰ 
לא  והפדה  מ„בר:  ‰כ˙וב  ב˘פח‰  ˘מו˙ר  עברי  לעב„ 
או  בכסף:  פ„יון  וס˙ם  פ„וי‰,  ו‡ינ‰  פ„וי‰  נפדתה. 
חפשה. ב˘טר: בקרת תהיה. ‰י‡ לו˜‰ ול‡ ‰ו‡. י˘ על 
בי˙ „ין לב˜ר ‡˙ ‰„בר ˘ל‡ לחייבו מי˙‰, כי ל‡ חפ˘‰ 
˘מי  מכ‡ן  למ„ו  ורבו˙ינו  ‚מורין.  ˜„ו˘ין  ˜„ו˘י‰  ו‡ין 
˘‰ו‡ במל˜ו˙ י‰‡ ב˜רי‡‰, ˘‰„יינים ‰מל˜ין ˜ורין על 
לָ‡  פ¿ ƒ‰ ˙ ו‚ו' ו¿ ו… ׂ̆ ר לַעֲ מ… ¿ׁ̆ ƒ̇ ם ל…‡  ƒ‡ (נטŒברים כח, נח„) ‰˜לו‰
ךָ ו‚ו' [ופירו˘ ב˜ור˙ ˙‰י‰ ב˜רי‡‰ ˙‰י‰]:  ¿̇ ˙ מַכּו… ∆‡ '‰

circumstances, through silence, one can fulfill this mitzvah just as it can be fulfilled by actual reproof. 
The purpose of this mitzvah is to take a sinner and make him righteous. The Gemara in Beitzah 

30a indicates that it is preferable for one to sin inadvertently than willfully, because an inadvertent 
sinner is on some level a righteous individual. If we give reproof knowing that the person will 
continue his sin, we transform him in a sense from a righteous to a sinful person. Thus, maintain-
ing one’s silence at the appropriate time is an integral part of this mitzvah. (Mesorah, Vol. 8, p. 55; 

Nefesh Harav, p. 294)

  - You shall neither take revenge...nor bear a grudge. Revenge is a very primalא תִקֹּם וְא תִטֹּר 
emotion, yet the Torah has forbidden it. Imagine that I have a neighbor who is very selfish, help-
ing no one nor lending out even insignificant items. Suddenly, this miser falls ill and asks me a 
favor: could he perhaps borrow a thermometer? Not only am I not allowed to refuse, I cannot 
even act differently with him than I would toward anyone else. I must bite my lip, give him what 
he asks for, sublimate my feelings of bitterness and revenge. I am allowed to display only love 
towards him. The Torah demands military-like discipline. Although a soldier might be insulted 
by his commander over a trivial matter, he must maintain his equanimity and respond, “Yes, sir!” 
(Droshos Un Ksovim, p. 178) 

 ֹכָּמו ֲוְאָהַבְתָּ לְרֵע - You shall love your neighbor as yourself. This verse, which Rabbi Akiva 
declared to be a cardinal precept of the Torah, zeh klal gadol baTorah, commands a caring concern 

18 You shall neither take revenge from nor bear a grudge* against the members of your 
people; you shall love your neighbor as yourself.* I am the Lord. 19 You shall observe 
My statutes: You shall not crossbreed your livestock with different species. You shall 
not sow your field with a mixture of seeds,* and a garment which has a mixture of 
shaatnez shall not come upon you. 20 If a man lies carnally with a woman, and she 
is a handmaid designated for a man, and she had not been [fully] redeemed nor 
had her document of emancipation been granted her, there shall be an investigation; 

for our fellow man. This social responsiveness is derived from one’s healthy self-regard, namely, 
as [you love] yourself. Individual importance is emphasized, but for goals beyond self-indulgence; 
personal fulfillment is valued, but for sublime purposes.

This may explain why the Sheva Berachos relate the personal happiness of the groom and bride 
to the Messianic fulfillment. Soon, O Lord our God, may there be heard in the cities of Judah and the 
streets of Jerusalem a sound of gladness, a sound of joy, the sound of the bridegroom and the sound of the 
bride, the sound of rejoicing bridegrooms at their weddings (based on Jer. 33:10-11). We find a simi-
lar correlation in Isaiah 62:5, As the bridegroom rejoices over his bride, so shall God rejoice over thee 
[Zion]. The couple is challenged to reach out to Knesses Yisrael, to identify with the strivings of the 
broader community, its travails and its triumphs, and thereby to hasten the coming of the Messiah. 
(Reflections, Vol. 2, pp. 62-63) 

Maimonides (Hilchos Avel 14:1) writes that it is a positive rabbinic mitzvah to visit the sick and 
comfort mourners; even though these mitzvos are rabbinic, they fall under the general mitzvah of 
you shall love your neighbor as yourself. 

Initially, Maimonides indicates that these mitzvos are rabbinic, but then notes that they fall 
under the rubric of a Biblical injunction. Although the act of comforting mourners is indeed a rab-
binic mitzvah, there is a Biblical fulfillment. One finds a parallel in the mitzvah of prayer: although 
the Amidah was instituted by Ezra, its recitation constitutes also a fulfillment of the Biblical mitzvah 
of to serve Him with all your heart (Deut. 11:13). In both cases, the action behind the mitzvah is rab-
binic, but there is an inner fulfillment, a kiyum shebalev, which is of Biblical origin. 

In the case of onlookers to a funeral who do not know the deceased or the family, but still 
participate in the ritual of forming two lines through which the mourners pass, they have fulfilled 
the rabbinic mitzvah of comforting mourners without the Biblical fulfillment. (Reshimos Shiurim – 
Maseches Berachos, p. 259)

דֽ ְא תִזְרַע כִּלְאָיִם  -You shall not crossbreed your livestock with dif - בְּהֶמְתֽ ְּא תַרְבִּיעַ כִּלְאַיִם שָֽׂ
ferent species. You shall not sow your field with a mixture of seeds. Nachmanides, in his commentary 
on this verse, attributes the prohibition against mixing species (kilayim) to the quality of group-
belonging with which God endowed plants and animals at the birth of organic life. There is no 
doubt that he has hit upon the raison d’etre of the prohibition: the Torah looks askance at artifi-
cial changing of the group-traits. We find kilayim applicable to plant and animal alike. Unnatural 
mating for the purpose of developing an organic hybrid culture was prohibited. The Torah sees 
in such an act an attempt on man’s part to interfere with the structural and functional patterns 
that are inherent in organic systems and to bring about unnecessary mutations of forms. (The 
Emergence of Ethical Man, pp. 25-26)
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אֶת־אֲשָׁמוֹ֙  יא  וְהֵבִ֤ כא  שָׁה:  חֻפָּֽ כִּי־֥א  יֽוּמְת֖וּ  ֥א 

וְכִפֶּר֩  כב  ם:  אָשָֽׁ יל  אֵ֖ מוֹעֵ֑ד  אֹ֣הֶל  תַח  אֶל־פֶּ֖ יהֹוָ֔ה  לַֽ

עַל־חַטָּאת֖וֹ  יְהֹוָ֔ה  לִפְנֵי֣  אָשָׁם֙  הָֽ יל  בְּאֵ֤ ן  הַכֹּהֵ֜ יו  עָלָ֨

א: פ שלישי   חַטָּאת֖וֹ אֲשֶׁ֥ר חָטָֽ א וְנִסְלַ֣ח ל֔וֹ מֵֽ אֲשֶׁ֣ר חָטָ֑

ל  אֲכָ֔ מַֽ כָּל־עֵ֣ץ  וּנְטַעְתֶּם֙  רֶץ  אֶל־הָאָ֗ י־תָבֹ֣אוּ  וְכִֽ כג 

לָכֶ֛ם  יִהְיֶה֥  ים  שָׁנִ֗ שָׁל֣שׁ  אֶת־פִּרְי֑וֹ  עָרְלָת֖וֹ  ם  וַֽעֲרַלְתֶּ֥

ת יִֽהְיֶה֖ כָּל־פִּרְי֑וֹ  רְבִיעִ֔ ים ֥א יֵאָֽכֵֽל: כד וּבַשָּׁנָה֙ הָֽ עֲרֵלִ֖

תֹּֽאכְלוּ֙  ת  חֲמִישִׁ֗ הַֽ וּבַשָּׁנָה֣  כה  יהֹוָֽה:  לַֽ ים  הִלּוּלִ֖ קֹ֥דֶשׁ 

יף לָכֶ֖ם תְּבֽוּאָת֑וֹ אֲנִ֖י יְהֹוָה֥ אֱֽהֵיכֶֽם:  אֶת־פִּרְי֔וֹ לְהוֹסִ֥

לָא  אֲרֵי  יוּמְתוּן  לָא  תְהֵי  בִּקֻּרְתָּא  בִּשְׁטָר 

קֳדָם  אַשְׁמֵיהּ  יָת  כא  וְיַיְתִי  אִתְחָרָרַת: 

לַאֲשָׁמָא:  דְּכַר  זִמְנָא  מַשְׁכַּן  לִתְרַע  יְיָ 

כב  וִיכַפֵּר עֲלוֹהִי כַהֲנָא בְּדִכְרָא דַאֲשָׁמָא 

לֵיהּ  וְיִשְׁתְּבֵק  חָב  דִּי  חוֹבְתֵיהּ  עַל  יְיָ  קֳדָם 

מֵחוֹבְתֵיהּ דִּי חָב: כג  וַאֲרֵי תֵעֲלוּן לְאַרְעָא 

רָחָקָא  וּתְרַחֲקוּן  דְּמֵיכַל  אִלַּן  כָּל  וְתִצְּבוּן 

מְרָחָק  לְכוֹן  יְהֵי  שְׁנִין  תְּלַת  אִבֵּיהּ  יָת 

לַאֲבָדָא לָא יִתְאֲכֵל: כד  וּבְשַׁתָּא רְבִיעֵתָא 

יְיָ:  קֳדָם  תֻּשְׁבְּחָן  קֹדֶשׁ  אִבֵּיהּ  כָּל  יְהֵי 

אִבֵּיהּ  יָת  תֵּיכְלוּן  חֲמִשֵּׁתָא  כה  וּבְשַׁתָּא 

אֱלָהָכוֹן:  יְיָ  אֲנָא  עֲלַלְתֵּיהּ  לְכוֹן  לְאוֹסָפָא 

˘‡ין ˜„ו˘י‰  מי˙‰  עלי‰  חייב  לפיכך ‡ין  כי לא חפשה. 
מי˙‰:  וחייב  ˜י„ו˘ין  ˜„ו˘י‰  חופ˘‰  ‡ם   ‡‰ ˜„ו˘ין, 
‰מזי„   ˙‡ לרבו˙  חטא.  מחטאתו אשר  לו  ונסלח  (כב) 

כ˘ו‚‚: (כ‚) וערלתם ערלתו. ו‡טמ˙ם ‡טימ˙ו, י‰‡ ‡טום 
ערלים.  לכם  יהיה  שנים  שלש  ממנו:  מלי‰נו˙  ונס˙ם 
ל‡חר  ‰ˆניעו  ‡ם  יכול  נטיע˙ו.  מ˘ע˙  לו,  מונ‰  מ‡ימ˙י 
י‰‡:  ב‰וי˙ו  י‰י‰,  לומר  ˙למו„  מו˙ר,  י‰‡  ˘נים  ˘ל˘ 
(כ„) יהיה כל פריו קדש. כמע˘ר ˘ני ˘כ˙וב בו (ל‰לן כז, ל) 

ׁ̆ לַ‰', מ‰ מע˘ר ˘ני ‡ינו נ‡כל  ∆„…̃ ı ו‚ו'  ָ‰ָ‡ר∆ ר  ַׂ̆ מַע¿ כָל  ו¿
חוı לחומ˙ ירו˘לים ‡ל‡ בפ„יון ‡ף ז‰ כן. ו„בר ז‰ ‰לולים 
ם ל˘בח ול‰לל ל˘מים: (כ‰) להוסיף לכם  נו˘‡ו̆  ל‰' ‰ו‡,̆ 
תבואתו. ‰מˆו‰ ‰ז‡˙ ˘˙˘מרו ˙‰י‰ ל‰וסיף לכם ˙בו‡˙ו, 
ע˜יב‡  רבי  פירו˙ ‰נטיע‰. ‰י‰  לכם  מברך  ‡ני  ˘ב˘כר‰ 
ל‡ י‡מר ‡„ם ‰רי ‡רבע  ור‰ כנ‚„ יˆר ‰רע,̆  ‡ומר, „בר‰̇ 
˘נים ‡ני מˆטער בו חנם, לפיכך נ‡מר ל‰וסיף לכם ˙בו‡˙ו: 
‰בטח˙י:  ל˘מור  ונ‡מן  כך  על  ‰מבטיח   '‰ ‡ני  ה‘.  אני 

אֲכָל  י תָבאוּ אֶל הָאָרֶץ וּנְטַעְתֶּם כָּל עֵץ מַֽ  .When you come to the Land and you plant any food tree - וְכִֽ
Man is a creative being in reference to nature. In cultivation of the soil, in scientific discovery, in all 
manner of creative work man cooperates with nature, sows and worships her. God Himself kivya-
chol has not found a more important occupation than farming: And the Lord God planted a garden in 
Eden from the east (Gen. 2:8). Man should create new life; he should plant trees and engage in such 
creative work. The intimate close contact with the environment was recommended and approved 
by Judaism. The Jew whom God called upon was a worker, a farmer, a shepherd; men who lived 
in harmony and at peace with nature and saw God not in transcendent heavens, but descending 
from infinity into finitude. They had spoken to Him as to their fellow-men, in a friendly, neighborly 
fashion. To cultivate the ground means to worship: avodah. In it is expressed man’s loyalty to him-
self and to his destiny. (The Emergence of Ethical Man, pp. 62-63) 

The land was promised to Abraham, Isaac, and Jacob in the form of a covenant conclud-
ed between the Almighty and the patriarchs. However, there was a stipulation in the agreement: 
its implementation was contingent upon the sojourn of Abraham’s children in a strange land as 
bondsmen and servants. Prior to the fulfillment of this stipulation, the gift was held in abeyance; 
the finalization and the full consummation of the covenant took place after the Israelites met the 
challenge of Your seed will be strangers (Gen. 15:13). Thus, their rights to the Promised Land were 
limited. The most they had was a kinyan peiros, the right to use the land and enjoy its produce. 

they shall not be put to death, because she had not been [completely] freed. 21 He shall bring 
his guilt offering to the Lord, to the entrance of the Tent of Meeting, a guilt offering ram. 22 
And the kohen shall effect atonement for him with the guilt offering ram, before the Lord, for 
the sin that he had committed; and he shall be forgiven for the sin that he had committed. 
23 When you come to the Land and you plant any food tree,* you shall surely block its fruit 
[from use]; it shall be blocked from you [from use] for three years, not to be eaten. 24 And in 
the fourth year, all its fruit shall be holy, a praise to the Lord.* 25 And in the fifth year, you 
may eat its fruit; [do this, in order] to increase its produce for you. I am the Lord, your God. 

Later, after the Exodus, they acquired kinyan haguf, full ownership. Therefore, before the Exodus 
they had no right to develop an agricultural economy, to dig, to build, to destroy, to change the 
structure of the land. All they possessed was the right to enjoy the fruit, and that is exactly what the 
pastoral community did. It did not exploit the land as would an agricultural society. It only took 
whatever the land offered.

As they left Egypt, the Torah began to prepare the Israelites for the new challenge they were 
facing: the change from shepherds into farmers, the transformation of a simple pastoral society into 
a relatively complex agricultural society. Many actions in the Pentateuch are concerned with this 
change. (Festival of Freedom, pp. 127-128)

 ,And in the fourth year, all its fruit shall be holy - וּבַשָּׁנָה הָרְבִיעִת יִהְיֶה כָּל פִּרְיוֹ קֹדֶשׁ הִלּוּלִים לַיהוָֹה 
a praise to the Lord. Based on the plural form הִלּוּלִים, Rabbi Akiva extends the scope of this verse, 
deriving the rule that one must praise God both before and after eating all food through recitation 
of blessings. Rabbi Akiva thus bases the obligation to make a berachah on the necessity to praise 
God for the food. On the other hand, the Rabbis’ understanding of the role of berachos is based on 
a passage in Berachos 35a: The Rabbis have learned: It is prohibited for a person to derive pleasure from 
this world without reciting a berachah, and anyone who indeed derives such benefit without a berachah 
has violated the prohibition of me’ilah. Rabbi Levi asked: One verse states, To the Lord is the world and 
its inhabitants (Ps. 24:1), and [an apparently conflicting verse] states, The heavens are heavens of the 
Lord, but the earth He gave to the children of men (Ps. 115:16). There is no conflict; one [verse refers to 
partaking] before a berachah [is made], while the second [refers to partaking] after a berachah [is made].

The entire world is consecrated to God, or hekdesh. If one derives pleasure from this world 
without reciting a berachah, he has violated the prohibition of partaking of hekdesh, that is, the 
violation of me’ilah. Note that the transgression is not that of stealing; the infraction is the more 
severe sin of me’ilah. 

Based on Rabbi Akiva’s assertion, it would seem that not only does one avoid the me’ilah in-
fraction by reciting a berachah, he also fulfills an obligation to praise God for the food. There could 
be a practical halachic implication to whether a berachah recitation merely obviates the me’ilah 
infraction or if there is a fulfillment (kiyum) of praise inherent in the obligation as well. According 
to the former view, if one has already eaten without a berachah, there would be no point to later 
reciting the berachah: me’ilah would already have taken place. If, however, in the recitation of 
berachos there is a concomitant kiyum of praise to God, then there may indeed still be reason to 
recite a belated berachah; the requirement to praise would not exhaust itself upon consumption. 
(Reshimos Shiurim – Maseches Berachos, pp. 400-401) 
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ם ֥א תְנַחֲֽשׁ֖וּ וְ֥א תְעוֹנֵנֽוּ: כז ֣א  כו ֥א תֹֽאכְל֖וּ עַל־הַדָּ֑

 :ֶֽזְקָנ פְּאַ֥ת  ת  אֵ֖ ית  תַשְׁחִ֔ וְ֣א  רֽאֹשְׁכֶ֑ם  ת  פְּאַ֖ פוּ  תַקִּ֔

ע  עֲקַ֔ קַֽ וּכְתֹ֣בֶת  ם  בִּבְשַׂרְכֶ֔ תִתְּנוּ֙  ֤א  פֶשׁ  לָנֶ֗ וְשֶׂ֣רֶט  כח 

 ְּ֖ת־בִּת אֶֽ אַל־תְּחַלֵּל֥  כט  יְהוָֹֽה:  אֲנִ֖י  בָּכֶ֑ם  תִתְּנ֖וּ  ֥א 

ה: ל אֶת־ רֶץ זִמָּֽ ה הָאָ֖ לְאָ֥ רֶץ וּמָֽ הּ וְֽא־תִזְנֶה֣ הָאָ֔ לְהַזְנוֹתָ֑

אַל־ לא  יְהוָֹֽה:  אֲנִ֖י  אוּ  תִּירָ֑ י  וּמִקְדָּשִׁ֖ תִּשְׁמ֔רֹוּ  י  שַׁבְּתֹתַ֣

ה  לְטָמְאָ֣ אַל־תְּבַקְשׁ֖וּ  ים  וְאֶל־הַיִּדְּענִֹ֔ אֹבתֹ֙  אֶל־הָֽ תִּפְנ֤וּ 

דַרְתָּ֖  בָהֶ֑ם אֲנִ֖י יְהוָֹה֥ אֱֽהֵיכֶֽם: לב מִפְּנֵי֤ שֵׂיבָה֙ תָּק֔וּם וְהָֽ

כשהן  ששי  רביעי  ס  יְהוָֹֽה:  אֲנִי֥   י אֱהֶ֖ מֵּֽ אתָ  וְיָרֵ֥ ן  זָקֵ֑ פְּנֵי֣ 

י־יָג֧וּר אִתְּ֛ גֵּ֖ר בְּאַרְצְכֶ֑ם ֥א תוֹנ֖וּ אֹתֽוֹ:  מחוברין לג וְכִֽ

ם  אִתְּכֶ֗ הַגָּר֣   | הַגֵּר֣  ם  לָכֶ֜ ה  יִהְיֶ֨ מִכֶּם֩  ח  כְּאֶזְרָ֣ לד 

כו  לָא תֵיכְלוּן עַל דְּמָא לָא תְנַחֲשׁוּן וְלָא 

תְעוֹנוּן: כז  לָא תַקְּפוּן פָּאתָא דְרֵישְׁכוֹן וְלָא 

עַל  כח  וְחִבּוּל  דְדִקְנָךְ:  פָּאתָא  יָת  תְחַבֵּל 

מִית לָא תִתְּנוּן בְּבִסְרְיכוֹן וְרוּשְׁמִין חֲרִיתִין 

יְיָ: כט  לָא תַחֵל יָת  לָא תִתְּנוּן בְּכוֹן אֲנָא 

אַרְעָא  תִטְעֵי  וְלָא  לְאַטְעֲיוּתַהּ  בְּרַתָּךְ 

יוֹמֵי  ל  יָת  חִטְאִין:  עֵצַת  אַרְעָא  וְתִתְמְלֵי 

תְּהוֹן  מַקְדְּשִׁי  וּלְבֵית  תִּטְרוּן  דִילִי  שַׁבַּיָּא 

דַּחֲלִין אֲנָא יְיָ: לא  לָא תִתְפְּנוּן בָּתַר בִּדִּין 

וּדְכוּרוּ לָא תִתְבְּעוּן לְאִסְתָּאָבָא בְּהוֹן אֲנָא 

דְּסַבַּר בְּאוֹרַיְתָא  קֳדָם  אֱלָהָכוֹן: לב  מִן  יְיָ 

מֵאֱלָהָךְ  וְתִדְחַל  סָבָא  אַפֵּי  וּתְהַדַּר  תְּקוּם 

גִּיּוֹרָא  עִמָּךְ  יִתְגַּיַּר  לג  וַאֲרֵי  יְיָ:  אֲנָא 

לד  כְּיַצִּיבָא  יָתֵיהּ:  תוֹנוּן  לָא  בְּאַרְעֲכוֹן 

בֵּינֵיכוֹן  דְּיִתְגַּיַּר  גִּיּוֹרָא  לְכוֹן  יְהֵי  מִנְּכוֹן 

בסנ‰„רין  נ„ר˘  פנים  ל‰רב‰  הדם.  על  תאכלו  לא  (כו) 

‡ז‰ר‰ ˘ל‡ י‡כל מב˘ר ˜„˘ים לפני זרי˜˙ „מים, ו‡ז‰ר‰ 
לא  ועו„ ‰רב‰:  נפ˘‰,   ‡ˆ˙˘ ע„  חולין  מב‰מ˙  ל‡וכל 
נפל‰  פ˙ו  ובעופו˙,  בחול„‰  כ‚ון ‡לו ‰מנח˘ין  תנחשו. 
מפיו, ˆבי ‰פסי˜ו ב„רך: לא תעוננו. ל˘ון עונו˙ ו˘עו˙, 
˘‡ומר יום פלוני יפ‰ ל‰˙חיל מל‡כ‰, ˘ע‰ פלוני˙ ˜˘‰ 
ˆ„עיו  ‰מ˘ו‰  ז‰  ראשכם.  פאת  תקפו  לא  (כז)  לˆ‡˙: 
ל‡חורי ‡זנו ולפ„ח˙ו, ונמˆ‡ ‰˜ף ר‡˘ו ע‚ול סביב, ˘על 
ערו למעל‰ מˆ„עיו ‰רב‰: פאת זקנך.  ‡חורי ‡זניו ע˜רי̆ 
סוף ‰ז˜ן ו‚בוליו, ו‰ן חמ˘, ˘˙ים בכל לחי ולחי, למעל‰ 
למט‰  ו‡ח˙  פ‡ו˙,  ˘˙י  בו  וי˘  רחב  ˘‰ו‡  ‰ר‡˘  ‡ˆל 
בסנטרו מ˜ום חבור ˘ני ‰לחיים יח„: (כח) ושרט לנפש. 
ל‰ם  כ˘מ˙  ב˘רם  מ˘רטין  ל‰יו˙  ‡מוריים  ˘ל  „רכן  כן 
נמח˜  ˘‡ינו  ו˘˜וע  ‰מחו˜‰  כ˙ב  קעקע.  וכתבת  מ˙: 
קעקע.  לעולם:  מ˘חיר  ו‰ו‡  במחט  ˘מ˜ע˜עו  לעולם, 

עֲנוּם (˘מו‡ל ב כ‡, ו),  ַ̃ ‰ו… ם (במ„בר כ‰, „), ו¿ ָ̇ ע ‡ו… ַ̃ ‰ו… ל˘ון ו¿
מחו˜ין  ונמˆ‡ו  עלי‰ם  ‡ו˙ם  ו˙ולין   ıב‡ר  ıע ˙וחבין 
תחלל  אל  (כט)  בלע"ז:  פורפו"יינט  ב˜ר˜ע,  ו˙חובין 
ל˘ם  ˘ל‡  לבי‡‰  פנוי‰  ב˙ו  במוסר  להזנותה.  בתך  את 
˜„ו˘ין: ולא תזנה הארץ. ‡ם ‡˙‰ עו˘‰ כן, ‰‡רı מזנ‰ 
‰ו‡  וכן  ב‡רˆכם.  ול‡  ‡חר  במ˜ום  לע˘ו˙ן  פירו˙י‰   ˙‡
ים ו‚ו': (ל) ומקדשי תיראו.  ƒב ƒב עוּ ר¿ נ¿ מָּ ƒּומר (ירמי‰ ‚, ‚) וַי‡
˘על  וב‡ב˜  וב‡פונ„˙ו  במנעלו  ול‡  במ˜לו  ל‡  יכנס  ל‡ 
ר‚ליו. ו‡ף על פי ˘‡ני מז‰ירכם על ‰מ˜„˘, ‡˙ ˘ב˙ו˙י 
(ל‡) אל תפנו  ˙˘מורו, ‡ין בנין בי˙ ‰מ˜„˘ „וח‰ ˘ב˙: 
פי˙ום  ז‰  בעל ‡וב  וי„עוני.  לבעל ‡וב  ‡ז‰ר‰  אל האבת. 
‰מ„בר מ˘חיו, וי„עוני ‰מכניס עˆם חי‰ ˘˘מ‰ י„וע ל˙וך 
˘‡ם  בם,  עסו˜ים  ל‰יו˙  אל תבקשו.  מ„בר:  ו‰עˆם  פיו 
אני  ‡˙כם:  מ˙עב  ו‡ני  לפני  מטמ‡ין  ‡˙ם  בם  ˙עס˜ו 
מפני  (לב)  במי:  מחליפין  ‡˙ם  מי   ˙‡ „עו  אלהיכם.  ה‘ 

  - You shall not eat over the blood. Among the many halachos derived fromא תֹֽאכְלוּ עַל־הַדָּם 
this verse, the Gemara in Berachos 10b interprets it to mean that one should not eat before praying 
for his own blood (that is, his life). Maimonides writes (Hilchos Tefillah 6:4) that it is prohibited 
to eat anything or to do any work after dawn without having prayed Shacharis. As a source, Kesef 
Mishneh cites the statement of Abba Benjamin (Berachos 5a): All my life, I took great pains...that my 

26 You shall not eat over the blood.* You shall not act on the basis of omens or lucky 
hours. 27 You shall not round off the corner of your head, and you shall not destroy the 
edge of your beard. 28 You shall not make cuts in your flesh for a person [who died]. 
You shall not etch a tattoo on yourselves. I am the Lord. 29 You shall not defile your 
daughter by making her a harlot, lest the Land fall into harlotry and the land be filled 
with immorality. 30 You shall observe My Sabbaths and revere My Sanctuary. I am the 
Lord. 31 You shall not turn to [the sorcery of] Ov or Yid’oni; you shall not seek [these 
and thereby] defile yourselves through them. I am the Lord, your God. 32 You shall rise 
before a venerable person and you shall respect the elderly, and you shall fear your 
God. I am the Lord. 33 When a stranger sojourns with you in your land, you shall not 
taunt him. 34 The stranger who sojourns with you shall be as a native from among you, 

prayer should be close to my bed—in other words, he made sure to pray immediately after arising. 
Kesef Mishneh notes that according to Rashi, Abba Benjamin refrained not only from doing work 
before he had prayed, but from learning Torah as well. Maimonides, however, seems to disagree, 
and prohibits only work before prayer, but not Torah study. Tosafos likewise disagree with Rashi 
and maintain that it is permitted to study Torah before praying. 

The dispute between Maimonides and Tosafos, on the one hand, and Rashi, on the other, 
seems to be about how to define the prohibition of עַל־הַדָּם תֹאכְלוּ   . According to Maimonidesא 
and Tosafos, secular activities are prohibited before prayer, but Torah study, which is a spiritual 
endeavor, is permitted. According to Rashi, however, not only secular activities, but even spiritual 
endeavors are forbidden before one acknowledges God through prayer. (Reshimos Shiurim – Maseches 
Berachos, pp. 69-70)

This verse is used specifically to prohibit eating prior to praying Shacharis, but is not applied 
to eating before Minchah. Shacharis is a prayer for the necessities of life, and is thus a prayer for 
one’s own “blood.” A major theme in the Shacharis prayer is the indebtedness of man to God for 
his very existence, for the mere fact that he regains consciousness in the morning and finds that 
his five senses, his body and his mind function. This type of thanksgiving is best expressed in 
the morning meditation Elohai Neshamah. In contrast, in the prayer of Minchah, we request that 
whatever is gracious and beautiful in our lives should continue. This is a prayer that asks for more 
than basic human needs; it is a prayer for the finer things in life, as represented by the wine that 
was part of the Minchah offering. The Gemara thus states that one should always be vigilant in 
regard to the Minchah prayer (Berachos 6b). It is a thanksgiving prayer for everything that one has, 
and a petition for the good to continue. (Reshimos Shiurim – Maseches Berachos, pp. 559-560; Lecture on 
Synagogue and Prayer, 1969)

ז˜ן  ז˜ן, ‡ין  לומר  ˙למו„  ז˜ן ‡˘מ‡י,  יכול  שיבה תקום. 
י˘ב  ל‡  ‡יז‰ו ‰„ור,  זקן.  והדרת פני  חכמ‰:  ˘˜נ‰  ‡ל‡ 
יכול  „בריו.   ˙‡ יס˙ור  ול‡  במ˜ומו]  י„בר  [ול‡  במ˜ומו 
יךָ,  ל…‰∆ ¡‡ מּ≈  ָ̇ ‡ יָר≈ ו¿ נ‡מר  לכך  ר‡‰ו,  ˘ל‡  כמי  עיניו  יעˆים 

‡ל‡  בו  מכיר  ˘‡ין  עו˘‰ו  ˘ל  ללבו  מסור  ז‰  „בר  ˘‰רי 
‰ו‡, וכל „בר ‰מסור ללב נ‡מר בו ויר‡˙ מ‡ל‰יך: (ל‚) לא 
תונו. ‡ונ‡˙ „ברים, ל‡ ˙‡מר לו ‡מ˘ ‰יי˙ עוב„ עבו„‰ 
‰‚בור‰:  מפי  ˘נ˙נ‰  ˙ור‰  ללמו„  ב‡   ‰˙‡ ועכ˘יו  זר‰ 
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יִם אֲנִ֖י  רֶץ מִצְרָ֑ ם בְּאֶ֣ ים הֱיִיתֶ֖ י־גֵרִ֥ הַבְתָּ֥ לוֹ֙ כָּמ֔וֹ כִּֽ וְאָֽ

ה  בַּמִּדָּ֕ בַּמִּשְׁפָּ֑ט  וֶל  עָ֖ עֲשׂ֥וּ  א־תַֽ לה  אֱֽהֵיכֶֽם:  יְהֹוָה֥ 

יפַת  דֶק אֵ֥ דֶק אַבְנֵי־צֶ֗ ה: לו מ֧אֹזְנֵי צֶ֣ ל וּבַמְּשׂוּרָֽ בַּמִּשְׁקָ֖

ם אֲשֶׁר־ דֶק יִהְיֶה֣ לָכֶ֑ם אֲנִי֙ יְהֹוָ֣ה אֱֽהֵיכֶ֔ ין צֶ֖ צֶ֛דֶק וְהִ֥

ם אֶת־כָּל־ יִם: לז וּשְׁמַרְתֶּ֤ רֶץ מִצְרָֽ הוֹצֵ֥אתִי אֶתְכֶ֖ם מֵאֶ֥

יְהֹוָֽה: פ  אֲנִ֖י  ם  אֹתָ֑ ם  וַֽעֲשִׂיתֶ֖ י  וְאֶת־כָּל־מִשְׁפָּטַ֔ חֻקֹּתַי֙ 

הֲוֵיתוּן  דַיָּרִין  אֲרֵי  כְּוָתָךְ  לֵיהּ  וּתְרַחֵם 

בְּאַרְעָא דְמִצְרָיִם אֲנָא יְיָ אֱלָהָכוֹן: לה  לָא 

בְּמַתְקְלָא  בִּמְשַׁחְתָּא  בְּדִין  שְׁקַר  תַעְבְּדוּן 

מַתְקְלָן  דִּקְשׁוֹט  לו  מאֹזְנָוָן  וּבִמְכִלְתָּא: 

וְהִינִין דִּקְשׁוֹט יְהוֹן  דִּקְשׁוֹט מְכִילָן דִּקְשׁוֹט 

יָתְכוֹן  אַפֵּקִית  דִּי  אֱלָהָכוֹן  יְיָ  אֲנָא  לְכוֹן 

מֵאַרְעָא דְמִצְרָיִם: לז  וְתִטְּרוּן יָת כָּל קְיָמַי 

יְיָ:  אֲנָא  יָתְהוֹן  וְתַעְבְּדוּן  דִּינַי  כָּל  וְיָת 

אני  לחברך:  ˙‡מר  ‡ל  ˘בך  מום  הייתם.  גרים  כי  (ל„) 

עול  תעשו  לא  (ל‰)  ‡ני:  ו‡ל‰יו  ‡ל‰יך  אלהיכם.  ה‘ 
וּ  ׂ̆ עֲ ַ̇ במשפט. ‡ם ל„ין ‰רי כבר נ‡מר (לעיל פסו˜ טו) ל…‡ 
ט, ומ‰ו מ˘פט ‰˘נוי כ‡ן, ‰י‡ ‰מ„‰ ו‰מ˘˜ל  פָּ ¿ׁ̆ ƒּמ ל בַּ עָו∆
במ„‰  ˘˜ר  ˘‡ם  „יין,  נ˜ר‡  ˘‰מו„„  מלמ„  ו‰מ˘ור‰, 
‰רי ‰ו‡ כמ˜ל˜ל ‡˙ ‰„ין, ו˜רוי עול ˘נ‡וי ומ˘ו˜ı חרם 
ו˙ועב‰, ו‚ורם לחמ˘‰ „ברים ‰‡מורים ב„יין, מטמ‡ ‡˙ 

 ˙‡ ומפיל  ‰˘כינ‰,   ˙‡ ומסל˜  ‰˘ם,   ˙‡ ומחלל   ,ıר‡‰
 :ıי˘ר‡ל בחרב, ומ‚ל‰ ‡ו˙ם מ‡רˆם: במדה. זו מ„˙ ‰‡ר
במשקל. כמ˘מעו: ובמשורה. ‰י‡ מ„˙ ‰לח: (לו) אבני 
מ„˙  ‰י‡  איפת.  כנ‚„ן:  ˘˘ו˜לין  ‰מ˘˜ולו˙  ‰ם  צדק. 
‰יב˘: הין. זו ‰י‡ מ„˙ ‰לח: אשר הוצאתי אתכם. על 
מנ˙ כן. „בר ‡חר, ‡ני ‰בח˙ני במˆרים בין טיפ‰ ˘ל בכור 
˘טומן  ממי  ליפרע  ‰נ‡מן  ו‡ני  בכור,  ˘ל  ˘‡ינ‰  לטיפ‰ 

מ˘˜לו˙יו במלח ל‰ונו˙ ‡˙ ‰בריו˙ ˘‡ין מכירין ב‰ם: 

י־גֵרִים הֱיִיתֶם בְּאֶרֶץ מִצְרָיִם  הַבְתָּ לוֹ כָּמוֹ כִּֽ  and you shall love him as yourself; for you were - וְאָֽ
strangers in the land of Egypt. In general, the Torah ethic is derived from experience. We have mercy 
on all uprooted and defenseless human beings in exile. And you shall not mistreat a stranger, nor shall 
you oppress him, for you were strangers in the land of Egypt (Ex. 22:20). We are burdened with an ethi-
cal norm to help because we remember how we felt when we were in distress.

This casts a light upon our mysterious historical destiny. Our nation was born in the crucible 
of exile, bondage, and suffering. We emerged as a people from the sand dunes of the Sinai Desert, 
where we wandered forty years. Why could we not rise as a people in our own land, in prosper-
ity and abundance? The answer is simple. If our morality was to be one of kindness and chesed, it 
could not have been formulated for people who knew not what suffering is. Only people in exile 
could understand and appreciate a morality of kindness. Therefore, galus was a central experience 
in the life of our patriarchs and it is still a major experience in our lives. (Abraham’s Journey, p. 197) 

Egypt is a central experience that underlies the very morality of the Jew. The unique morality of 
the Jew is rooted in a very sensitive, exceptionally tender and warm approach to man. The Torah is 
concerned with kevod haberiyos, human dignity. The latter must not be abused. It must not be denied 
to the weak and the helpless. Sensitivity and compassion are the central axis of our moral experi-
ence. To hurt the feelings of a person by uttering some innocuous remark is a severe transgression.

We have two terms for kindness—mercy and compassion, rachamim and rachamanus. The term 
rachamim is derived from the verb rachem, which basically means to love. A merachem is one who 
sympathizes. Rachmanus is derived from rachaman. The latter is an adjectival noun meaning one 
who is compassionate. 

and you shall love him as yourself; for you were strangers in the land of Egypt.* I am the 
Lord, your God. 35 You shall not commit a perversion of justice with measures, weights, or 
liquid measures. 36 You shall have true scales, true weights, a true ephah, and a true hin. 
I am the Lord, your God, Who brought you out of the land of Egypt. 37 You shall observe 
all My statutes and all My ordinances, and fulfill them.* I am the Lord. 

The difference between merachem and rachaman is that merachem describes an act, not a dis-
position. Whoever engages in loving or commiseration is called merachem, no matter how kind or 
merciful he is by nature. Rachaman describes not an action, but a trait, a temper, a bent in one’s 
character, a disposition. The rachaman cannot help but to love. Even when he wants to be strict 
and rigid, he cannot do it, since his very personality is overflowing with love. Rachamanus means 
that love, and only love, is what one ought to give to people.

The fact that in Egypt we were exposed to all kinds of chicanery, that we were treated there 
like objects and not people, the fact that later in Persia we were sold by the king to the prime 
minister for slaughter and annihilation, engendered in us a sensitivity and emotional tenderness 
not to be found in anyone else. The Jew is saturated with compassion and mercy. We all know 
what a Jew feels when he says this boy is an orphan, this woman is a widow. The laws pertain-
ing to the treatment of those lonely people bear witness to our sympathetic understanding and 
involvement in the travail of others.

Without the experience of Egypt and Persia, we would have remained emotionally coarse and 
tough. That is the reason for the frequent mention of the Exodus whenever the Torah speaks of our 
duty to respect the feelings of others, particularly the feelings of the defenseless, helpless, and lone-
ly people. The Torah always reminds us that we were aliens in Egypt. (Days of Deliverance, pp. 22-23) 

 You shall observe all My statutes and all - וּשְׁמַרְתֶּם אֶת־כָּל־חֻקֹּתַי וְאֶת־כָּל־מִשְׁפָּטַי וַֽעֲשִׂיתֶם אֹתָם 
My ordinances, and fulfill them. In Parashas Kedoshim, the Torah presents a list of commandments, 
both prescriptive and prohibitive, and sums them up with this verse. What are some of these laws? 
Reverence for parents, the laws of pe’ah (leaving the corners of the field for the poor) and leket 
(leaving the gleanings of the sheaves for the poor). All of these laws seem beautiful, noble and 
understandable. What else do we encounter among the laws in Kedoshim? Do not steal from your 
neighbor, do not embezzle, do not oppress a worker, pay wages on time, do not place a stumbling 
block before the blind, do not hate your brother in your heart, love your fellow human being as 
yourself. All these laws are clearly understandable as necessary to lead a dignified and honorable 
life. So why does this verse mingle chok and mishpat?

This mingling carries with it an important message. The chukim, which are seemingly unrea-
sonable and presented in enigmatic language, have a meaning that we cannot grasp. We must 
ultimately trust, however, that chukim are as reasonable as the mishpatim. God gave the nations of 
the world the seven Noahide laws, which are readily understood, but he did not give them chukim, 
which are not. Our special relationship with God obligates us to go beyond our logic and trust God 
completely. Only later, in retrospect, we may understand. Why, for example, is the State of Israel 
so severely maligned? This question, too, is on the level of chok, which requires complete trust in 
God. (Darosh Darash Yosef, pp. 245-246)
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א וַיְדַבֵּ֥ר יְהֹוָ֖ה אֶל־מֹשֶׁ֥ה לֵּאמֹֽר: ב וְאֶל־בְּנֵי֣  חמישי כ 

 | וּמִן־הַגֵּ֣ר  ל  יִשְׂרָאֵ֜ י  מִבְּנֵ֨ אִישׁ֩  ישׁ  אִ֣ תֹּאמַר֒  יִשְׂרָאֵל֘ 

ת עַ֥ם  ן מִזַּרְע֛וֹ לַמֹּ֖לֶ מ֣וֹת יוּמָ֑ ר יִתֵּ֧ ל אֲשֶׁ֨ הַגָּ֣ר בְּיִשְׂרָאֵ֗

ישׁ  בָּאִ֣ אֶת־פָּנַי֙  ן  אֶתֵּ֤ י  אֲנִ֗ וַֽ ג  בֶן:  בָאָֽ הוּ  יִרְגְּמֻ֥ רֶץ  הָאָ֖

 ֶן לַמֹּ֔ל י מִזַּרְעוֹ֙ נָתַ֣ רֶב עַמּ֑וֹ כִּ֤ י אֹת֖וֹ מִקֶּ֣ הַה֔וּא וְהִכְרַתִּ֥

י:  קָדְשִֽׁ אֶת־שֵׁ֥ם  ל  וּלְחַלֵּ֖ י  אֶת־מִקְדָּשִׁ֔ טַמֵּא֙  עַן  לְמַ֗

מִן־ ינֵיהֶם֙  אֶת־עֵֽ רֶץ  הָאָ֜ ם  עַ֨ ימוּ֩  יַעְלִ֩ הַעְלֵ֣ם  ם  וְאִ֡ ד 

ית אֹתֽוֹ:  י הָמִ֥ ישׁ הַה֔וּא בְּתִתּ֥וֹ מִזַּרְע֖וֹ לַמֹּ֑לֶ לְבִלְתִּ֖ הָאִ֣

וּבְמִשְׁפַּחְתּ֑וֹ  הַה֖וּא  ישׁ  בָּאִ֥ אֶת־פָּנַי֛  אֲנִי֧  י  וְשַׂמְתִּ֨ ה 

י  חֲרֵ֥ אַֽ לִזְנ֛וֹת  יו  חֲרָ֗ אַֽ כָּל־הַזּנִֹי֣ם   | ת  וְאֵ֣ אֹת֜וֹ  י  וְהִכְרַתִּ֨

אֹבֹת֙  ר תִּפְנֶה֤ אֶל־הָֽ פֶשׁ אֲשֶׁ֨ ם: ו וְהַנֶּ֗ רֶב עַמָּֽ הַמֹּ֖לֶ מִקֶּ֥

י אֶת־פָּנַי֙ בַּנֶּפֶ֣שׁ  חֲרֵיהֶ֑ם וְנָתַֽתִּ֤ ים לִזְנֹ֖ת אַֽ וְאֶל־הַיִּדְּעֹנִ֔

ם  תְקַדִּשְׁתֶּ֔ וְהִ֨ ז  עַמּֽוֹ:  רֶב  מִקֶּ֥ אֹת֖וֹ  י  וְהִכְרַתִּ֥ וא  הַהִ֔

י אֲנִי֥ יְהֹוָ֖ה אֱֽהֵיכֶֽם: ששי שביעי כשהן  ים כִּ֛ ם קְדֹשִׁ֑ הְיִיתֶ֖ וִֽ

אֲנִי֥  ם  אֹתָ֑ ם  וַֽעֲשִׂיתֶ֖ י  אֶת־חֻקֹּתַ֔ וּשְׁמַרְתֶּם֙  ח  מחוברין 

אֶת־ יְקַלֵּ֧ל  ר  אֲשֶׁ֨ ישׁ  אִ֗ ישׁ  כִּי־אִ֣ ט  מְקַדִּשְׁכֶֽם:  יְהֹוָ֖ה 

יו בּֽוֹ:  ל דָּמָ֥ יו וְאִמּ֛וֹ קִלֵּ֖ ת אָבִ֧ יו וְאֶת־אִמּ֖וֹ מ֣וֹת יוּמָ֑ אָבִ֛

ף אֶת־ ישׁ אֲשֶׁ֥ר יִנְאַ֖ שֶׁת אִ֔ ישׁ אֲשֶׁ֤ר יִנְאַף֙ אֶת־אֵ֣ י וְאִ֗

ישׁ  וְאִ֗ יא  פֶת:  וְהַנֹּאָֽ ף  הַנֹּאֵ֖ מוֹת־יוּמַ֥ת  רֵעֵ֑הוּ  שֶׁת  אֵ֣

יו גִּלָּ֑ה מוֹת־ יו עֶרְוַת֥ אָבִ֖ שֶׁת אָבִ֔ אֲשֶׁ֤ר יִשְׁכַּב֙ אֶת־אֵ֣

יִשְׁכַּב֙  אֲשֶׁ֤ר  ישׁ  וְאִ֗ יב  בָּֽם:  דְּמֵיהֶ֥ם  ם  שְׁנֵיהֶ֖ יֽוּמְת֥וּ 

א  וּמַלִּיל יְיָ עִם מֹשֶׁה לְמֵימָר: ב  וְעִם בְּנֵי 

יִשְׂרָאֵל  מִבְּנֵי  גְּבַר  גְּבַר  תֵּימַר  יִשְׂרָאֵל 

יִתֵּן  דִּי  בְּיִשְׂרָאֵל  דְּיִתְגַּיְרוּן  גִּיּוֹרָא  וּמִן 

עַמָּא  יִתְקְטֵל  אִתְקְטָלָא  לְמוֹלֶךְ  מִזַּרְעֵיהּ 

ג  וַאֲנָא  בְּאַבְנָא:  יִרְגְּמֻנֵּיהּ  יִשְׂרָאֵל  בֵית 

וֶאֱשֵׁיצֵי  הַהוּא  בְּגַבְרָא  רוּגְזִי  יָת  אֶתֵּן 

יָתֵיהּ מִגּוֹ עַמֵּיהּ אֲרֵי מִזַּרְעֵיהּ יְהַב לְמוֹלֶךְ 

יָת  וּלְאַחָלָּא  מַקְדְּשִׁי  יָת  לְסָאָבָא  בְּדִיל 

יִכְבְּשׁוּן  מִכְבַּשׁ  ד  וְאִם  דְקוּדְשִׁי:  שְׁמָא 

גַּבְרָא  מִן  עֵינֵיהוֹן  יָת  יִשְׂרָאֵל  בֵית  עַמָּא 

בְּדִיל  לְמוֹלֶךְ  מִזַּרְעֵיהּ  בִּדְיָהֵב  הַהוּא 

אֲנָא  ה  וֶאֱשַׁוֵּי  יָתֵיהּ:  לְקַטָּלָא  דְּלָא 

וּבִסְעָדוֹהִי  הַהוּא  בְּגַבְרָא  רוּגְזִי  יָת 

בַּתְרוֹהִי  דְּטָעָן  כָּל  וְיָת  יָתֵיהּ  וֶאֱשֵׁיצֵי 

ו  וֶאֱנַשׁ  עַמְּהוֹן:  מִגּוֹ  מוֹלֶךְ  בָּתַר  לְמִטְעֵי 

לְמִטְעֵי  וּדְכוּרוּ  בִּדִּין  בָּתַר  יִתְפְּנֵי  דִּי 

הַהִיא  בַּאֲנָשָׁא  רוּגְזִי  יָת  וְאֶתֵּן  בַתְרֵיהוֹן 

ז  וְתִתְקַדְּשׁוּן  עַמֵּיהּ:  מִגּוֹ  יָתֵיהּ  וֶאֱשֵׁיצֵי 

אֱלָהָכוֹן:  יְיָ  אֲנָא  אֲרֵי  קַדִּישִׁין  וּתְהוֹן 

וְתַעְבְּדוּן יָתְהוֹן אֲנָא  קְיָמַי  ח  וְתִטְּרוּן יָת 

יְלוּט  דִּי  גְּבַר  גְבַר  ט  אֲרֵי  מְקַדִּשְׁכוֹן:  יְיָ 

יִתְקְטֵל  אִתְקְטָלָא  אִמֵּיהּ  וְיָת  אֲבוּהִי  יָת 

י  וּגְבַר  חַיָּב:  קְטָלָא  לַט  וְאִמֵּיהּ  אֲבוּהִי 

אִתַּת  יָת  יְגוּף  דִּי  גְּבַר  אִתַּת  יָת  יְגוּף  דִּי 

וְגַיַּפְתָּא:  גַּיָּפָא  יִתְקְטֵל  אִתְקְטָלָא  חַבְרֵיהּ 

אֲבוּהִי  אִתַּת  עִם  יִשְׁכּוּב  דִּי  יא  וּגְבַר 

יִתְקַטְּלוּן  אִתְקְטָלָא  גַּלִּי  דַאֲבוּהִי  עֶרְיְתָא 

תַּרְוֵיהוֹן קְטָלָא חַיָּבִין: יב  וּגְבַר דִּי יִשְׁכּוּב 

(ב) ואל בני ישראל תאמר. עונ˘ין על ‰‡ז‰רו˙: מות יומת. 
בבי˙ „ין. ו‡ם ‡ין כח בבי˙ „ין, עם ‰‡רı מסייעין ‡ו˙ן: עם 
הארץ. עם ˘ב‚ינו נבר‡˙ ‰‡רı. „בר ‡חר, עם ˘ע˙י„ין ליר˘ 
‡˙ ‰‡רı על י„י מˆו˙ ‰ללו: (‚) אתן את פני. פנ‡י ˘לי פונ‰ 
‡ני מכל עס˜י ועוס˜ בו: באיש. ול‡ בˆבור, ˘‡ין כל ‰ˆבור 
יר  ƒנכר˙ין: כי מזרעו נתן למלך. לפי ˘נ‡מר („ברים יח, י) מַעֲב
מזרעו  כי  לומר  ˙למו„  מנין,  ב˙ו  ובן  בנו  בן   , ׁ̆ ≈‡ בָּ ו…  ּ̇ ƒוּב נו…  בּ¿
נ˙ן למולך. זרע פסול מנין, ˙למו„ לומר ב˙˙ו מזרעו למולך: 
למען טמא את מקדשי. ‡˙ כנס˙ י˘ר‡ל ˘‰י‡ מ˜ו„˘˙ 
י (ל‰לן כ‡, כ‚): („) ואם העלם  ַׁ̆ ָ„ּ ¿̃ ƒמ ˙ ל ‡∆ חַלּ≈ ל…‡ י¿ לי, כל˘ון ו¿
יעלימו. ‡ם ‰עלימו ב„בר ‡ח„ סוף ˘יעלימו ב„ברים ‰רב‰. 

‚„ול‰:  סנ‰„רי  ˘יעלימו  סוף  ˜טנ‰  סנ‰„רי  ‰עלימו  ‡ם 
חט‡‰,  מ‰  מ˘פח‰  וכי  ˘מעון,  רבי  ‡מר  ובמשפחתו.   (‰)

‡ל‡ ללמ„ך ˘‡ין לך מ˘פח‰ ˘י˘ ב‰ מוכס ˘‡ין כולם מוכסין, 
˘נ‡מר  לפי  נ‡מר,  למ‰  והכרתי אתו.  עליו:  מחפין  ˘כולן 
˙, ˙למו„ לומר ‡ו˙ו,  ר≈ כָּ ƒ‰ ובמ˘פח˙ו יכול י‰ו כל ‰מ˘פח‰ בּ¿
לזנות  ביסורין:  ב‰כר˙ ‡ל‡  כל ‰מ˘פח‰  ול‡  ב‰כר˙  ‡ו˙ו 
אחרי המלך. לרבו˙ ˘‡ר עבו„‰ זר‰ ˘עב„‰ בכך, ו‡פילו ‡ין 
זו עבו„˙‰: (ז) והתקדשתם. זו פרי˘ו˙ עבו„‰ זר‰: (ט) אביו 
כל  וכן  ס˜יל‰.  זו  דמיו בו.  מי˙‰:  ל‡חר  לרבו˙  ואמו קלל. 
ם (ל‰לן פסו˜ כז), ולמ„נו מ‡וב  ם בָּ י‰∆ מ≈ מָיו בּו… ּ„¿ מ˜ום ˘נ‡מר ּ„ָ
ופ˘וטו  בם.  יר‚מו ‡ו˙ם „מי‰ם  ב‡בן  ב‰ם  ˘נ‡מר  וי„עוני 

הְיִיתֶם קְדֹשִׁים   You shall sanctify yourselves and be hol y. An individual does not - וְהִתְקַדִּשְׁתֶּם וִֽ
become holy through mystical adhesion to the absolute, nor through a boundless, all-embracing 
ecstasy, but rather through his whole biological life, through his animal actions, and through ac-
tualizing the halachah in the empirical world. Holiness consists of a life ordered and in accordance 
with halachah and finds its fulfillment in the observance of the laws regulating human biological 
existence, such as the laws concerning forbidden sexual relations, forbidden foods, and similar 
precepts. And it was not for naught that Maimonides included these prohibitions in his Book of 
Holiness. (Halakhic Man, pp. 46-47)

פֶת. וְאִישׁ אֲשֶׁר יִשְׁכַּב   the adulterer and the adulteress shall surely be put - מוֹת־יוּמַת הַנֹּאֵף וְהַנֹּאָֽ
to death. And a man who lies. The Torah presents the prohibition of forbidden sexual relations 
in the parashah of Acharei Mos, and presents the punishments for these infractions in Kedoshim. 
Maimonides is of the opinion that not only are the actual sexual relationships mentioned in the 
Torah forbidden, but manifestations of physical closeness such as embracing and kissing are also 
prohibited by the Torah. Maimonides derived these added prohibitions from the phrase found in 
Acharei Mos (18:6): No man shall come near...to uncover [their] nakedness. However, the punishments 
mentioned in Kedoshim apply only to the forbidden sexual relationships, where the Torah uses 
variants of the term יִשְׁכַּב.

201 And the Lord spoke to Moses, saying, 2 And to the children of Israel, you shall 
say: Any man of the children of Israel or of the strangers who sojourn among 

Israel, who gives any of his offspring to Molech, shall surely be put to death; the people 
of the land shall pelt him with stones. 3 And I will set My attention upon that man, and 
I will cut him off from amidst his people, because he gave of his offspring to Molech in 
order to defile My holy ones and to profane My holy Name. 4 But if the people of the land 
ignore that man when he gives of his offspring to Molech, not putting him to death 5 I will 
set My attention upon that man, and upon his family, and I will cut him off, and all who 
stray after him to stray after Molech, from amidst their people. 6 And the person who 
turns to Ov or Yid’oni, to stray after them I will set My attention upon that person, and 
I will cut him off from amidst his people. 7 You shall sanctify yourselves and be holy,* 
for I am the Lord, your God. 8 And you shall observe My statutes and fulfill them. I am 
the Lord, Who sanctifies you. 9 For any man who curses his father or his mother shall 
be put to death; he has cursed his father or his mother; his blood is upon himself. 10 And 
a man who commits adultery with [another] man’s wife, committing adultery with the 
wife of his fellow the adulterer and the adulteress shall surely be put to death. 11 And a 
man who lies* with his father’s wife has uncovered his father’s nakedness: both of them 
shall surely be put to death; their blood is upon themselves. 12 And a man who lies 

ו… (י‰ו˘ע ב, יט), ‡ין נענ˘ על מי˙˙ו  ׁ̆ ר…‡ מו… ב¿ ˘ל מ˜ר‡, כמו ּ„ָ
ל˜טן:  פרט  ואיש.  (י)  ˘י‰ר‚:  לעˆמו  ‚רם  ˘‰ו‡  ‡ל‡ ‰ו‡, 
ל˜טן  ˘‡ין  למ„נו  ל‡˘˙ ˜טן,  פרט  ינאף את אשת.  אשר 

˜„ו˘ין. ועל ‡יזו ‡˘˙ ‡י˘ חייב˙י לך: אשר ינאף את אשת 
רעהו. פרט ל‡˘˙ ‚וי, למ„נו ˘‡ין ˜„ו˘ין ל‚וי: מות יומת 
הנאף והנאפת. כל מי˙‰ ‰‡מור‰ ב˙ור‰ ס˙ם ‡ינ‰ ‡ל‡ חנ˜: 
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Rashi (19:2) notes that wherever we find a barrier to illicit sexual relationships, we also find ke-
dushah. This is the reason we read the section regarding illicit sexual relationships during Minchah of 
Yom Kippur. The initial portion of Parashas Acharei Mos, which is read during Shacharis, details the 
Yom Kippur Temple service, which is the process through which kedushah is restored to the congrega-
tion of Israel. The other reading on Yom Kippur relates to kedushah that can be attained by each and 
every Jew through refraining from forbidden sexual relationships. (Rabbi Joshua Rapps Parashah Series) 

אִשָּׁה  מִשְׁכְּבֵי  אֶת־זָכָר  יִשְׁכַּב  אֲשֶׁר   And a man who lies with a male as one would with a - וְאִישׁ 
woman. Both bestiality and homosexuality are considered unnatural acts. Man is enjoined from a 
carnal relationship with a mate that does not belong to his kind. Man is also prohibited from any 
sexual relationship between male and male, for by the laws of nature, established and sanctioned 
by the act of creation, mating is a male-female relationship.

These motives are not to be found exclusively in the realm of man, but in organic life as such. 
Man should behave like the plant in its natural environment, whose fruition is automatic (by 
the wind or insects) and follows a certain uniform, pre-established sequence. Both prohibitions 

דְּמֵיהֶ֥ם  עָשׂ֖וּ  בֶל  תֶּ֥ ם  שְׁנֵיהֶ֑ יֽוּמְת֖וּ  מ֥וֹת  אֶת־כַּלָּת֔וֹ 

ה  אִשָּׁ֔ י  מִשְׁכְּבֵ֣ אֶת־זָכָר֙  יִשְׁכַּ֤ב  ר  אֲשֶׁ֨ ישׁ  וְאִ֗ יג  ם:  בָּֽ

ם:  בָּֽ דְּמֵיהֶ֥ם  תוּ  יוּמָ֖ מ֥וֹת  ם  שְׁנֵיהֶ֑ עָשׂ֖וּ  תּֽוֹעֵבָ֥ה 

וא  ה הִ֑ הּ זִמָּ֣ ח אֶת־אִשָּׁ֛ה וְאֶת־אִמָּ֖ ר יִקַּ֧ ישׁ אֲשֶׁ֨ יד וְאִ֗

ה בְּתֽוֹכֲכֶֽם:  הְיֶה֥ זִמָּ֖ ן וְא־תִֽ שׁ יִשְׂרְפ֤וּ אֹתוֹ֙ וְאֶתְהֶ֔ בָּאֵ֞

ת  יוּמָ֑ מ֣וֹת  ה  בִּבְהֵמָ֖ שְׁכָבְתּ֛וֹ  ן  יִתֵּ֧ ר  אֲשֶׁ֨ ישׁ  וְאִ֗ טו 

ב אֶל־ ר תִּקְרַ֤ ה אֲשֶׁ֨ הֲרֹֽגוּ: טז וְאִשָּׁ֗ ה תַּֽ וְאֶת־הַבְּהֵמָ֖

ה וְאֶת־ אִשָּׁ֖ רַגְתָּ֥ אֶת־הָֽ הּ וְהָֽ כָּל־בְּהֵמָה֙ לְרִבְעָ֣ה אֹתָ֔

אֲשֶׁר־ ישׁ  וְאִ֣ יז  ם:  בָּֽ דְּמֵיהֶ֥ם  תוּ  יוּמָ֖ מ֥וֹת  ה  הַבְּהֵמָ֑

ה  וְרָאָ֨ בַת־֠אִמּ֠וֹ  א֣וֹ  יו  בַּת־אָבִ֣ אֶת־אֲחֹת֡וֹ  ח  יִקַּ֣

ה֔וּא  סֶד  חֶ֣ אֶת־עֶרְוָתוֹ֙  ה  תִרְאֶ֤ יא  וְהִ֨ הּ  אֶת־עֶרְוָתָ֜

תַּרְוֵיהוֹן  יִתְקַטְּלוּן  אִתְקְטָלָא  כַּלְּתֵיהּ  יָת 

יג  וּגְבַר  חַיָּבִין:  קְטָלָא  עֲבָדוּ  תִּבְלָא 

אִתְּתָא  מִשְׁכְּבֵי  דְּכוּרָא  יָת  יִשְׁכּוּב  דִּי 

אִתְקְטָלָא  תַּרְוֵיהוֹן  עֲבָדוּ  תּוֹעֶבְתָּא 

יִסַּב  דִּי  יד  וּגְבַר  חַיָּבִין:  קְטָלָא  יִתְקַטְּלוּן 

הִיא  חִטְאִין  עֵצַת  אִמַּהּ  וְיָת  אִתְּתָא  יָת 

בְּנוּרָא יוֹקְדוּן יָתֵיהּ וְיָתְהֶן וְלָא תְהֵי עֲצַת 

חִטְאִין בֵּינֵיכוֹן: טו  וּגְבַר דִּי יִתֵּן שְׁכָבְתֵּיהּ 

בְּעִירָא  וְיָת  יִתְקְטֵל  אִתְקְטָלָא  בִּבְעִירָא 

לְכָל  תִקְרַב  דִּי  טז  וְאִתְּתָא  תִּקְטְלוּן: 

אִתְּתָא  יָת  וְתִקְטוֹל  בַּהּ  לְמִשְׁלַט  בְּעִירָא 

קְטָלָא  יִתְקַטְּלוּן  אִתְקְטָלָא  בְּעִירָא  וְיָת 

בַּת  אֲחָתֵיהּ  יָת  יִסַּב  דִּי  יז  וּגְבַר  חַיָּבִין: 

עֶרְיְתַהּ  יָת  וְיֶחֱזֵי  אִמֵּיהּ  בַת  אוֹ  אֲבוּהִי 

הוּא  קְלָנָא  עֶרְיְתֵיהּ  יָת  תֶחֱזֵי  וְהִיא 

בזרע  זרע ‰‡ב  מבלבלין  ל˘ון ‡חר,  ‚נ‡י.  תבל עשו.  (יב) 

ב˘פופר˙:  כמכחול  מכניס  אשה.  משכבי  (י‚)  ‰בן: 
‡˘˙ו  לומר  יכול   ‰˙‡ ‡י  ואתהן.  אותו  ישרפו  (י„) 

עליו.  נ‡סר‰  ול‡  ב‰י˙ר  נ˘‡‰  ˘‰רי  י˘רפו,  ‰ר‡˘ונ‰ 
˘נ˘‡  ל‡סור,  ˘˙י‰ן  כ‡ן  ‰כ˙ובין  ו‡מ‰   ‰˘‡ ‡ל‡ 
‡ל‡  כ‡ן  ‡ין  ˘‡ומרים,  מרבו˙ינו  וי˘  ו‡מ‰.  חמו˙ו 
‰ן  ‰ו‡  יוני  ול˘ון  מ‰ן,  ‡ח˙   ˙‡ ‡˙‰ן  ומ‰ו  חמו˙ו, 
ב‰מ‰  חט‡  ‡„ם  ‡ם  ואת הבהמה תהרגו.  (טו)  ‡ח˙: 
לפיכך  י„‰  על  ˙˜ל‰  ל‡„ם  ˘ב‡‰  מפני  חט‡‰, ‡ל‡  מ‰ 

בין  ל‰בחין  ˘יו„ע  ל‡„ם  וחומר  ˜ל  ˙ס˜ל.  ‰כ˙וב  ‡מר 
ב„בר  כיוˆ‡  עביר‰.  לעבור  לחבירו  רע‰  ו‚ורם  לרע  טוב 
ב),  יב,  („ברים   ˙ מו… …̃ ַ‰מּ¿ ל  כָּ  ˙ ∆‡ „וּן  ַ‡בּ¿ ¿ ּ̇  „ ַ‡בּ≈ ‡ומר   ‰˙‡
ו‡ינן  רו‡ין  ˘‡ינן  ‡ילנו˙  ומ‰  וחומר,  ˜ל  „ברים  ‰רי 
˘ומעין על ˘ב‡˙ ˙˜ל‰ על י„ם ‡מר‰ ˙ור‰ ‰˘ח˙ ˘רוף 
וכל‰, ‰מט‰ ‡˙ חבירו מ„רך חיים ל„רכי מי˙‰ על ‡ח˙ 
חסו„‡.  חרפ‰  ‡רמי  ל˘ון  הוא.  חסד  (יז)  וכמ‰:  כמ‰ 
‰מ˜ום  ע˘‰  חס„  ‡חו˙ו,  נ˘‡  ˜ין  ˙‡מר  ‡ם  ומ„ר˘ו, 
 :‰ נ∆ בָּ ƒי „ ס∆ לָם ח∆ לבנו˙ עולמו ממנו, ˘נ‡מר (˙‰לים פט, ‚) עו…

(bestiality and homosexuality) apply to non-Jews as well and form part of a universal religion that 
is based upon the concept of man and personality. (The Emergence of Ethical Man, p. 27)

אִשָּׁה וְאֶת־הַבְּהֵמָה  רַגְתָּ אֶת־הָֽ -you shall kill the woman and the animal. Through the juxta - וְהָֽ
position of the words אִשָּׁה and בְּהֵמָה, the Gemara in Sanhedrin 15a derives the rule that just as the 
capital punishment for the woman who practices bestiality is handed down by a court of twenty-
three judges, so too is the death sentence for the animal. The very next line in Sanhedrin 15a derives 
from the juxtaposition in the verse regarding a bull that kills a man, the bull shall be stoned, and also 
its owner shall be put to death (Ex. 21:29), that the death sentence of the bull is handed down by a 
court of twenty-three, just as a death sentence for its owner. Why is this rule regarding the destruc-
tive ox not also derived from the juxtaposition in our verse? 

In the case of bestiality, it is the human’s act which condemns the animal. For this reason, one 
might think, the animal is sentenced by the same type of court as the person involved. In the case 
of the goring bull, when the bull is sentenced for its own act of goring, one might think that the 
bull could be sentenced by a lesser court. To obviate such an assumption, a separate derashah is 
used in the latter case. (Shiurei Harav - Sanhedrin, pp. 206-207) 

 it is chesed. Chesed is almost impossible to translate literally. The conventional - חֶסֶד הוּא 
English equivalent of chesed—lovingkindness—does not convey the gist of the idea. What is in-
triguing and strange is the fact that in Hebrew, the word chesed is applied in an antithetical manner, 
semantically denoting two mutually exclusive extremes. On the one hand, chesed signifies the ideal 
ethical deed, bordering on the superhuman; on the other hand, it also has the connotation of the 
most sordid and base behavior. It is needless, of course, to introduce passages from the Bible in 
which chesed is used in the positive sense; the Bible abounds in them. Yet, the crime of incest is 
also termed chesed by the Bible. 

What does this strange usage of chesed indicate? The answer was given by Maimonides in the 
Guide for the Perplexed (III:53): In our commentary to the Ethics of the Fathers, we have explained the 
expression chesed as denoting an excess [in some quality]. It is especially used of extraordinary kindness. 
Chesed is practiced in two ways: first, we show kindness to those who have no claim whatsoever upon it; 
second, we are kind to those to whom it is due, but in a greater measure than is due to them. In the Bible, the 
term chesed occurs mostly in the sense of showing kindness to those who have no claim to it whatsoever. For 
this reason, the term chesed is employed to express the good bestowed upon us by God—“I will mention the 

with his daughter in law both of them shall surely be put to death; they have committed a 
depravity; their blood is upon themselves. 13 And a man who lies with a male as one would 
with a woman* both of them have committed an abomination; they shall surely be put to 
death; their blood is upon themselves. 14 And a man who takes a woman and her mother 
it is evil counsel. They shall burn him and them in fire, and there shall be no evil counsel 
in your midst. 15 And a man who lies with an animal, shall surely be put to death, and you 
shall kill the animal. 16 And a woman who comes close to any animal so that it will mate 
with her you shall kill the woman and the animal;* they shall surely be put to death; their 
blood is upon themselves. 17 And a man who takes his sister, whether his father’s daughter 
or his mother’s daughter, and he sees her nakedness, and she sees his nakedness it is chesed,* 
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chesed of the Lord” (Is. 63:7). On this account, the very act of creation is an act of God’s chesed—“The 
world is built by chesed” (Ps. 89:3); that is, the building of the universe is an act of chesed. Also in the 
enumeration of God’s attributes, Scripture says, “And abundant in chesed and truth” (Ex. 34:6).

In his commentary to the Ethics of the Fathers (Avos 5:6), Maimonides says as follows: The chasid 
is the wise man who has inclined somewhat to an extreme in his ethical attributes, as we have explained in 

א:  ם עֶרְוַ֧ת אֲחתֹ֛וֹ גִּלָּ֖ה עֲונֹ֥וֹ יִשָּֽׂ כְרְת֔וּ לְעֵינֵי֖ בְּנֵי֣ עַמָּ֑ וְנִ֨

אֶת־ וְגִלָּ֤ה  ה  דָּוָ֗ ה  אֶת־אִשָּׁ֜ ב  אֲשֶׁר־יִשְׁכַּ֨ ישׁ  וְאִ֠ יח 

אֶת־מְק֣וֹר  ה  גִּלְּתָ֖ וא  וְהִ֕ ה  עֱרָ֔ הֶֽ הּ  אֶת־מְקֹרָ֣ עֶרְוָתָהּ֙ 

ת אֲח֧וֹת  ם: יט וְעֶרְוַ֨ רֶב עַמָּֽ ם מִקֶּ֥ יהָ וְנִכְרְת֥וּ שְׁנֵיהֶ֖ דָּמֶ֑

ה  עֱרָ֖ הֶֽ אֶת־שְׁאֵר֛וֹ  י  כִּ֧ תְגַלֵּ֑ה  ֣א   י אָבִ֖ וַֽאֲח֥וֹת   ְּ֛אִמ

עֶרְוַת֥  אֶת־דֹּ֣דָת֔וֹ  יִשְׁכַּב֙  אֲשֶׁ֤ר  ישׁ  וְאִ֗ כ  אוּ:  יִשָּֽׂ עֲונָֹם֥ 

ישׁ אֲשֶׁ֥ר  תוּ: כא וְאִ֗ ים יָמֻֽ אוּ עֲרִירִ֥ ם יִשָּׂ֖ דֹּד֖וֹ גִּלָּ֑ה חֶטְאָ֥

גִּלָּ֖ה  יו  אָחִ֛ עֶרְוַת֥  וא  הִ֑ ה  נִדָּ֣ יו  אָחִ֖ שֶׁת  אֶת־אֵ֥ ח  יִקַּ֛

ם אֶת־כָּל־חֻקֹּתַי֙ וְאֶת־כָּל־ ים יִֽהְיֽוּ: כב וּשְׁמַרְתֶּ֤ עֲרִירִ֥

רֶץ  הָאָ֔ אֶתְכֶם֙  יא  וְֽא־תָקִ֤ ם  אֹתָ֑ ם  וַֽעֲשִׂיתֶ֖ י  מִשְׁפָּטַ֔

שביעי  בָּֽהּ:  לָשֶׁ֥בֶת  מָּה  שָׁ֖ אֶתְכֶ֛ם  יא  מֵבִ֥ י  אֲנִ֜ ר  אֲשֶׁ֨

חַ מִפְּנֵיכֶ֑ם  לְכוּ֙ בְּחֻקֹּ֣ת הַגּ֔וֹי אֲשֶׁר־אֲנִי֥ מְשַׁלֵּ֖ כג וְ֤א תֵֽ

ם  לָכֶ֗ ר  אֹמַ֣ וָֽ כד  ם:  בָּֽ ץ  אָקֻ֖ וָֽ עָשׂ֔וּ  לֶּה֙  אֶת־כָּל־אֵ֨ י  כִּ֤

שֶׁת  י אֶתְּנֶנָּ֤ה לָכֶם֙ לָרֶ֣ אֲנִ֞ ירְשׁ֣וּ אֶת־אַדְמָתָם֒ וַֽ אַתֶּם֘ תִּֽ

ם  אֱֽהֵיכֶ֔ יְהֹוָ֣ה  אֲנִי֙  וּדְבָ֑שׁ  חָלָ֖ב  זָבַ֥ת  רֶץ  אֶ֛ הּ  אֹתָ֔

וְיִשְׁתֵּיצוּן לְעֵינֵי בְּנֵי עַמְּהוֹן עֶרְיַת אֲחָתֵיהּ 

יִשְׁכּוּב  דִּי  יח  וּגְבַר  יְקַבֵּל:  חוֹבֵיהּ  גַּלִּי 

עֶרְיְתַהּ  יָת  וִיגַלֵּי  סוֹאֲבָתָא  אִתְּתָא  יָת 

סוֹאֲבַת  יָת  תְגַלֵּי  וְהִיא  גַּלִּי  קְלָנַהּ  יָת 

עַמְּהוֹן:  מִגּוֹ  תַּרְוֵיהוֹן  וְיִשְׁתֵּיצוּן  דְּמָהָא 

לָא  אָבוּךְ  וַאֲחַת  אִמָּךְ  אֲחַת  יט  וְעֶרְיַת 

תְגַלֵּי אֲרֵי יָת קָרִיבֵיהּ גַּלִּי חוֹבְהֶן יְקַבְּלוּן: 

אֲבוּהִי  אַח  אִתַּת  יָת  יִשְׁכּוּב  דִּי  כ  וּגְבַר 

עֶרְיַת אַח אֲבוּהִי גַּלִּי חוֹבְהֶן יְקַבְּלוּן בְּלָא 

אִתַּת  יָת  יִסַּב  דִּי  כא  וּגְבַר  יְמוּתוּן:  וְלָד 

אֲחוּהִי מְרָחָקָא הִיא עֶרְיְתָא דַאֲחוּהִי גַּלִּי 

קְיָמַי  כָּל  יָת  כב  וְתִטְּרוּן  יְהוֹן:  וְלָד  בְּלָא 

תְרוֹקֵן  וְלָא  יָתְהוֹן  וְתַעְבְּדוּן  דִּינַי  כָּל  וְיָת 

תַּמָּן  יָתְכוֹן  מָעֵיל  אֲנָא  דִּי  אַרְעָא  יָתְכוֹן 

בְּנִימוֹסֵי  תְהָכוּן  כג  וְלָא  בַּהּ:   לְמִתַּב 

אֲרֵי  קֳדָמֵיכוֹן  מִן  מַגְלֵי  אֲנָא  דִּי  עַמְמַיָּא 

יָתְהוֹן:  מֵימְרִי  וְרָחִיק  עֲבָדוּ  אִלֵּין  כָּל  יָת 

יָת  תִּירְתוּן  אַתּוּן  לְכוֹן  כד  וַאֲמָרִית 

יָתַהּ  לְמֵירַת  לְכוֹן  אֶתְּנִנַּהּ  וַאֲנָא  אַרְעֲהוֹן 

אַרְעָא עָבְדָא חֲלָב וּדְבָשׁ אֲנָא יְיָ אֱלָהָכוֹן 

יור„˙  ו‰וי"ו  ערו‰ ‚לוי ‰ו‡,  ל˘ון  כל  וכן  ‚ל‰,  הערה.  (יח) 

ל…‡ זָע (‡ס˙ר ‰, ט),  ם ו¿ ָ̃ ל…‡  ב˙יב‰ ל˘ם „בר, כמו זעו‰ מ‚זר˙ ו¿
וכן ‡חו‰ מ‚זר˙ ‡ח. ו‰ער‡‰ זו נחל˜ו ב‰ רבו˙ינו, י˘ ‡ומרים 
וערות  (יט)  עטר‰:  זו ‰כנס˙  וי˘ ‡ומרים   , ׁ̆ מָּ ַׁ̆ נ˘י˜˙  זו 
בין  עלי‰ן  ˘‰וז‰ר  לומר  ב‡ז‰ר˙ן,  ˘נ‰ ‰כ˙וב  אחות אמך. 
על ‡חו˙ ‡ביו ו‡מו מן ‰‡ב בין על ‡חיו˙י‰ן מן ‰‡ם, ‡בל 
ערו˙ ‡˘˙ ‡חי ‡ביו ל‡ ‰וז‰ר ‡ל‡ על ‡˘˙ ‡חי ‡ביו מן ‰‡ב: 
כר˙  על  ללמ„  ב‡  ‰מ˜ר‡ ‰ז‰  אשר ישכב את דדתו.  (כ) 

‰‡מור למעל‰ ˘‰ו‡ בעונ˘ ‰ליכ˙ ערירי: ערירים. כ˙ר‚ומו 

י (בר‡˘י˙ טו, ב). י˘ לו בנים  ƒיר ƒך¿ עֲר ל≈ י ‰ו… ƒכ ָ‡נ… בל‡ ול„, ו„ומ‰ לו ו¿
˜וברן, ‡ין לו בנים מ˙ בל‡ בנים, לכך ˘נ‰ ב˘ני מ˜ר‡ו˙ ‡לו, 
ימו˙ו,  ערירים  כ‡).  פסו˜  (ל‰לן  יוּ  ¿‰ ƒי ים  ƒיר ƒעֲר ימו˙ו,  ערירים 
˘˜וברן  לפי  כ˘ימו˙,  לו  י‰יו  ל‡  עביר‰  ב˘ע˙  לו  י‰יו  ‡ם 
ימיו  כל  י‰י‰  עביר‰  ב˘ע˙  לו  ˘‡ם ‡ין  י‰יו,  ערירים  בחייו. 
כמו ˘‰ו‡ עכ˘יו: (כ‡) נדה היא. ‰˘כיב‰ ‰ז‡˙ מנו„‰ ‰י‡ 
˘‰ער‡‰  כנ„‰,  ב‰  ל‡סור ‰ער‡‰  ורבו˙ינו „ר˘ו  ומ‡וס‰. 
רָ‰ (לעיל פסו˜ יח): (כ‚) ואקץ. ל˘ון  ע¡ ̃…רָּ‰ ‰∆ ˙ מ¿ מפור˘˙ ב‰ ‡∆
י (בר‡˘י˙ כז, מו), כ‡„ם ˘‰ו‡ ˜ı במזונו:  חַיַּ י ב¿ ƒ ּ̇ ¿̂ ַ̃ מי‡וס, כמו 

Chapter Four [of the Eight Chapters which preface the commentary to the Ethics of the Fathers], and his 
deeds are greater than his wisdom. Therefore he is called a chasid, in the sense of excess, because exaggera-
tion in a matter is called chesed, whether the exaggeration is for good or for bad.

Maimonides again emphasizes that chesed means excess, both in the positive and the negative 
sense. Whenever one transcends the normal bounds of the good and excels in his deeds beyond 
the call of ethical duty, he acts in accordance with the norm of chesed; and whenever the situation 
is reversed and one engages in the perpetration of an abhorrent and offensive action, denying all 
standards of decency and losing his sense of moral shame, his behavior is stamped as chesed—lim-
itless depravity and evil. (Out of the Whirlwind, pp. 208-209) 

תוּ  -does not mean alone, but rather sug עֲרִירִים they shall die childless. The word - עֲרִירִים יָמֻֽ
gests an existential loneliness. One is alone when he is cut off from social contact, the way a metzora 
is isolated from contact with others (13:46). After the destruction of the Temple, all Jerusalem’s 
inhabitants were expelled and the city was left desolate and alone: O how has the city that was once 
so populous remained alone! She has become like a widow! (Lam. 1:1). Loneliness, on the other hand, 
suggests that a person is cut off from his connection to the coming generations. Abraham asked 
(Gen. 15:2): O Lord God, what will You give me, since I am going עֲרִירִי: Abraham was not suggesting 
that he was alone in the sense that he had no friends—but he was lonely because he had no off-
spring. Loneliness differs fundamentally from aloneness; it occurs when one is detached from the 
future. A person may be satisfied in his day-to-day life, but can feel loneliness in the sense of feel-
ing adrift. The fear of loneliness forces us to cleave to our parents even after their death. This fear 
lies behind the instinct to build a house, to raise children. A person wishes to cleave to the cycle 
of generations; he is reborn with the birth of his own children and lives with them, through them, 
and for them. (Yemei Zikaron, p. 188) 

and they shall be cut off before the eyes of the members of their people; he uncovered his 
sister’s nakedness; he shall bear his sin. 18 And a man who lies with a woman who has a 
flow, and he uncovers her nakedness he has bared her fountain, and she has uncovered the 
fountain of her blood. Both of them shall be cut off from the midst of their people. 19 And 
you shall not uncover the nakedness of your mother’s sister or your father’s sister, for he 
would be baring his close relative; they shall bear their sin. 20 And a man who lies with 
his aunt he has uncovered his uncle’s nakedness; they shall bear their transgression; they 
shall die childless.* 21 And a man who takes his brother’s wife it is a repulsive act; he has 
uncovered his brother’s nakedness; they shall be childless. 22 And you shall observe all My 
statutes and all My ordinances, and fulfill them, then the Land, to which I am bringing 
you to dwell therein, will not vomit you out. 23 You shall not follow the practices of the 
nation that I am sending away from before you, for they committed all these [sins], and 
I was disgusted with them. 24 So I said to you, You shall possess their land, and I shall 
give it to you to possess it a land flowing with milk and honey. I am the Lord your God, 
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ם  ים: מפטיר כה וְהִבְדַּלְתֶּ֞ עַמִּֽ לְתִּי אֶתְכֶ֖ם מִן־הָֽ אֲשֶׁר־הִבְדַּ֥

א  הַטָּמֵ֖ וּבֵין־הָע֥וֹף  ה  לַטְּמֵאָ֔ הַטְּהֹרָה֙  בֵּין־הַבְּהֵמָ֤ה 

וּבָע֗וֹף  ה  בַּבְּהֵמָ֣ ם  אֶת־נַפְשֹֽׁתֵיכֶ֜ וְֽא־תְשַׁקְּצ֨וּ  לַטָּהֹ֑ר 

לָכֶ֖ם  לְתִּי  אֲשֶׁר־הִבְדַּ֥ ה  אֲדָמָ֔ הָֽ תִּרְמֹ֣שׂ  אֲשֶׁ֣ר  וּבְכֹל֙ 

יְהֹוָ֑ה  אֲנִי֣  קָד֖וֹשׁ  י  כִּ֥ ים  קְדשִׁ֔ לִי֙  וִהְיִי֤תֶם  כו  א:  לְטַמֵּֽ

אֽוֹ־ ישׁ  וְאִ֣ כז  י:  לִֽ לִהְי֥וֹת  ים  עַמִּ֖ מִן־הָֽ אֶתְכֶ֛ם  ל  וָֽאַבְדִּ֥

בֶן  תוּ בָּאֶ֛ ה בָהֶ֥ם א֛וֹב א֥וֹ יִדְּעֹנִ֖י מ֣וֹת יוּמָ֑ ה כִּי־יִֽהְיֶ֨ אִשָּׁ֗

ם דְּמֵיהֶ֥ם בָּֽם: פ פ פ יִרְגְּמ֥וּ אֹתָ֖

עַמְמַיָּא:   מִן  יָתְכוֹן  אַפְרֵשִׁית  דִּי 

כה  וְתַפְרְשׁוּן בֵּין בְּעִירָא דַכְיָא לִמְסָאָבָא 

תְשַׁקְּצוּן  וְלָא  לִדְכֵי  מְסָאָבָא  עוֹפָא  וּבֵין 

דִּי  וּבְכֹל  וּבְעוֹפָא  בִּבְעִירָא  נַפְשָׁתֵיכוֹן  יָת 

תַרְחֵשׁ אַרְעָא דִּי אַפְרֵשִׁית לְכוֹן לְסָאָבָא: 

אֲנָא  קַדִּישׁ  אֲרֵי  קַדִּישִׁין  קֳדָמַי  כו  וּתְהוֹן 

לְמֶהֱוֵי  עַמְמַיָּא  מִן  יָתְכוֹן  וְאַפְרֵשִׁית  יְיָ 

פָלְחִין קֳדָמָי: כז  וּגְבַר אוֹ אִתְּתָא אֲרֵי יְהֵי 

יִתְקַטְּלוּן  אִתְקְטָלָא  דְּכוּר  אוֹ  בִּדִּין  בְהוֹן 

חַיָּבִין: קְטָלָא  יָתְהוֹן  יִרְגְּמוּן  בְּאַבְנָא 

ˆריך  ‡ין  בין הבהמה הטהורה לטמאה.  והבדלתם  (כ‰) 

בין  ‡ל‡  ‰ם,  ונכרין  מוב„לין  ˘‰רי  לחמור  פר‰  בין  לומר 
לנ˘חט  סימן  ˘ל  רובו  ˘נ˘חט  בין  לך,  לטמ‡‰  לך  ט‰ור‰ 
חˆיו, וכמ‰ בין רובו לחˆיו מל‡ ˘ער‰: אשר הבדלתי לכם 

Who has distinguished you from the peoples. 25 And you shall distinguish between clean 
animals and unclean ones, and between unclean birds and clean ones; thus you shall not 
make yourselves disgusting through [unclean] animals and birds and any [creature] which 
crawls on the earth, that I have distinguished for you to render unclean. 26 And you shall 
be holy to Me, for I, the Lord, am holy, and I have distinguished you from the peoples, to 
be Mine. 27 And a man or a woman who has [the sorcery of] Ov or Yid’oni, shall surely 
be put to death; they shall pelt them with stones; their blood is upon themselves. 

לטמא. ל‡סור: (כו) ואבדיל אתכם מן העמים להיות לי. 
מוב„לים מ‰ם ‰רי ‡˙ם ˘לי, ו‡ם ל‡ו ‰רי ‡˙ם  ‡ם ‡˙ם 
˘ל נבוכ„נˆר וחבריו. רבי ‡לעזר בן עזרי‰ ‡ומר, מנין ˘ל‡ 
כל‡ים,  ללבו˘  ‡פ˘י  ‡י  חזיר,  בב˘ר   ‰ˆ˜ נפ˘י  ‡„ם  י‡מר 
‡בל י‡מר ‡פ˘י ומ‰ ‡ע˘‰ ו‡בי ˘ב˘מים ‚זר עלי, ˙למו„ 

לומר ו‡ב„יל ‡˙כם מן ‰עמים ל‰יו˙ לי, ˘˙‰‡ ‰ב„ל˙כם 
מ‰ם ל˘מי, פור˘ מן ‰עביר‰ ומ˜בל עליו עול מלכו˙ ˘מים: 
(כז) כי יהיה בהם אוב וגו‘. כ‡ן נ‡מר ב‰ם מי˙‰, ולמעל‰ 

ב‰כר˙,  ‰˙ר‡‰  בל‡  מזי„  בס˜יל‰,  ו‰˙ר‡‰  ע„ים  כר˙, 
כר˙:  ב‰ם  ˘נ‡מר  מי˙ו˙  חייבי  בכל  וכן  חט‡˙.  ו˘‚‚˙ם 
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