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he sequence of events covered in parashat Mishpatim appears quite confusing. 
In parashat Yitro, the Torah recounted all the preparations for the Giving of the 
Torah up to halfway through the 4th of Sivan, omitted the events of the rest of 

the fourth and fifth days and continued with the account of the Giving of the Torah on 
the sixth day of the month. Then, without even mentioning that God told Moses to as-
cend Mount Sinai again after the Giving of the Torah to learn the details of the law, the 
Torah proceeds to articulate these details in the beginning of parashat Mishpatim. After 
giving these laws and recording God’s promise to protect and assist the people in their 
conquest of the Canaanite nations,1 parashat Mishpatim backtracks to the buildup to the 
Giving of the Torah. It describes the preparations of the fourth day and the fifth day of 
Sivan (which were mysteriously omitted in parashat Yitro), briefly recapitulates the Giving 
of the Torah, and describes Moses’ ascent afterward to learn the details of the law (which 
also was mysteriously omitted from either the end of parashat Yitro or the beginning of 
parashat Mishpatim). This puzzling and ambiguous sequence demands an explanation, for 
the Torah only deviates from the chronological description of events when there is good 
reason to do so.

In rearranging the narrative, the Torah accentuates the dual effect of the revelation 
at Sinai. As we have mentioned,3 the Torah is God’s guide to living, but it is also much 
more than that. As alluded to in the opening word of the Ten Commandments,2 God de-
clares that “I have written and bestowed My very soul in the Torah”; He implanted His 
essence within us when He gave us the Torah. Thus, giving the Torah established a double 
connection between God and the Jewish people: a contractual agreement based on com-
mandments, compliance, reward, and punishment, and a covenantal bond transcending 
the parameters of behavior and forging an inviolable, eternal bond between God and His 
people. The contractual agreement was expressed through God’s commandments and 
our acceptance of them; the covenantal bond was expressed through the rituals and rites 
surrounding the revelation. 

To help us recognize this distinction, the Torah describes these two types of relation-
ship separately. The account of the Giving of the Torah in parashat Yitro opens with a 

Mishpatim
טִים פָּ שְׁ מִּ

1. Nachmanides understands this narrative with its warning concerning idolatry to be the culmination of the earlier laws.  2. See 
on Exodus 20:2.  3. Overview to parashat Bereishit; above, on 20:2.
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general prelude, on the second day of Sivan, encompassing both of these aspects,4 and 
then deals exclusively with the contractual agreement. In discussing the preparations for 
the revelation, it focuses on the directives that God gave the people to ready themselves 
for it, and its description of the revelation comprises solely the instructions God gave 
the people—the Ten Commandments and the commandments that constitute their direct 
follow-through.5 Following the revelation, the Torah continues with the commandments 
principally governing civil law, in order to demonstrate how God’s law is to permeate 
and determine even the seemingly logical conventions of a just society. This continuation 
forms the first and greater part of parashat Mishpatim.6

From that point on, parashat Mishpatim returns to the preparations for the Giving of 
the Torah, this time focusing on the covenantal bond between God and the Israelites, 
through which the nation was granted its unique identity as God’s holy people. It de-
scribes the people’s preparations to enter into the covenant: how they accepted the Torah 
unconditionally by proclaiming “we will do and we will learn”; how Moses wrote down 
the “Book of the Covenant”; how God had them build an altar, offer sacrifices, and had 
Moses sprinkle them with “the blood of the covenant.” Tellingly, this parashah places great 
emphasis on ascending the mountain,7 for the focus here is the covenant, through which 
the Jewish people rose spiritually and connected to God. This conspicuous emphasis on 
ascent also reflects the second element of the bond between God and the people on the 
cosmic level, the empowerment of the world to draw nearer to God. 

The narrative of Moses’ ascent after the revelation is likewise split into two separate 
accounts. This is because when God summoned Moses to ascend Mount Sinai again after 
the revelation and remain there for forty days and nights to receive the rest of the Torah, 
it was in order to present him with both of these aspects of the Torah in more concrete 
form. On the one hand, God taught him the numerous detailed laws of the beginning 
of parashat Mishpatim—the commandments, which constitute the contractual side of the 
relationship. On the other hand, He gave him the two tablets, which serve as enduring 
testimony to the covenantal side of the relationship between God and the Jewish people. 
(This is seen in the terms the Torah uses to refer to the tablets: “the Tablets of Testimony”8 
and “the tablets of the covenant.”9) The first element—the laws in the beginning of para-
shat Mishpatim—follows the first account of the revelation in parashat Yitro; the second ele-
ment—which begins with God summoning Moses to “come up…and I will give you the 
tablets of stone”10—follows the second account, at the very end of parashat Mishpatim.

The sequence in this narrative can now be understood: first the Torah describes the 
contractual aspect of the Giving of the Torah in its entirety—by relating all those parts of 
the event, from the preparatory instructions, to the Ten Commandments, the command-
ments of the altar, and the commandments of parashat Mishpatim, which God taught Mo-
ses on the mountain. After its exhaustive portrayal of this side of the coin, the Torah sets 
out to convey the covenantal aspect of the Giving of the Torah by describing those details 
of the event, from start to finish.

Immediately thereafter, the Torah proceeds to the design for the Tabernacle—although 
its mandate, Rashi notes,11 came much later—after the sin of the Golden Calf and Yom 

4. See on Exodus 19:5.  5. The verse that introduces these commandments (20:19) reads: “You have seen that I spoke with you from 
heaven, [therefore] you shall not make [a representation of anything that is] with Me.”  6. I.e., until the end of chapter 23.  7. 24:1, 9, 
12, 13, 15, 18.  8. Exodus 31:18; 32:15; 34:29.  9. Deuteronomy 9:9, 11, 15.  10. Exodus 24:12.  11. Exodus 31:18; 33:11.  
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Kippur—for the bond of the covenant culminated in the construction of the Tabernacle, 
by means of which12 God dwelled in the midst of the Jewish people. Hence, the tablets of 
the covenant were kept in the innermost sanctum of the Tabernacle.

As for the name Mishpatim, this word is one of the Torah’s synonyms for “laws,” and 
refers specifically to those laws whose logic we readily understand—laws that any civi-
lized society would conceive of and institute on its own. Indeed, most of the laws given in 
the beginning of this parashah fall into this category. But how does this name apply to the 
second half of the parashah if, as we have just said, it is devoted to the covenantal, supra-
rational aspect of our relationship with God? 

The Torah’s message here is actually quite lofty. The mishpatim were taught right after 
the Giving of the Torah in order to emphasize that “just as the [Ten] earlier [Command-
ments] are from Sinai, so, too, are these from Sinai.”13 As has been pointed out,14 the Ten 
Commandments comprised both sublime principles of faith and mishpatim in order to 
teach us that we must fulfill the mishpatim because they are transcendent Divine laws 
(“from Sinai”)—not only because they make sense. The apparently prosaic mishpatim are 
not merely the means to ensure society’s survival; they are meant to be ways to connect 
to God. To abide by them simply because they are sensible is to fail to recognize their 
infinite value as part of the Divine vision. Thus, our challenge is to fulfill the rational 
mishpatim—and indeed, even those commandments for which the Torah itself gives a rea-
son—with the same unquestioning acceptance and self-abnegation with which we fulfill 
those commandments whose explanation is entirely elusive.

Precisely because the Torah’s rational laws are also part of our supra-rational connec-
tion to God, the Torah prohibits15 Jews to bring legal cases before a non-Jewish court, even 
cases that non-Jewish courts judge the same way the Torah does. For while their laws are 
founded exclusively on reason, Jewish law encompasses transcendent reality, as well.16

On the other hand, were we to perform God’s will solely out of unquestioning accep-
tance, transcendent Divinity would not penetrate into our personalities and would not 
change us in any intrinsic way. Our religiosity would be imposed from without rather 
than driven from within. By understanding God’s will, we attune our intellect as well as 
our behavior to Divine truth; Divine truth becomes the interface through which we en-
gage the world. The Torah’s ideals become our ideals, affecting every fiber of our being.

Nonetheless, despite our intellect’s ability to enable Divine consciousness to permeate 
us and thereby remake us, it remains limited. Since God is infinite, there will always be 
aspects of Divinity that are simply beyond the reach of human intellect. It would there-
fore seem that there is no way that these aspects can be integrated into our normative 
consciousness.

Herein, however, lies the lesson of how the name of this parashah, Mishpatim, applies 
even to its second half. If our solid foundation of transcendent faith permeates even our 
rational relationship with God (parashat Yitro), and, based on that foundation, we then 
endeavor to comprehend our rational relationship with God to the limits of human intel-
lect (the first half of parashat Mishpatim), the Torah promises us that even transcendent 
Divinity will permeate our being, enabling us to think, feel, and relate to the world as 
emissaries of Divine consciousness on earth.17

12. Exodus 25:8.  13. Mechilta; Shemot Rabbah 30:3.  14. Above, on 20:12.  15. Below, 21:1  16. Likutei Sichot, vol. 8, p. 131, note 50. 
This is the inner, spiritual reason for this law; the contextual reason is given in 21:1, below.  17. Likutei Sichot, vol. 26, pp. 153-159, 
vol. 16, pp. 242-249.



 RASHI 

 CHASIDIC INSIGHTS 

משפטים FIRST READING

 ONKELOS  י  כִּ֤  2 ם:  לִפְנֵיהֶֽ ים  תָּשִׂ֖ אֲשֶׁ֥ר  ים  הַמִּשְׁפָּטִ֔ לֶּה֙  וְאֵ֨  21:1

יֵצֵ֥א  ת  שְּׁבִעִ֔ וּבַ֨ ד  יַעֲֽבֹ֑ ים  שָׁנִ֖ שֵׁ֥שׁ  י  עִבְרִ֔ עֶבֶ֣ד   תִקְנֶה֙ 
ם:  י חִנָּֽ חָפְשִׁ֖ לַֽ

explain in our comments on the following verse, the 
laws of slavery allegorically reflect varying degrees of 
servitude to God. The laws applying to the non-Jew-
ish bondman are not discussed at this time, for, as we 
will explain presently, every person can attain that 
level of servitude to God on his own. For the greater, 
more spiritual levels, however, Moses’ assistance is re-
quired. Thus, God tells Moses:

These are the laws you shall set before them…: “Set these 
guidelines before the Jewish people; make these spiri-
tual levels accessible to them. Moreover, ensure that 
they actually attain these levels; make them a part 
of them.”14 As a result of this help from Moses, it be-
comes possible for every Jew to—

…buy a Jewish bondman: to attain (the degree of spiri-
tual servitude personified by) the Jewish bondman.15 

2 If you buy a Jewish bondman: The case of a Jew 
who is sold by the court as a bondman in order to 
repay what he stole is quite rare and it reflects nega-
tively on the Jewish people, focusing on the sinners 
among them. It is nevertheless chosen to open the 
Torah’s presentation of civil law.

One could argue that such a Jew is not important; af-
ter all, he succumbed to the materialistic desires of 

his body, rather than following the calling of his soul. 
Why bother with him? Therefore, the Torah begins by 
dealing specifically with this type of person and imme-
diately informs us that even this sinner must be treat-
ed with respect and compassion. Regardless of a Jew’s 
spiritual state, he is still one of God’s chosen people.

This compassionate approach to justice, exemplified 
in the Torah’s treatment of the bondman, is the very 
heart of the Jewish civil law system, whose thrust is 
the refinement and elevation of the physical and mate-
rial day-to-day life of a Jew. The case study of a bond-
man, therefore, is a fitting introduction to the ensuing 
legal discussions.16 

Another reason the subject of bondmen was chosen 
to begin this portion is because of its spiritual signif-
icance. We are all expected to serve God with total 
devotion. There are three levels of this devotion to 
God, corresponding allegorically to the three types 
of bondmen:

 The Non-Jewish Bondman

Although the sages advise against it on humanitar-
ian grounds, it is theoretically permissible to have a 
non-Jewish bondman do work that has no apparent 

ר  תְסַדַּ י  דִּ א  ינַיָּ דִּ ין   וְאִלֵּ 21:1
א  עַבְדָּ ן  תִזְבַּ  אֲרֵי  2 קֳדָמֵיהוֹן: 
יִפְלָח  נִין  שְׁ ית  שִׁ רָאֵל  יִשְׂ בַר 

ן: בִיעָתָא יִפּוֹק לְבַר חוֹרִין מַגָּ וּבִשְׁ

סַל  ה" — פָּ אֱמַר "אֵלֶּ נֶּ ל־מָקוֹם שֶׁ טִים. כָּ פָּ שְׁ ה הַמִּ 1 וְאֵלֶּ

ה" — מוֹסִיף עַל הָרִאשׁוֹנִים, מָה  אֶת הָרִאשׁוֹנִים. "וְאֵלֶּ

ת  רָשַׁ ה נִסְמְכָה פָּ ינַי. וְלָמָּ ינַי, אַף אֵלּוּ מִסִּ הָרִאשׁוֹנִים מִסִּ

ים סַנְהֶדְרִין אֵצֶל  שִׂ תָּ חַ? לוֹמַר לְךָ, שֶׁ ת מִזְבֵּ ינִין לְפָרָשַׁ דִּ

רוּךְ־ דוֹשׁ בָּ ים לִפְנֵיהֶם. אָמַר לוֹ הַקָּ שִׂ ר תָּ שׁ: אֲשֶׁ קְדָּ הַמִּ

לָהֶם  נֶה  אֶשְׁ ךָ לוֹמַר:  עְתְּ דַּ עַל  עֲלֶה  תַּ לֹא  ה:  לְמֹשֶׁ הוּא 

הֵא  תְּ שֶׁ עַד  עָמִים,  פְּ ה  לֹשָׁ שְׁ אוֹ  נַיִם  שְׁ וְהַהֲלָכָה  רֶק  הַפֶּ

נָתָהּ, וְאֵינִי מַטְרִיחַ עַצְמִי לַהֲבִינָם  מִשְׁ פִיהֶם כְּ סְדוּרָה בְּ

ים לִפְנֵיהֶם"  שִׂ ר תָּ בָר וּפֵרוּשׁוֹ. לְכָךְ נֶאֱמַר: "אֲשֶׁ טַעֲמֵי הַדָּ

לִפְנֵי הָאָדָם: לִפְנֵיהֶם.  לְחָן הֶעָרוּךְ וּמוּכָן לֶאֱכֹל  ֻ שּׁ כְּ  —

נִין אוֹתוֹ  הֵם דָּ דִין אֶחָד שֶׁ וְלֹא לִפְנֵי גּוֹיִם. וַאֲפִלּוּ יָדַעְתָּ בְּ

בִיא  הַמֵּ הֶם, שֶׁ לָּ אוֹת שֶׁ עַרְכָּ בִיאֵהוּ בְּ רָאֵל, אַל תְּ דִינֵי יִשְׂ כְּ

ם  ר שֵׁ ם וּמְיַקֵּ ֵ ל אֶת הַשּׁ רָאֵל לִפְנֵי גּוֹיִם — מְחַלֵּ ינֵי יִשְׂ דִּ

י לֹא כְצוּרֵנוּ צוּרָם,  אֱמַר: "כִּ נֶּ יבָהּ, שֶׁ עֲבוֹדָה זָרָה לְהַחֲשִׁ

עֵדוּת  זֶהוּ  לִילִים,  פְּ אוֹיְבֵינוּ  שֶׁ כְּ  — לִילִים"1  פְּ וְאֹיְבֵינוּ 

הוּא עִבְרִי.  י תִקְנֶה עֶבֶד עִבְרִי. עֶבֶד שֶׁ לְעִלּוּי יִרְאָתָם: 2 כִּ

קַחְתּוֹ  לְּ שֶׁ נַעֲנִי  כְּ עֶבֶד  עִבְרִי,  ל  שֶׁ עַבְדּוֹ  א  אֶלָּ אֵינוֹ  אוֹ 

וּמָה  יַעֲבֹד",  נִים  שָׁ שׁ  "שֵׁ אוֹמֵר:  הוּא  וְעָלָיו  רָאֵל,  שְׂ מִיִּ

לָקוּחַ מִן הַגּוֹי, אֲבָל  ם אֹתָם"2 — בְּ ם "וְהִתְנַחַלְתֶּ אֲנִי מְקַיֵּ

כֵר  י־יִמָּ "כִּ לְמוּד לוֹמַר:  תַּ שׁ?  שֵׁ בְּ יֵצֵא  רָאֵל  שְׂ מִיִּ לָקוּחַ  בְּ

י תִקְנֶה.  אָחִיךָ: כִּ א בְּ י אֶלָּ לְךָ אָחִיךָ הָעִבְרִי"3, לֹא אָמַרְתִּ

אֱמַר: "אִם־אֵין  נֶּ מוֹ שֶׁ גְנֵבָתוֹ, כְּ כָרוּהוּ בִּ מְּ ין שֶׁ ית דִּ ד בֵּ מִיַּ

נֵי  מוֹכֵר עַצְמוֹ מִפְּ א בְּ גְנֵבָתוֹ"4. אוֹ אֵינוֹ אֶלָּ ר בִּ לוֹ וְנִמְכַּ

הוּא  שֶׁ כְּ שׁ?  בְשֵׁ יֵצֵא  לֹא  ין  דִּ ית  בֵּ מְכָרוּהוּ  אֲבָל  דָחְקוֹ, 

מוֹכֵר  הֲרֵי  ר־לָךְ"5,  וְנִמְכַּ ךְ  עִמָּ אָחִיךָ  "וְכִי־יָמוּךְ  אוֹמֵר: 

תִקְנֶה"?  י  "כִּ ם  מְקַיֵּ אֲנִי  וּמָה  אָמוּר,  דָחֳקוֹ  נֵי  מִפְּ עַצְמוֹ 

י. לַחֵרוּת:  ין: לַחָפְשִׁ בֵית דִּ ר בְּ נִמְכַּ בְּ

1. דברים לב, לא.  2. ויקרא כה, מו.  3. דברים טו, יב.  4. שמות כב, ב.  5. ויקרא כה, לט. 

14.Reading the word for “before them” (לפניהם) as implying “into their inward selves” (לפנימיותם).x  15.Sefer HaMa’amarim 5714, 
pp. 74-75; Sefer HaMa’amarim Melukat, vol. 1, pp. 307-308.  16.Hitva’aduyot 5747, vol. 2, pp. 481-482. 
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 CHASIDIC INSIGHTS 

MISHPATIM

The Jewish Legal System
21:1 While Moses was still on Mount Sinai, God gave him the general outline of 
all the Torah’s commandments.1 In this context, He repeated the legal code that 
He gave the people at Marah2 and that Moses reviewed before the Giving of the 
Torah.3 By repeating these laws on Mount Sinai, God endowed them with the 
same legal force as the rest of the Torah.4 He also taught Moses the details of the 
commandments in the following section.5 Inasmuch as the details of these laws 
are too complex to learn in only forty days, God “gave” Moses a full understand-
ing of them on the last day.6 God gave the details of the rest of the commandments 
(with a few exceptions7) between Tishrei 10, 2449, when Moses descended Mount 
Sinai,8 and Iyar 20, 2449, when the people began their journeys.9

God prefaced this section by saying: “In order to adjudicate legal cases, you will 
have to set up a system of courts. The highest of these courts, the Sanhedrin, must 
be located adjacent to the Tabernacle, wherein the people will offer their sacri-
fices, in order to decide cases of ritual law. Furthermore, you must teach the legal 
code to the people thoroughly and explain the derivations and reasoning behind 
each law so they understand it well. Tell them that they must bring all their legal 
cases to their own courts and not to those of other nations—even if these other 
courts try a particular case according to the same legal principles laid out in the 
Torah—for this would imply that the Jewish courts are incapable of trying such a 
case. This causes embarrassment to the Jewish people and enhances the prestige 
of these non-Jewish courts, whereas My intent is that the Jewish people inspire 
the other nations to imitate them.
These are some of the laws that you shall set before them:

The Hebrew Bondman
2 “Although you are all now wealthy because of the booty you took in Egypt and 
at the Sea of Reeds, there may nonetheless come a time when things will be dif-
ferent.10 Thus, if, in the future, a man among you becomes so poor that he steals 
something, and he cannot pay back its value, the court may sell him for a period of 
service in order to pay back his debt.11 (The court may not, however, sell a woman 
thief.12) If any of you buy such a Hebrew bondman from the court, he shall serve 
his master for six years, and in the seventh year he shall go free without further 
obligation to make any payment. He will also go free in the Jubilee year, even if 
this occurs prior to the end of the six years from when he was purchased.13

1-2 And these are the laws that you shall set before 
them. If you buy a Jewish bondman: The Torah de-
fines two categories of bondmen: non-Jewish and Jew-

ish; different laws apply to each category. This verse, 
which discusses the Jewish bondman, is addressed 
in the singular—as if directly to Moses. As we will 

1. Likutei Sichot, vol.  17, p. 276, note 6.  2. Above, 15:25.  3. Below, 24:3.  4. Sefer HaSichot 5749, vol. 1, pp. 244-245.  5. Rashi on 
31:18, below; Likutei Sichot, vol.  17, p. 276, note 6, vol. 26, p. 154, note 9.  6. Rashi on 31:8, below; Sichot Kodesh 5733, vol. 2, p. 335.   
7. Likutei Sichot, vol.  17, p. 280, note 25.  8. Below, 34:28.  9. Numbers 10:11. Likutei Sichot, vol. 13, p. 93, note 5, vol. 17, pp. 281-282.  
10. Likutei Sichot, vol. 16, pp. 251-256.  11. Below, 22:2.  12. Mishneh Torah, Geneivah 3:12.  13. Leviticus 25:40.

Exodus 21:1-2
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 RASHI 

 CHASIDIC INSIGHTS 

משפטים FIRST READING

 ONKELOS  ה  א בְּגַפּ֣וֹ יֵצֵ֑א אִם־בַּ֤עַל אִשָּׁה֙ ה֔וּא וְיָצְֽאָ֥ 3 אִם־בְּגַפּ֥וֹ יָבֹ֖
ים  בָנִ֖ וְיָלְֽדָה־לּ֥וֹ  ה  אִשָּׁ֔ יִתֶּן־ל֣וֹ  אִם־אֲדֹנָיו֙   4 עִמּֽוֹ:  אִשְׁתּ֖וֹ 
יהָ וְה֖וּא יֵצֵ֥א בְגַפּֽוֹ:  אדֹנֶ֔ הְיֶה֙ לַֽ יהָ תִּֽ ילָדֶ֗ אִשָּׁ֣ה וִֽ א֣וֹ בָנ֑וֹת הָֽ
י  י אֶת־אִשְׁתִּ֖ בְתִּי֙ אֶת־אֲדֹנִ֔ בֶד אָהַ֨ ר יֹאמַר֙ הָעֶ֔ 5 וְאִם־אָמֹ֤

י:  א חָפְשִֽׁ וְאֶת־בָּנָי֑ לֹ֥א אֵצֵ֖

We are still bound by the self-centered limitations of 
our nature; we are simply using that nature to serve 
God. Our emotions are involved, but we have not yet 
sublimated them to God altogether.

In contrast to life at the level of the “non-Jewish bond-
man,” we study the Torah for a noble purpose: to be 
connected with God. Nonetheless, we strive to be con-
nected to God for our own benefit rather for the sake 
of God or the Torah. The same is true of how we fulfill 
the commandments: we fulfill them in order to draw 
God’s infinite light into our soul. We recognize that 
God is the source of life and that the way to connect 
to Him is through His commandments; therefore we 
comply with His will.

 The Jewish Bondwoman

The highest level of service is that of the Jewish bond-
woman. She plays a central and vital role in the mas-
ter’s household: she prepares the food and is thus re-
sponsible for the health, enjoyment, and social welfare 
of the family. Under certain circumstances, the Jewish 
bondwoman can actually marry into the household.

Spiritually, this is the stage where we are no longer 
limited by our egocentric nature, for we have risen 
above it. We no longer focus solely on our own good; 
we feel part of God and His agenda becomes ours.

At this level, we study the Torah for its own sake. We 
have become so connected with the Torah that we 

have become one with it, so there is no dichotomy be-
tween the student and the subject. Similarly, we fulfill 
the commandments because that is who we are rather 
than for any benefits that may result.

The Torah begins its legal code with the case of the 
Jewish bondman because, once the Torah has been 
given, the opportunity exists for us to orient our emo-
tions toward Godliness. Then, as we mature spiritu-
ally, we can advance to the level of the Jewish bond-
woman and identify with God totally.20 

He shall serve for six years, and in the seventh he 
shall go free: Allegorically, the six years allude to the 
six millennia between the creation of the world and 
the messianic era. During the first six millennia, we 
must struggle with the imperfections of the world and 
work to improve and perfect it. But in the seventh mil-
lennium, “he shall go free,” for there will no longer be 
any need for work.21

The bondman’s release in the seventh year is depen-
dent upon his having worked during the preceding 
six years. The knowledge that his labor will ultimately 
bring him to freedom makes it easier for him to work; 
the promise of liberty inspires him to work with joy 
and vigor.

At this point in our history, the knowledge that we 
stand so close to the end of the sixth millennium 
should imbue our labor with the joyous anticipation 
of the impending redemption.22 

לְחוֹדוֹהִי  לְחוֹדוֹהִי יֵיעוֹל בִּ  אִם בִּ 3
תָא הוּא וְתִפּוֹק  עֵיל אִתְּ יִפּוֹק אִם בְּ
ן־ יִתֶּ רִבּוֹנֵהּ   אִם  4 הּ:  עִמֵּ תֵהּ  אִתְּ
נִין אוֹ בְנָן  תָא וּתְלִיד לֵהּ בְּ לֵהּ אִתְּ
וְהוּא  לְרִבּוֹנַהּ  הֵי  תְּ וּבְנָהָא  תָא  אִתְּ
 וְאִם מֵימַר יֵימַר  לְחוֹדוֹהִי: 5 יִפּוֹק בִּ
תִי  א רָחִימְנָא יַת רִבּוֹנִי יַת אִתְּ עַבְדָּ

נָי לָא אֶפּוֹק לְבַר חוֹרִין: וְיַת בְּ

תַרְגּוּמוֹ: "אִם־ ה, כְּ ָ לּאֹ הָיָה נָשׂוּי אִשּׁ גַפּוֹ יָבֹא. שֶׁ 3 אִם־בְּ

א  אֶלָּ בָא  לּאֹ  שֶׁ כְנָפוֹ,  בִּ  — גַפּוֹ"  "בְּ וּלְשׁוֹן  לְחוֹדוֹהִי".  בִּ

גַפּוֹ יֵצֵא.  גְדוֹ: בְּ כְנַף בִּ תוֹךְ לְבוּשׁוֹ בִּ הוּא יְחִידִי בְּ מוֹת שֶׁ כְּ

רַבּוֹ מוֹסֵר לוֹ  ה, אֵין  חִלָּ מִתְּ נָשׂוּי  אִם לֹא הָיָה  שֶׁ יד,  מַגִּ

ה  ָ אִשּׁ עַל  אִם־בַּ עֲבָדִים:  ה  נָּ מִמֶּ נַעֲנִית לְהוֹלִיד  כְּ פְחָה  שִׁ

הִכְנִיסָהּ  מִי  וְכִי  עִמּוֹ.  תּוֹ  אִשְׁ וְיָצְאָה  רְאֵלִית:  יִשְׂ הוּא. 

ב חַיָּ עִבְרִי  עֶבֶד  הַקּוֹנֶה  שֶׁ תוּב,  הַכָּ יד  מַגִּ א  אֶלָּ צֵא?  תֵּ שֶׁ

אן,  ה. מִכָּ ָ ן־לוֹ אִשּׁ תּוֹ וּבָנָיו: 4 אִם־אֲדֹנָיו יִתֶּ מְזוֹנוֹת אִשְׁ  בִּ

לְהוֹלִיד  נַעֲנִית  כְּ פְחָה  שִׁ לוֹ  לִמְסֹר  רַבּוֹ  יַד  בְּ הָרְשׁוּת  שֶׁ

לְמוּד לוֹמַר:  רְאֵלִית? תַּ א יִשְׂ ה עֲבָדִים. אוֹ אֵינוֹ אֶלָּ נָּ מִמֶּ

א  ר אֶלָּ הְיֶה לַאדֹנֶיהָ", הָא אֵינוֹ מְדַבֵּ ה וִילָדֶיהָ תִּ ָ "הָאִשּׁ

שׁ, וַאֲפִלּוּ  שֵׁ ה אַף הִיא יוֹצְאָה בְּ הֲרֵי הָעִבְרִיָּ כְנַעֲנִית, שֶׁ בִּ

"אָחִיךָ  אֱמַר:  נֶּ שֶׁ יוֹצְאָה,  סִימָנִין  הֵבִיאָה  אִם  שׁ  שֵׁ לִפְנֵי 

יוֹצְאָה  ה  הָעִבְרִיָּ אַף  שֶׁ ד  מְלַמֵּ ה"6,  הָעִבְרִיָּ אוֹ  הָעִבְרִי 

פְחָה:  ִ י. הַשּׁ תִּ שׁ: 5 אֶת־אִשְׁ שֵׁ בְּ
6. דברים טו, יב.

20. Torat Chaim 2:71b ff; Or HaTorah, Mishpatim, pp. 1127 ff; Derech Chaim, Sha’ar HaTefilah §66 ff; Derech Mitzvotecha, pp. 
83b-85a; Sefer HaMa’amarim 5714, pp. 67-75; Sefer HaMa’amarim Melukat, vol. 1, pp. 308 ff; Likutei Sichot, vol. 16, pp. 256-257. 
21. Torah Or, Mishpatim 76a.  22. Hitva’aduyot 5711, vol. 1, pp. 241-242. 
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 CHASIDIC INSIGHTS 

MISHPATIM

3 It will be explained presently17 that if his master wishes, he may give this bond-
man a non-Jewish maidservant in order to father non-Jewish children through her, 
who will then be the master’s legal servants. But this applies only if the bondman 
is already married to a Jewish woman: if he comes to his master single, his master 
may not give him a non-Jewish bondwoman for a wife, and thus, when he leaves 
his master’s service, he shall leave still being single. On the other hand, if he has a 
Jewish wife when he begins his term of service, his master is obligated to provide 
not only for the bondman’s needs but also for those of his wife and his family as 
long as he is in his master’s service—even though they do not become servants 
together with him. Of course, when he leaves his service, his wife shall leave his 
master’s care with him, i.e., the master will no longer have to provide for her.18 
4 If the bondman has a Jewish wife and his master gives him a non-Jewish bond-
woman for a wife, and she bears him sons or daughters, the woman and her 
children shall belong to her master, and when he leaves his master’s service, he 
shall leave alone, i.e., without them, and return to his Jewish wife and family. 
5 But if, in such a case, the bondman repeatedly says, ‘I am fond of my master, 
my non-Jewish wife and my non-Jewish children; I do not want to go free,’ 

purpose. Thus, even though this was probably rarely 
if ever done, the fact that it is permissible in theory 
indicates that this level of bondage is one in which 
the bondman does not necessarily feel any personal 
satisfaction in his work. Such a bondman would un-
derstandably prefer to indulge his natural propensity 
for permissiveness and irresponsibility rather than 
submit to a life of service to someone else. He works 
either out of resignation to his stature or due to fear 
of punishment, but not because he expects any emo-
tional satisfaction.19

This type of service is similar to our relationship with 
God before we have developed any enthusiasm for 
our Divine mission. Our a priori animal nature still 
has the upper hand and our emotional focus is still on 
the fulfillment of our material needs and desires. We 
may perform our religious duties perfectly, but that 
is merely the result of our reticence to sin. Alterna-
tively, we may indeed succumb to sin, but we struggle 
against our evil inclination and attempt to mend our 
ways. In either case, our submission is merely the re-
sult of God’s will having been imposed upon us, or, 
worse, no more than our fear of physical or spiritual 
punishment. Our actions are technically correct, but 
void of any positive emotional involvement.

At this level, we study Torah coldly and for ulterior 
motives: for the sake of knowing how to behave (and 
thus avoid punishment), for the enjoyment provided 
by the intellectual stimulation, for employment pur-

poses, or even in order to find fault in another’s be-
havior. Similarly, we fulfill God’s commandments, but 
we do them either by rote, to avoid punishment, or for 
personal aggrandizement.

 The Jewish Bondman

In contrast, it is forbidden by law to force a Jewish 
bondman into meaningless labor. Therefore, this type 
of bondman reaps satisfaction through his labor, and 
consequently harbors positive feeling for it, even toil-
ing enthusiastically.

However, servant work may generally be divided 
into two types: the ongoing, routine work necessary 
for the upkeep of the master’s household and the 
more delicate, refined work involved in preparing 
the household’s meals. The Jewish bondman’s work 
is the former; he works around the house, not in the 
kitchen.

Spiritually, the Jewish bondman personifies the stage 
in which we find meaning and enjoyment in our Di-
vine mission because we realize that it is in fact the 
best way of satisfying our animal desires. We have 
learned that the joys of serving God are incomparably 
more sublime than the transient joys of material life 
and that the pain of living an ungodly life is greater 
than any other pain we may fear. We have channeled 
all of our faculties in the proper directions.

Although this is a major step in the right direction, we 
have still not fundamentally transformed ourselves. 

17. v. 4.  18. See Likutei Sichot, vol. 22, p. 154, note 30.  19. This is also indicated in the formal name for this type of servant: a “Ca-
naanite bondman”: the word for “Canaanite” (כנעני) is related to the words for “resignation” (כניעה) and “subjugation” (הכנעה).

Exodus 21:3-5
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 CHASIDIC INSIGHTS 

 RASHI 

משפטים FIRST READING

 ONKELOS  לֶת א֖וֹ אֶל־ ים וְהִגִּישׁוֹ֙ אֶל־הַדֶּ֔ 6 וְהִגִּישׁ֤וֹ אֲדֹנָיו֙ אֶל־הָ֣אֱלֹהִ֔
 ס ם: עַ וַֽעֲבָד֖וֹ לְעֹלָֽ ע אֲדֹנָי֤ו אֶת־אָזְנוֹ֙ בַּמַּרְצֵ֔ הַמְּזוּזָה֑ וְרָצַ֨

כְּצֵ֥את  א  תֵצֵ֖ לֹ֥א  ה  לְאָמָ֑ אֶת־בִּתּ֖וֹ  ישׁ  אִ֛ ר  י־יִמְכֹּ֥ וְכִֽ  7
אֲשֶׁר־לא  אֲדֹנֶי֛הָ  בְּעֵינֵי֧  ה  אִם־רָעָ֞  8 ים:  עֲבָדִֽ הָֽ
הּ  לְמָכְרָ֖ ל  לֹֽא־יִמְשֹׁ֥ י  נָכְרִ֛ לְעַ֥ם  הּ  וְהֶפְדָּ֑ הּ  יְעָדָ֖  }ל֥וֹ{ 

הּ:  בְּבִגְדוֹ־בָֽ

6 His master shall then pierce his ear with an awl: 
The person in question is a thief, who not only commit-
ted the crime but also subsequently squandered the 
money, leaving nothing with which to repay the per-

son he robbed. Yet, God does not exempt even such a 
scoundrel from his obligation to abide by the Torah’s 
laws. He, too, was present at Mount Sinai, and was in-
delibly affected by hearing God’s voice. Precisely be-

א  נַיָּ יָּ דַּ לָקֳדָם  רִבּוֹנֵהּ  הּ  ֽ רְבִנֵּ  וִיקָֽ 6

דִלְוַת  אוֹ  א  שָׁ דָּ לְוַת  הּ  ֽ רְבִנֵּ וִיקָֽ

אֻדְנֵהּ  יַת  רִבּוֹנֵהּ  וְיִרְצַע  מְזוּזְתָא 

לַח לְעָלָם:  מַרְצְעָא וִיהֵי לֵהּ עֲבַד פָּ בְּ

הּ לְאַמְהוּ  רַתֵּ בַר יַת בְּ ן גְּ  וַאֲרֵי יְזַבֵּ 7

 אִם  8 ין:  עַבְדִּ קָנוּת  מַפְּ כְּ תִפּוֹק  לָא 

לֵהּ  מַהּ  יְקַיְּ י  דִּ רִבּוֹנַהּ  עֵינֵי  בְּ א  ישָׁ בִּ

הּ לִגְבַר אָחֳרָן לֵית לֵהּ רְשׁוּ  וְיִפְרְקִנַּ

הּ: לְטֵהּ בַּ מִשְׁ לְזַבּוֹנַהּ בְּ

מוֹכְרָיו  בְּ לֵךְ  מָּ יִּ שֶׁ צָרִיךְ  ין,  דִּ לְבֵית  אֶל־הָאֱלהִֹים.   6
הֵא  תְּ זוּזָה. יָכוֹל, שֶׁ לֶת אוֹ אֶל־הַמְּ כָרוּהוּ לוֹ: אֶל־הַדֶּ מְּ שֶׁ
ה  "וְנָתַתָּ לוֹמַר:  לְמוּד  תַּ עָלֶיהָ?  לִרְצֹעַ  רָה  שֵׁ כְּ זוּזָה  הַמְּ
לְמוּד  זוּזָה. הָא מַה־תַּ מְּ לֶת וְלֹא בַּ דֶּ לֶת"7 — בַּ בְאָזְנוֹ וּבַדֶּ
מַה־ לִמְזוּזָה —  לֶת  דֶּ ישׁ  הִקִּ זוּזָה"?  אֶל־הַמְּ "אוֹ  לוֹמַר: 

אֲדֹנָיו אֶת־אָזְנוֹ.  וְרָצַע  מְעֻמָד:  לֶת  דֶּ אַף  מְעֻמָד,  זוּזָה  מְּ
לְמוּד לוֹמַר: "אֹזֶן  מֹאל? תַּ ל שְׂ א שֶׁ הַיְמָנִית. אוֹ אֵינוֹ אֶלָּ
אן "וְרָצַע אֲדֹנָיו אֶת־אָזְנוֹ",  וָה: נֶאֱמַר כָּ אֹזֶן" לִגְזֵרָה שָׁ
מַה־ הַיְמָנִית"8.  הֵר  טָּ הַמִּ אֹזֶן  נוּךְ  "תְּ מְצוֹרָע:  בִּ וְנֶאֱמַר 

אן הַיְמָנִית. וּמָה רָאָה אֹזֶן לְהֵרָצַע  ן הַיְמָנִית אַף כָּ הַלָּ לְּ
אי:  ן־זַכַּ בֶּ יוֹחָנָן  ן  רַבָּ אָמַר  גּוּף?  בַּ שֶׁ אֵבָרִים  אָר  ל־שְׁ מִכָּ
וְהָלַךְ  תִגְנֹב"9,  "לֹא  סִינַי  הַר  עַל  מְעָה  ָ שּׁ שֶׁ זֹאת  אֹזֶן 
מְעָה עַל הַר  ָ שּׁ רָצַע. וְאִם מוֹכֵר עַצְמוֹ, אֹזֶן שֶׁ וְגָנַב — תֵּ
אָדוֹן  וְקָנָה  וְהָלַךְ  עֲבָדִים"10,  רָאֵל  בְנֵי־יִשְׂ י־לִי  "כִּ סִינַי 
זֶה  מִקְרָא  דוֹרֵשׁ  הָיָה  מְעוֹן  שִׁ י  רַבִּ רָצַע.  תֵּ  — לְעַצְמוֹ 
יִת?  בַּ בַּ לִים שֶׁ ל־כֵּ לֶת וּמְזוּזָה מִכָּ נּוּ דֶּ תַּ שְׁ מִין חֹמֶר: מַה־נִּ כְּ
עֵדִים  הָיוּ  שֶׁ וּמְזוּזָה  לֶת  דֶּ רוּךְ־הוּא:  בָּ דוֹשׁ  הַקָּ אָמַר 
זוּזוֹת,  הַמְּ י  תֵּ שְׁ וְעַל  קוֹף  שְׁ הַמַּ עַל  י  סַחְתִּ פָּ שֶׁ כְּ מִצְרַיִם  בְּ
רָאֵל עֲבָדִים" — עֲבָדַי הֵם וְלֹא  י לִי בְנֵי יִשְׂ י: "כִּ וְאָמַרְתִּ
עֲבָדִים לַעֲבָדִים, וְהָלַךְ זֶה וְקָנָה אָדוֹן לְעַצְמוֹ — יֵרָצַע 
א לְעוֹלָם  פְנֵיהֶם: וַעֲבָדוֹ לְעֹלָם. עַד הַיּוֹבֵל. אוֹ אֵינוֹ אֶלָּ בִּ
בוּ"11,  שֻׁ חְתּוֹ תָּ פַּ לְמוּד לוֹמַר : "וְאִישׁ אֶל־מִשְׁ מָעוֹ? תַּ מַשְׁ כְּ
הֵא עוֹבְדוֹ  יְּ נָה קְרוּיִם "עוֹלָם". וְלֹא שֶׁ ים שָׁ ִ חֲמִשּׁ יד שֶׁ מַגִּ
סָמוּךְ  ין  בֵּ הַיּוֹבֵל  עַד  עוֹבְדוֹ  א  אֶלָּ נָה,  שָׁ ים  ִ ל־חֲמִשּׁ כָּ
ה  קְטַנָּ בִּ לְאָמָה.  תּוֹ  אֶת־בִּ אִישׁ  וְכִי־יִמְכֹּר   7 מֻפְלָג:  ין  בֵּ
אָמַרְתָּ  סִימָנִים?  הֵבִיאָה  אֲפִלּוּ  יָכוֹל,  ר.  מְדַבֵּ תוּב  הַכָּ
סִימָנִין,  בְּ יוֹצְאָה  לָכֵן  קֹדֶם  כוּרָה  וּמַה־מְּ וָחֹמֶר:  קַל 
ים  אָנוּ דוֹרְשִׁ שֶׁ סֶף"12,  כָּ אֵין  ם  חִנָּ "וְיָצְאָה  תוּב:  כָּ שֶׁ מוֹ  כְּ
לּאֹ  אֵינָהּ מְכוּרָה — אֵינוֹ דִין שֶׁ אוֹתוֹ לְסִימָנֵי נַעֲרוּת. שֶׁ

עֲבָדִים  יצִיאַת  כִּ הָעֲבָדִים.  צֵאת  כְּ תֵצֵא  לאֹ  כֵר?!:  מָּ תִּ
ן וָעַיִן,  שֵׁ ן וָעַיִן. אֲבָל זוֹ לֹא תֵצֵא בְּ שֵׁ יּוֹצְאִים בְּ נַעֲנִים, שֶׁ כְּ
בִיא סִימָנִין,  תָּ שׁ, אוֹ עַד הַיּוֹבֵל, אוֹ עַד שֶׁ א עוֹבֶדֶת שֵׁ אֶלָּ
מֵי עֵינָהּ אוֹ  וְכָל־הַקּוֹדֵם — קוֹדֵם לְחֵירוּתָהּ, וְנוֹתֵן לָהּ דְּ
שׁ  שֵׁ צֵאת הָעֲבָדִים בְּ א לֹא תֵצֵא כְּ הּ. אוֹ אֵינוֹ אֶלָּ נָּ מֵי שִׁ דְּ
כֵר לְךָ אָחִיךָ הָעִבְרִי אוֹ  י־יִמָּ לְמוּד לוֹמַר: "כִּ וּבַיּוֹבֵל? תַּ
לְכָל־יְצִיאוֹתָיו,  לְעִבְרִי  ה  עִבְרִיָּ ישׁ  מַקִּ  — ה"13  הָעִבְרִיָּ
שׁ  שֵׁ ה יוֹצְאָה בְּ שׁ וּבַיּוֹבֵל, אַף עִבְרִיָּ שֵׁ מָה עִבְרִי יוֹצֵא בְּ
תֵצֵא  לֹא  הָעֲבָדִים"?  צֵאת  כְּ תֵצֵא  "לֹא  וּמַהוּ  וּבַיּוֹבֵל. 
יוֹצֵא  הָעִבְרִי  יָכוֹל,  נַעֲנִים.  כְּ עֲבָדִים  כַּ אֵבָרִים  י  רָאשֵׁ בְּ
ה"  הָעִבְרִיָּ אוֹ  "הָעִבְרִי  לוֹמַר:  לְמוּד  תַּ אֵבָרִים?  י  רָאשֵׁ בְּ
יוֹצְאָה  אֵינָהּ  ה  מַה־הָעִבְרִיָּ ה,  לְעִבְרִיָּ עִבְרִי  ישׁ  מַקִּ  —
אֵבָרִים:  י  רָאשֵׁ בְּ יוֹצֵא  אֵינוֹ  הוּא  אַף  אֵבָרִים,  י  רָאשֵׁ בְּ
עֵינָיו  בְּ חֵן  אָה  נָשְׂ לּאֹ  שֶׁ אֲדֹנֶיהָ.  עֵינֵי  בְּ אִם־רָעָה   8
וּלְהַכְנִיסָה  לְיַעֲדָהּ  לוֹ  הָיָה  שֶׁ יְעָדָהּ.  ר־לאֹ  אֲשֶׁ לְכָנְסָהּ: 
אן רָמַז  וְכָּ יהָ.  סֶף קִדּוּשֶׁ כֶּ תָהּ הוּא  קְנִיָּ וְכֶסֶף  ה,  ָ לוֹ לְאִשּׁ
צְרִיכָה  אֵינָהּ  שֶׁ לְךָ,  וְרָמַז  יִעוּד.  בְּ צְוָה  מִּ שֶׁ תוּב,  הַכָּ לְךָ 
דוֹת  לְהִפָּ מָקוֹם  ן־לָהּ  יִתֶּ הּ.  וְהֶפְדָּ אֲחֵרִים:  ין  קִדּוּשִׁ
מָקוֹם  וּמַה־הוּא  פִדְיוֹנָהּ.  בְּ עַ  מְסַיֵּ הוּא  אַף  שֶׁ וְלָצֵאת, 
תָה  עָשְׂ נִים שֶׁ ָ ר הַשּׁ מִסְפַּ דְיוֹנָהּ כְּ גָרֵעַ מִפִּ מְּ נּוֹתֵן לָהּ? שֶׁ שֶׁ
נָאָה  קְּ שֶׁ הֲרֵי  יצַד?  כֵּ אֶצְלוֹ.  כוּרָה  שְׂ הִיא  אִלּוּ  כְּ אֶצְלוֹ, 
נִים, אוֹמְרִים לוֹ: יוֹדֵעַ הָיִיתָ  י שָׁ תֵּ תָה אֶצְלוֹ שְׁ בְמָנֶה וְעָשְׂ
ל־ נִיתָ עֲבוֹדַת כָּ קָּ שׁ, נִמְצָא שֶׁ עֲתִידָה לָצֵאת לְסוֹף שֵׁ שֶׁ

נִים,  י שָׁ תֵּ תָה אֶצְלְךָ שְׁ וְעָשְׂ נֶה,  ית הַמָּ ִ שּׁ שִׁ בְּ נָה  וְשָׁ נָה  שָׁ
וְתֵצֵא  נֶה  הַמָּ יּוֹת  לִישִׁ שְׁ נֵי  שְׁ טֹל  נֶה,  הַמָּ ית  לִישִׁ שְׁ הֲרֵי 
אי  ַ רַשּׁ אֵינוֹ  לְמָכְרָהּ.  לאֹ־יִמְשֹׁל  נָכְרִי  לְעַם  מֵאֶצְלֶךָ: 
בִגְדוֹ־בָהּ. אִם  בְּ הָאָב:  וְלֹא  הָאָדוֹן  לְאַחֵר, לֹא  לְמָכְרָהּ 
וְכֵן אָבִיהָ,  הּ מִצְוַת יִעוּד.  בָּ ם  לְקַיֵּ לּאֹ  שֶׁ הּ,  בָּ א לִבְגֹד  בָּ

הּ וּמְכָרָהּ לָזֶה:  גַד בָּ בָּ מֵאַחַר שֶׁ

7. שם, יז.  8. ויקרא יד, יד.  9. שמות כ, יג.  10. ויקרא כה, נה.  11. ויקרא כה, י.  12. פסוק יא.  13. דברים טו, יב.  
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MISHPATIM

6 then his master shall bring him to the court that sold him and they shall take 
him to the door. The door must be standing upright, like the doorpost. His mas-
ter shall then pierce his right ear with an awl, and the bondman shall serve him 
until the next Jubilee year, when he will go free whether he wants to or not.23 He 
is given the relatively light punishment of having his ear pierced24 since we give 
him the benefit of the doubt: he probably stole because of his abject poverty, and it 
is certainly natural that he should harbor affection for his wife and children, even 
though they are not Jewish. Nonetheless, his right ear is pierced, because the ear 
on his stronger side signifies proper use of the power of hearing.25 He heard Me 
say ‘You shall not steal!’26 on Mount Sinai, but he nonetheless went and stole, and 
is not embarrassed about it—as evidenced by the fact that he is in no hurry to be 
rid of the stigma of having been sold into slavery because of it. The ear is pierced 
against a door, which in turn must be standing upright like a doorpost, because 
the door and doorpost were witnesses, so to speak, to how I liberated the people 
from slavery in Egypt,27 and this individual nonetheless chooses to prolong his 
slavery.”28

Because the laws of the Hebrew bondman recall the Giving of the Torah, they are 
the first ones God gave after the Giving of the Torah.29

The Hebrew Bondmaid
7 “If a man is too poor to marry off his daughter, he may sell her for a period of 
service to a wealthier family with the intention that she eventually marry a mem-
ber of this family: ideally, the father, or if that is not appropriate, the son. In such 
a case, the money paid to the girl’s father will retroactively become her betrothal 
money. If a man sells his daughter in this way as a bondmaid, he can only do 
so if she is still a minor, that is, if she is less than twelve years old and has not yet 
shown signs of incipient puberty.30 She shall serve the master either for six years, 
or until the Jubilee year, or until she shows signs of incipient puberty—whichever 
comes first. She shall not leave his service as non-Jewish bondmen do, i.e., in 
consequence of the master inflicting a blow that causes the loss of a tooth or an 
eye.31 If her master causes her such damage, he must pay her full restitution ac-
cording to law, but she does not go free because of it. 
8 If she is displeasing in the eyes of her master, who should have designated 
her as a wife for himself, and prior to the end of her term of service the oppor-
tunity arises for her to be redeemed from the term monetarily, the master shall 
assist in her redemption by allowing her to be redeemed for less money than 
he paid for her, proportionate to the fraction of the six-year period she actually 
served. He is not authorized to sell her to another master, for he betrayed her 
by not marrying her. Similarly, her father is not authorized to sell her to another 
master, for he already betrayed her once by selling her to someone who did not 
eventually marry her, and he may not subject her to such an ordeal again. 

23. Leviticus 25:10.  24. We see later (32:2-3, below) that it was customary for men in those times to pierce their ears.  25. Cf. 
Genesis 48:13-19.  26. Leviticus 19:11.  27. Above, 12:7.  28. Likutei Sichot, vol. 11, pp. 89-97.  29. Likutei Sichot, vol. 16, pp. 255-256. 
Additional laws regarding the Hebrew bondman are found in Deuteronomy 15:12-18.  30. See Nidah 6:11, 45b-46a; Mishneh 
Torah, Nashim 2:1-2, 16-20.  31. Below, vv. 26-27.

Exodus 21:6-8
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 RASHI 

 CHASIDIC INSIGHTS 

משפטים FIRST READING

 ONKELOS  הּ:  יַעֲֽשֶׂה־לָּֽ הַבָּנ֖וֹת  כְּמִשְׁפַּ֥ט  נָּה  יעָדֶ֑ יִֽ וְאִם־לִבְנ֖וֹ   9 
ע:  הּ לֹ֥א יִגְרָֽ נָתָ֖ הּ וְעֹֽ הּ כְּסוּתָ֥ ח־ל֑וֹ שְׁאֵרָ֛ קַּֽ רֶת יִֽ 10 אִם־אַחֶ֖

ין  אֵ֥ חִנָּ֖ם  ה  וְיָצְֽאָ֥ לָ֑הּ  ה  יַעֲֽשֶׂ֖ לֹ֥א  לֶּה  ם־שְׁלָשׁ־אֵ֔ וְאִ֨  11

 ס סֶף: כָּֽ
ת:  ת מ֥וֹת יוּמָֽ ישׁ וָמֵ֖ 12 מַכֵּ֥ה אִ֛

12-13 He who strikes a man so that he dies must be 
put to death. If, however, he did not lie in wait, but 
God caused it to happen to him, then I shall provide 
you a place to which he shall flee: Metaphorically, 
committing a sin is a form of murder; in both cases the 
soul is ripped away from its spiritual source of life. 
In the case of a sin, the “slain” party is the person’s 
own soul.
Inasmuch as the Jewish people are intrinsically con-
nected to God, it is totally “unnatural” for a Jew to sin. 
The fact that we do sin is as a result of a sudden, fleet-
ing spirit of folly, which convinces us that our con-
nection to God will not suffer as a result of improper 
behavior. Therefore, God considers the “murder” 
unintentional, and provides us with a “city of ref-
uge” where we may repent and escape punishment. 
This “city of refuge” is the study of the Torah and the 
prayers we recite with a sincere and repentant heart.

One of the court’s obligations was to ensure that there 
were wide and well-paved roads leading to the cities 
of refuge, with clear signposts along the way.38 This 
teaches us that it is not enough to take refuge in our 
own “city of refuge”; it is our responsibility and privi-
lege to also help others reach their “city of refuge” 
through our own exemplary behavior and helpful 
advice. When we help others, God helps us reach our 
own “city of refuge” as well.

This is alluded to in the wording of this verse. The 
verse begins in the third person (“to happen to 
him”), and then switches to the second person (“I 
shall provide you”).39 When we notice a fault in a 
friend and see what is “happening to him,” we must 
steer him toward the path to repentance—to the city 
of refuge. Upon seeing this, God declares, “I shall 
provide for you”—“I will ensure that you, too, ben-
efit as a result.”40                        [continues...]

הִלְכַת  כְּ מִינַהּ  יְקַיְּ לִבְרֵהּ   וְאִם  9

 אִם  10 לַהּ:  יַעֲבֵיד  רָאֵל  יִשְׂ נַת  בְּ

סוּתַהּ  כְּ זִיּוּנַהּ  לֵהּ  ב  יִסַּ א  אוֹחֲרַנְתָּ

 וְאִם  11 יִמְנָע:  לָא  וְעוֹנָתַהּ 

וְתִפּוֹק  לַהּ  יד  יַעְבֵּ לָא  ין  אִלֵּ לַת  תְּ

אֱנַשׁ  יִמְחֵי   דְּ 12 כְסָף:  לָא  בְּ ן  מַגָּ

הּ אִתְקְטָלָא יִתְקְטֵיל: וְיִקְטְלִנֵּ

קָם  נוֹ  בְּ אַף  שֶׁ ד,  מְלַמֵּ הָאָדוֹן.  ה.  יִיעָדֶנָּ וְאִם־לִבְנוֹ   9

הּ  שָׁ לְקַדְּ צָרִיךְ  וְאֵינוֹ  אָבִיו.  יִרְצֶה  אִם  לְיַעֲדָהּ,  יו  חְתָּ תַּ

לִי,  מְיֻעֶדֶת  אַתְּ  הֲרֵי  לָהּ:  אוֹמֵר  א  אֶלָּ אֲחֵרִים,  ין  קִדּוּשִׁ

סוּת  אֵר כְּ נוֹת. שְׁ ט הַבָּ פַּ מִשְׁ דָמַיִךְ: כְּ ל אָבִיךְ בְּ בֵּ קִּ סֶף שֶׁ כֶּ בַּ

סוּתָהּ  כְּ אֵרָהּ  שְׁ עָלֶיהָ:  ח־לוֹ.  יִקַּ אִם־אַחֶרֶת   10 וְעוֹנָה: 

אֵרָהּ.  שְׁ בָר:  כְּ לוֹ  עֵד  יִּ שֶׁ הָאָמָה  מִן  יִגְרָע.  לֹא  וְעֹנָתָהּ 

 וְאִם־ 11 מִישׁ:  שְׁ תַּ עֹנָתָהּ.  מָעוֹ:  מַשְׁ כְּ סוּתָהּ.  כְּ מְזוֹנוֹת: 

ה לֹא  לָשׁ־אֵלֶּ ְ ה לָהּ. אִם אַחַת מִשּׁ יַעֲשֶׂ ה לאֹ  לָשׁ־אֵלֶּ שְׁ

אוֹ  לִבְנוֹ,  אוֹ  לוֹ,  ה  יִיעָדֶנָּ לֹשׁ?  ָ הַשּׁ וּמָה־הֵן  לָהּ.  ה  יַעֲשֶׂ

 , דְיוֹנָהּ וְתֵצֵא. וְזֶה לֹא יְעָדָהּ לֹא לוֹ וְלֹא לִבְנוֹ יִגְרַע מִפִּ

ם.  חִנָּ וְיָצְאָה  עַצְמָהּ:  אֶת  לִפְדּוֹת  בְיָדָהּ  הָיָה  לֹא  וְהִיא 

ה לָעֲבָדִים. וּמַה־ רִבָּ ֶ ה־שּׁ יְצִיאָה לְזוֹ יוֹתֵר מִמַּ ה לָהּ  רִבָּ

עִמּוֹ  הֶה  וְתִשְׁ סִימָנִין,  בְּ צֵא  תֵּ שֶׁ דְךָ  לְלַמֶּ הַיְצִיאָה?  הִיא 

נִים קֹדֶם סִימָנִין  שׁ שָׁ יעוּ שֵׁ בִיא סִימָנִין. וְאִם הִגִּ תָּ עַד שֶׁ

ה,  הָעִבְרִיָּ אֱמַר: "הָעִבְרִי אוֹ  נֶּ שֶׁ צֵא,  תֵּ שֶׁ לָמַדְנוּ  בָר  כְּ  —

ם"?  אן: "וְיָצְאָה חִנָּ נִים"14. וּמַהוּ הָאָמוּר כָּ שׁ שָׁ וַעֲבָדְךָ שֵׁ

צֵא בָהֶן. אוֹ אֵינוֹ נִים, תֵּ שׁ שָׁ אִם קָדְמוּ סִימָנִים לְשֵׁ — שֶׁ

סֶף"  לְמוּד לוֹמַר: "אֵין כָּ רוּת? תַּ בַגְּ א בְּ צֵא אֶלָּ תֵּ  אוֹמֵר שֶׁ

נֵיהֶם,  שְׁ נֶאֶמְרוּ  לֹא  וְאִם  רוּת.  גְּ בַּ יְצִיאַת  לְרַבּוֹת   —

נֶאֶמְרוּ  לְכָךְ  רוּת,  גְּ בַּ זוֹ  ם" —  חִנָּ "וְיָצְאָה  אוֹמֵר:  הָיִיתִי 

לַחֲלוֹק:  ין  הַדִּ לְבַעַל  ה  תְחוֹן־פֶּ פִּ ן  לִתֵּ לּאֹ  שֶׁ נֵיהֶם,  שְׁ

ת  פָרָשַׁ בְּ נֶאֶמְרוּ  כְתוּבִים  ה  מָּ כַּ וָמֵת.  אִישׁ  ה  מַכֵּ  12

אֲפָרֵשׁ:  ם,  כֻלָּ אוּ  בָּ ה  לָמָּ לְפָרֵשׁ  יָדִי  בְּ ֶ וּמַה־שּׁ רוֹצְחִין, 

י  כִּ "וְאִישׁ  אֱמַר:  נֶּ שֶׁ לְפִי  נֶאֱמַר?  ה  לָמָּ וָמֵת.  אִישׁ  ה  מַכֵּ

אָה  הַכָּ אֲנִי  שׁוֹמֵעַ  יוּמָת"15,  מוֹת  אָדָם,  ל־נֶפֶשׁ  כָּ ה  יַכֶּ

אֵינוֹ   — וָמֵת"  אִישׁ  ה  "מַכֵּ לוֹמַר:  לְמוּד  תַּ מִיתָה.  לֹא  בְּ

ה אִישׁ"  ל מִיתָה. וְאִם נֶאֱמַר: "מַכֵּ אָה שֶׁ הַכָּ א בְּ ב אֶלָּ חַיָּ

ב עַד  ה", הָיִיתִי אוֹמֵר: אֵינוֹ חַיָּ י יַכֶּ וְלֹא נֶאֱמַר "וְאִישׁ כִּ

לְמוּד  טָן, מְנַיִן? תַּ ה וְאֶת הַקָּ ָ ה אֶת הָאִשּׁ ה אִישׁ. הִכָּ כֶּ יַּ שֶׁ

וַאֲפִלּוּ  קָטָן  אֲפִלּוּ   — אָדָם"  ל־נֶפֶשׁ  כָּ ה  יַכֶּ י  "כִּ לוֹמַר: 

ה אִישׁ", שׁוֹמֵעַ אֲנִי אֲפִלּוּ  ה. וְעוֹד, אִלּוּ נֶאֱמַר: "מַכֵּ ָ אִשּׁ

י  כִּ "וְאִישׁ  לוֹמַר:  לְמוּד  תַּ ב.  חַיָּ יְהֵא  וְהָרַג  ה  הִכָּ שֶׁ קָטָן 

ל־נֶפֶשׁ אָדָם"  ה כָּ י יַכֶּ ה. וְעוֹד, "כִּ הִכָּ ה" — וְלֹא קָטָן שֶׁ יַכֶּ

אִישׁ"  ה  "מַכֵּ לוֹמַר:  לְמוּד  תַּ מָע.  מַשְׁ בַּ נְפָלִים  אֲפִלּוּ   —

אִישׁ:  לִהְיוֹת  הָרָאוּי  מָא,  ן־קַיָּ בֶּ ה  כֶּ יַּ שֶׁ עַד  ב  חַיָּ אֵינוֹ   —
14. דברים טו, יב.  15. ויקרא כד, יז.  

37. Likutei Sichot, vol. 17, p. 476.  38. See Mishneh Torah, Rotzeach 8:5.  39. See Sha’ar HaPesukim ad loc.  40. Likutei Sichot, vol. 9, pp. 
297-300.  
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 CHASIDIC INSIGHTS 

MISHPATIM

9 If, on the other hand, the master designates her as a wife for his son, the son 
may also consider the money paid to the girl’s father as her betrothal money. The 
son, as her husband, shall accord her the standard rights of girls who marry: 
food, clothing, and conjugal rights. 
10 If he marries an additional wife, he may not reduce this one’s food, clothing, 
or conjugal rights. 
11 If the master takes none of these three earlier-listed courses of action for her—
i.e., marrying her himself, marrying her off to his son, or letting her be redeemed—
she shall go out free at the end of her term, without owing him any additional 
payment.

Murder and Manslaughter
12 “An adult who strikes a man, woman, or child so that the latter dies must be 
put to death. 

cause of this fact, he is held accountable for any later 
disobedience, and therefore, despite the fact that it is 
normally forbidden to injure or harm another Jew, the 
court is instructed to pierce this person’s ear.32

10 Food, clothing, or conjugal rights: These are the 
husband’s three basic obligations to his wife.

According to the Midrash,33 God Himself allegori-
cally fulfills all the precepts that He commanded the 
Jewish people. The relationship between God and the 
Jewish people is compared to that between husband 
and wife.34 Therefore, God has “obligated” Him-
self to always provide the Jewish people with all of 
their needs.35

In spiritual terms, our one “need” is Divine con-
sciousness, the awareness that allows us to lead spiri-
tual lives. In this context, food, clothing, and conjugal 
rights are three different levels of Divine conscious-
ness that God provides us with:

“Food” connotes spiritual consciousness that can be 
“digested,” i.e., grasped. This is the level of Divine 
consciousness wherein we are conscious of God’s 
presence within reality. This awareness helps us relate 
to all aspects of life as opportunities to connect to God. 
Such consciousness is only possible when God “low-
ers” Himself to be truly within the reach of human 
comprehension.

“Clothing” does not sustain us, it only protects us. 
Although, like food, it is also tailored to us, we none-
theless wear it outside ourselves. Clothing therefore 
connotes higher levels of spiritual consciousness that 
we can conceive of intellectually but can grasp in only 
the most general terms. When we become aware of the 

existence of these spiritual levels, this awareness can 
indeed “protect” us from the invasion of negativity. 
Nonetheless, our awareness of these levels is too ab-
stract to enhance the way we relate to the world in any 
concrete form. Thus it remains beyond, or “outside” 
of us. At this level, too, God has “lowered” Himself, 
albeit to a lesser degree than with “food.”

The highest of the three levels of consciousness is 
“conjugal rights,” reflecting a true union with the es-
sence of God. This level is one of pure Divine recog-
nition, which is only possible because of God’s great 
love for us.36

In this allegorical context, the Torah is the marriage 
contract between God and Israel. Just as the three 
above-mentioned obligations are written into the mar-
riage contract between husband and wife, so, too, the 
Torah reflects these three categories:

“Food”—that which can be fully digested—refers to 
the revealed aspects of Torah. These aspects can be 
fully grasped by human intellect and become com-
pletely integrated into our being.

“Clothing” refers to the esoteric, hidden parts of To-
rah. These can be analyzed, and do indeed affect the 
learner. However, because they are spiritual and ab-
stract in nature, they are never fully assimilated, and 
remain essentially beyond our grasp.

“Conjugal rights,” the third and deepest level, is the 
most intimate dimension of the Torah, which requires 
special preparation and refinement in order to be ap-
proached. This level of the Torah leads to the pinnacle 
of connectedness with God.37 

32. Sichot Kodesh 5739, vol. 2, pp. 601-602.  33. Shemot Rabbah 30:9.  34. See, inter alia, Shemot Rabbah 15:31.  35. Hitva’aduyot 5747, 
vol. 2, p. 298.  36. See Reshimot 169, p. 10; Sefer HaMa’amarim Melukat, vol. 5, pp. 204-205. 

Exodus 21:9-12
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 RASHI 

 16. שמואל־א כד, יא.  17. בראשית כז, לג.  18. ישעיה סו, יב.  19. שמואל־א כ, כ.  20. דניאל ז, כה.  21. תהלים צא, י.  22. משלי יב, כא.  23. מלכים־ב ה, ז.
24. שמואל־א כד, יג.  25. פסוק יב.  26. דברים כד, ז.

משפטים FIRST READING

 ONKELOS  י לְךָ֙ מָק֔וֹם  ים אִנָּה֣ לְיָד֑וֹ וְשַׂמְתִּ֤ אֱלֹהִ֖ ה וְהָֽ 13 וַֽאֲשֶׁר֙ לֹ֣א צָדָ֔

 ס מָּה: אֲשֶׁ֥ר יָנ֖וּס שָֽׁ
י  מִזְבְּחִ֔ ם  מֵעִ֣ ה  בְעָרְמָ֑ לְהָרְג֣וֹ  הוּ  עַל־רֵעֵ֖ ישׁ  אִ֛ י־יָזִד֥  וְכִֽ  14

 ס נּוּ לָמֽוּת: תִּקָּחֶ֖
 ס ת: יו וְאִמּ֖וֹ מ֥וֹת יוּמָֽ 15 וּמַכֵּ֥ה אָבִ֛

 ס ת: ישׁ וּמְכָר֛וֹ וְנִמְצָ֥א בְיָד֖וֹ מ֥וֹת יוּמָֽ ב אִ֧ 16 וְגֹנֵ֨

יְיָ  קֳדָם  וּמִן  לֵהּ  כְמַן  לָא   וְדִי  13

אַתְרָא  לָךְ  י  וֵּ וַאֲשַׁ לִידֵהּ  אִתְמְסַר 

ע  יַרְשַׁ  וַאֲרֵי  14 ן:  לְתַמָּ יַעֲרוֹק  י  דִּ

נְכִילוּ  בִּ לְמִקְטְלֵהּ  חַבְרֵהּ  עַל  בַר  גְּ

לְמִקְטָל:  הּ  רִנֵּ דְבְּ תִּ חִי  מַדְבְּ מִן 

הּ אִתְקְטָלָא   וּדְיִמְחֵי אֲבוּהִי וְאִמֵּ 15

נֵי  מִבְּ א  נַפְשָׁ  וּדְיִגְנוֹב  16 יִתְקְטֵל: 

ידֵהּ  בִּ ח  כַּ תַּ וְיִשְׁ הּ  נִנֵּ וִיזַבְּ רָאֵל  יִשְׂ

אִתְקְטָלָא יִתְקְטֵל:

"צָדָה"  ן.  וֵּ נִתְכַּ וְלֹא  לוֹ  אָרַב  לֹא  צָדָה.   לאֹ  ר  וַאֲשֶׁ  13

י  ה צֹדֶה אֶת־נַפְשִׁ — לְשׁוֹן אָרַב, וְכֵן הוּא אוֹמֵר : "וְאַתָּ

ד־צַיִד"17,  כֵן לוֹמַר "צָדָה" לְשׁוֹן "הַצָּ הּ"16. וְלֹא יִתָּ לְקַחְתָּ

בָר  דָּ ם  וְשֵׁ הּ.  לָּ שֶׁ פּוֹעַל  בַּ הֵ"א  נוֹפֵל  אֵין  חַיּוֹת  דַת  צֵּ שֶׁ

לּוֹ  ה". וּפוֹעַל שֶׁ בָר בּוֹ — "צְדִיָּ ם דָּ הּ — "צַיִד", וְזֶה שֵׁ בָּ

תְרוֹנוֹ  פִּ אֲנִי:  וְאוֹמֵר  "צָד".  לּוֹ —  שֶׁ פּוֹעַל  וְזֶה  "צוֹדֶה", 

"צָד  חֵלֶק  בְּ רוֹ  חִבְּ וּמְנַחֵם  לֵהּ".  כְמַן  "וּדְלָא  תַרְגּוּמוֹ:  כְּ

אַחַת  בְּ רוֹ  לְחַבְּ יֵשׁ  וְאִם  לוֹ,  מוֹדֶה  אֲנִי  וְאֵין  צַיִד", 

אוּ"18,  שֵׂ נָּ חֵלֶק "עַל־צַד תִּ רֶנּוּ בְּ ל "צָד" נְחַבְּ חְלָקוֹת שֶׁ מִמַּ

אן:  כָּ אַף  ל"20,  יְמַלֵּ אָה  עִלָּ לְצַד  ין  "וּמִלִּ ה אוֹרֶה"19,  "צִדָּ

ד לִמְצוֹא לוֹ שׁוּם צַד מִיתָה.  ר לֹא צָדָה" — לֹא צִדֵּ "אֲשֶׁ

ל מָקוֹם לְשׁוֹן אוֹרֵב הוּא:  וְאַף זֶה יֵשׁ לְהַרְהֵר עָלָיו, מִכָּ

ה אֵלֶיךָ  ן לְיָדוֹ, לְשׁוֹן "לֹא־תְאֻנֶּ ה לְיָדוֹ. זִמֵּ וְהָאֱלהִֹים אִנָּ

הוּא  ה  "מִתְאַנֶּ ל־אָוֶן"22,  כָּ יק  דִּ לַצַּ ה  "לֹא־יְאֻנֶּ רָעָה"21, 

ה לְיָדוֹ.  ה: וְהָאֱלהִֹים אִנָּ ן לִמְצוֹא לִי עִלָּ מֵּ מִזְדַּ לִי"23 — 

ר  אֲשֶׁ "כַּ וִד:  דָּ אָמַר  שֶׁ הוּא  פָנָיו?  מִלְּ זֹאת  תֵצֵא  ה  וְלָמָּ

ל  וּ"מְשַׁ ע"24.  רֶשַׁ יֵצֵא  עִים  מֵרְשָׁ דְמֹנִי,  הַקַּ ל  מְשַׁ יֹאמַר 

רוּךְ־הוּא,  דוֹשׁ בָּ ל הַקָּ הִיא מְשַׁ דְמֹנִי" הוּא הַתּוֹרָה, שֶׁ הַקַּ

עִים  ל עוֹלָם. וְהֵיכָן אָמְרָה תוֹרָה "מֵרְשָׁ הוּא קַדְמוֹנוֹ שֶׁ שֶׁ

תוּב  הַכָּ ה  מֶּ בַּ לְיָדוֹ",  ה  אִנָּ "וְהָאֱלֹהִים   — ע"?  רֶשַׁ יֵצֵא 

נֵי בְנֵי אָדָם, אֶחָד הָרַג שׁוֹגֵג וְאֶחָד הָרַג  שְׁ ר? — בִּ מְדַבֵּ

וְזֶה  נֶהֱרַג  זֶה לֹא  עִידוּ,  יָּ שֶׁ בָר  דָּ בַּ עֵדִים  הָיוּ  וְלֹא  מֵזִיד, 

זֶה  אֶחָד,  ק  לְפֻנְדָּ נָן  מְזַמְּ רוּךְ־הוּא  בָּ דוֹשׁ  וְהַקָּ לָה.  גָּ לֹא 

שׁוֹגֵג  הָרַג  שֶׁ וְזֶה  ם,  לָּ הַסֻּ חַת  תַּ ב  יוֹשֵׁ  — מֵזִיד  בְּ הָרַג  שֶׁ

וְהוֹרְגוֹ,  מֵזִיד  בְּ הָרַג  שֶׁ זֶה  עַל  וְנוֹפֵל  ם  לָּ סֻּ בַּ עוֹלֶה   —

בִים אוֹתוֹ לִגְלוֹת. נִמְצָא, זֶה  וְעֵדִים מֵעִידִים עָלָיו וּמְחַיְּ

י  מְתִּ וְשַׂ נֶהֱרָג:  מֵזִיד  בְּ הָרַג  שֶׁ וְזֶה  גּוֹלֶה,  שׁוֹגֵג  בְּ הָרַג  שֶׁ

מָקוֹם  זֶה  וְאֵי  ה.  מָּ שָׁ נוּס  יָּ שֶׁ ר,  דְבָּ מִּ בַּ אַף  מָקוֹם.  לְךָ 

לְפִי  נֶאֱמַר?  ה  לָמָּ  וְכִי־יָזִד.  14 ה:  לְוִיָּ מַחֲנֵה  זֶה  קוֹלְטוֹ? 

ה אִישׁ וְגוֹ'"25, שׁוֹמֵעַ אֲנִי אֲפִלּוּ הָרַג גּוֹי,  אֱמַר: "מַכֵּ נֶּ שֶׁ

מַלְקוּת  בְּ הֵמִית  שֶׁ ין  דִּ ית  בֵּ לִיחַ  וּשְׁ הֵמִית,  שֶׁ וְהָרוֹפֵא 

אֶת  הָרוֹדֶה  וְהָרַב  נוֹ,  בְּ אֶת  ה  כֶּ הַמַּ וְהָאָב  עִים,  אַרְבָּ

וְלֹא   — יָזִד"  "וְכִי  לוֹמַר:  לְמוּד  תַּ וֹגֵג.  וְהַשּׁ לְמִידוֹ,  תַּ

בְעָרְמָה"  "לְהָרְגוֹ  גּוֹי.  עַל  וְלֹא   — "עַל־רֵעֵהוּ"  שׁוֹגֵג. 

נוֹ וְתַלְמִידוֹ,  ין, וְהָרוֹפֵא, וְהָרוֹדֶה בְּ ית דִּ לִיחַ בֵּ — וְלֹא שְׁ

חִי.  מִזְבְּ מֵעִם  מַעֲרִימִין:  אֵין  מֵזִידִין  הֵם  שֶׁ י  אַף־עַל־פִּ שֶׁ

לָמוּת:  חֶנּוּ  קָּ תִּ עֲבוֹדָה,  לַעֲבוֹד  וְרוֹצֶה  כֹּהֵן  הָיָה   אִם 

חֲבֵרוֹ  מַדְנוּ עַל הַחוֹבֵל בַּ לָּ ה אָבִיו וְאִמּוֹ. לְפִי שֶׁ 15 וּמַכֵּ

מִיתָה, הֻצְרַךְ לוֹמַר עַל הַחוֹבֵל  לוּמִין וְלֹא בְּ הוּא בְתַשְׁ שֶׁ

שׁ  יֶּ שֶׁ אָה  הַכָּ בְּ א  אֶלָּ ב  חַיָּ וְאֵינוֹ  מִיתָה,  בְּ הוּא  שֶׁ אָבִיו  בְּ

חֶנֶק:  הּ חַבּוּרָה: אָבִיו וְאִמּוֹ. אוֹ זֶה אוֹ זֶה: מוֹת יוּמָת. בְּ  בָּ

י־ "כִּ אֱמַר:  נֶּ שֶׁ לְפִי  נֶאֱמַר?  ה  לָמָּ וּמְכָרוֹ.  אִישׁ  וְגֹנֵב   16

נַב  גָּ א אִישׁ שֶׁ צֵא אִישׁ גֹּנֵב נֶפֶשׁ מֵאֶחָיו"26, אֵין לִי אֶלָּ יִמָּ

מְנַיִן?  נְבוּ  גָּ שֶׁ אַנְדְרוֹגִינוֹס  אוֹ  טֻמְטוּם  אוֹ  ה  ָ אִשּׁ נֶפֶשׁ. 

אן:  כָּ אֱמַר  נֶּ שֶׁ וּלְפִי  וּמְכָרוֹ".  אִישׁ  "וְגֹנֵב  לוֹמַר:  לְמוּד  תַּ

ה מְנַיִן?  ָ א גּוֹנֵב אִישׁ. גּוֹנֵב אִשּׁ "וְגֹנֵב אִישׁ" — אֵין לִי אֶלָּ

מַה־ נֵיהֶם,  שְׁ הֻצְרְכוּ  לְכָךְ  נֶפֶשׁ".  "גֹּנֵב  לוֹמַר:  לְמוּד  תַּ

נָבוֹ  גְּ רָאוּהוּ עֵדִים שֶׁ ה זֶה: וְנִמְצָא בְיָדוֹ. שֶׁ לָּ חִסֵר זֶה גִּ ֶ שּׁ

יוּמָת.  מוֹת  מְכִירָה:  קֹדֶם  יָדוֹ  בְּ בָר  כְּ וְנִמְצָא  וּמְכָרוֹ, 

הִיא.  חֶנֶק  סְתָם —  תּוֹרָה  בַּ הָאֲמוּרָה  ל־מִיתָה  כָּ חֶנֶק.  בְּ

ה אָבִיו וְאִמּוֹ  ין מַכֵּ וְהִפְסִיק הָעִנְיָן וְכָתַב: "וְגֹנֵב אִישׁ", בֵּ

מַר סָבַר  א דְּ לֻגְתָּ ל אָבִיו וְאִמּוֹ. וְנִרְאֶה לִי, הַיְנוּ פְּ לִמְקַלֵּ

ינַן:  אָה לִקְלָלָה, וּמַר סָבַר לָא מַקְשִׁ ינַן הַכָּ מַקְשִׁ
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MISHPATIM

13 If, however, he did not lie in wait or intend to kill, but God caused it to hap-
pen to him, then I shall provide you a place to which he shall flee. During your 
trek in the desert, this place of refuge will be the Levite camp;41 when you enter 
the Land of Israel, you will designate specific cities to serve as cities of refuge.42 
God causes someone to kill someone else inadvertently in order for justice to be 
served. For example: a person killed someone intentionally, and another killed 
someone inadvertently, and there were no witnesses to either crime. Since there 
were no witnesses, the intentional murderer cannot be executed and the unin-
tentional killer cannot be exiled. God arranges for them to stay at the same inn; 
the intentional murderer sits under a ladder and the unintentional killer climbs 
down this same ladder, slips, and falls on the intentional murderer, killing him. 
Thus, the intentional murderer receives his death penalty, while the unintentional 
killer is witnessed committing a second unintentional killing and is thus tried and 
sentenced to exile.
14 “The law that a murderer must be put to death applies only if such a person 
acts intentionally against his fellow Jew to kill him with guile. But if a Jew kills 
someone while intending to kill someone else, or kills a non-Jew, or kills someone 
while administering a court-ordered punishment, or kills someone while trying 
to heal him, or kills his son or pupil while disciplining him, he is liable to other 
forms of punishment but does not incur the death penalty. But if someone is liable 
to the death penalty, you must administer it; even if he is a priest and is about to 
perform some priestly function, you shall take him from My very altar to die.

Honor to Parents 
15 “Someone who strikes his father or mother and thereby inflicts a wound on 
them must be put to death by strangulation. A person who inflicts a wound on 
anyone else, however, is only liable for damages.43

Kidnapping
16 “Someone who kidnaps and sells a man or woman must be put to death by 
strangulation, provided that both the kidnapping and sale were witnessed, and 
thus the victim was seen in the kidnapper’s possession before the sale .

41. Numbers 1:50-53.  42. Numbers 35:9-34.  43. Below, v. 24.  44. Likutei Sichot, vol. 9, pp. 301-302.

Exodus 21:13-16
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Alternatively, this whole verse may be applied to one 
individual. As mentioned, our Divine soul is naturally 
incapable of sinning; only when our human/animal 
soul prevails can it cause us to sin. This phenomenon 
is referred to in this verse in the third person—“hap-
pening to him”—since it is not a reflection of our true, 
Divine self.

Nonetheless, the Divine soul is tarnished by the sin as 
well. Therefore God tells us, “I shall provide for you 
a place,” I will enable you to rectify this wrongdoing 
through repentance, and as a result “he shall flee”—
you will positively affect the animal soul, too.44 



 CHASIDIC INSIGHTS 

 RASHI 

משפטים

 ONKELOS   ס ת: יו וְאִמּ֖וֹ מ֥וֹת יוּמָֽ 17 וּמְקַלֵּל֥ אָבִ֛

א֣וֹ  בֶן  בְּאֶ֖ הוּ  אֶת־רֵעֵ֔ וְהִכָּה־אִישׁ֙  ים  אֲנָשִׁ֔ י־יְרִיבֻן֣  וְכִֽ  18

ב: 19 אִם־יָק֞וּם וְהִתְהַלֵּךְ֥  ף וְלֹ֥א יָמ֖וּת וְנָפַ֥ל לְמִשְׁכָּֽ בְאֶגְרֹ֑
א  וְרַפֹּ֥ ן  יִתֵּ֖ שִׁבְתּ֛וֹ  ק  רַ֥ הַמַּכֶּ֑ה  ה  וְנִקָּ֣ עַל־מִשְׁעַנְתּ֖וֹ  בַּח֛וּץ 

 ס א: יְרַפֵּֽ
בֶט  בַּשֵּׁ֔ אֶת־אֲמָתוֹ֙  א֤וֹ  אֶת־עַבְדּ֜וֹ  ישׁ  אִ֨ י־יַכֶּה֩  וְכִֽ  20 שני 
יִם  יוֹמַ֖ א֥וֹ  אִם־י֛וֹם  ךְ  אַ֥  21 ם:  יִנָּקֵֽ ם  נָקֹ֖ יָד֑וֹ  חַת  תַּ֣ ת  וּמֵ֖

 ס י כַסְפּ֖וֹ הֽוּא: ם כִּ֥ ד לֹ֣א יקַֻּ֔ יַעֲֽמֹ֑



affect his actual fulfillment of the Torah and its com-
mandments. Such a malady directly attacks the per-
son’s flow of spiritual vitality. There are also spiritual 
illnesses that are not “life-threatening”; they merely 
indicate that the “patient’s” spiritual health is weak.54 
The rules pertaining to a “doctor”—anyone who is ca-
pable of lending a hand—are applicable in this case, 
as well. There are situations where it is merely per-

missible and praiseworthy to offer spiritual assistance 
to another. But when people are in danger, assistance 
is mandatory and not just praiseworthy. If someone’s 
fulfillment of God’s commandments is in question 
and we can help, we are absolutely obligated to offer 
our assistance, not allowing our personal aspirations 
for perfection to get in the way.55

הּ  וְאִמֵּ אֲבוּהִי   וּדְיֵילוּט  17
יִנְצוּן   וַאֲרֵי  18 יִתְקְטֵל:  אִתְקְטָלָא 

אַבְנָא  בְרִין וְיִמְחֵי גְבַר יַת חַבְרֵהּ בְּ גֻּ

וְיִפֹּל  יְמוּת  וְלָא  בְכוּרְמֵיזָא  אוֹ 

ךְ  וְיִתְהַלֵּ יְקוּם   אִם  19 לְבוּטְלָן: 

אָה  זַכָּ וִיהֵי  בּוֹרְיֵהּ  עַל  בָרָא  בְּ

וַאֲגַר  ן  יִתֵּ טְלָנֵהּ  בֻּ לְחוֹד  מַחְיָא 

בַר  גְּ יִמְחֵי   וַאֲרֵי  20 ם:  לֵּ יְשַׁ אַסְיָא 

שׁוּלְטָן  בְּ אַמְתֵהּ  יַת  אוֹ  הּ  עַבְדֵּ יַת 

דָן:  יִתְּ דָנָא  אִתְּ יְדֵהּ  חוֹת  תְּ וִימוּת 

יוֹמִין  תְרֵין  אוֹ  יוֹמָא  אִם  רַם   בְּ 21
הּ הוּא: דָן אֲרֵי כַסְפֵּ ם לָא יִתְּ יִתְקַיָּ

הוּא אוֹמֵר:  ה נֶאֱמַר? לְפִי שֶׁ ל אָבִיו וְאִמּוֹ. לָמָּ 17 וּמְקַלֵּ
א אִישׁ  ל אֶת־אָבִיו"27, אֵין לִי אֶלָּ ר יְקַלֵּ "אִישׁ אִישׁ אֲשֶׁ
לְמוּד  לָה אֶת אָבִיהָ מְנַיִן? תַּ לְּ קִּ ה שֶׁ ָ ל אֶת אָבִיו. אִשּׁ לֵּ קִּ שֶׁ
וּבֵין  אִישׁ  ין  בֵּ סְתָם,   — וְאִמּוֹ"  אָבִיו  ל  "וּמְקַלֵּ לוֹמַר: 
ל"? לְהוֹצִיא  ר יְקַלֵּ ה נֶאֱמַר: "אִישׁ אֲשֶׁ ן, לָמָּ ה. אִם כֵּ ָ אִשּׁ
אֱמַר  נֶּ שֶׁ וְכָל־מָקוֹם  סְקִילָה.  בִּ יוּמָת.  מוֹת  טָן:  הַקָּ אֶת 
מוּ  יִרְגְּ אֶבֶן  ם: "בָּ וּבִנְיַן אָב לְכֻלָּ סְקִילָה.  בִּ מָיו בּוֹ" —  "דָּ
מָיו  ל אָבִיו וְאִמּוֹ נֶאֱמַר: "דָּ ם"28, וּבִמְקַלֵּ מֵיהֶם בָּ אֹתָם, דְּ
אֱמַר:  נֶּ ה נֶאֱמַר? לְפִי שֶׁ ים. לָמָּ בּוֹ"29: 18 וְכִי־יְרִיבֻן אֲנָשִׁ
אֲבָל  אֵבָרָיו.  מֵי  דְּ א  אֶלָּ לָמַדְנוּ  לֹא  עַיִן"30,  חַת  תַּ "עַיִן 
וְנָפַל  זוֹ:  ה  רָשָׁ פָּ נֶאֶמְרָה  לְכָךְ  לָמַדְנוּ,  לֹא  וְרִפּוּי  בֶת  שֶׁ
לוֹ  בַטְּ מְּ שֶׁ לְחֹלִי   — לְבֻטְלָן"  "וְיִפֹּל  תַרְגּוּמוֹ:  כְּ ב.  כָּ לְמִשְׁ
ה  וְנִקָּ וְכֹחוֹ:  רְיוֹ  בֻּ עַל  עַנְתּוֹ.  עַל־מִשְׁ  19 לַאכְתּוֹ:  מִמְּ
הָרַג?!  לּאֹ  שֶׁ זֶה  הָרֵג  יֵּ שֶׁ ךָ  עְתְּ דַּ עַל  תַעֲלֶה  וְכִי  ה.  כֶּ הַמַּ
אִם  רְאֶה  נִּ שֶׁ עַד  אוֹתוֹ  ים  חוֹבְשִׁ שֶׁ אן,  כָּ דְךָ  לִמֶּ א  אֶלָּ
עַנְתּוֹ  ם זֶה וְהוֹלֵךְ עַל מִשְׁ קָּ שֶׁ מָעוֹ: כְּ א זֶה. וְכֵן מַשְׁ יִתְרַפֵּ
ה  לּאֹ יָקוּם זֶה — לֹא נִקָּ ה. אֲבָל עַד שֶׁ כֶּ ה הַמַּ — אָז וְנִקָּ
טּוּל מְלַאכְתּוֹ מֵחֲמַת הַחֹלִי — אִם  בְתּוֹ. בִּ ה: רַק שִׁ כֶּ הַמַּ
טּוּל מְלַאכְתּוֹ מֵחֲמַת הַחֹלִי  קָטַע יָדוֹ אוֹ רַגְלוֹ, רוֹאִין בִּ
הֲרֵי אַף לְאַחַר הַחֹלִי אֵינוֹ  וּאִין, שֶׁ אִלּוּ הוּא שׁוֹמֵר קִשּׁ כְּ
בָר נָתַן לוֹ מֵחֲמַת נִזְקוֹ  רָאוּי לִמְלֶאכֶת יָד וָרֶגֶל, וְהוּא כְּ

חַת רָגֶל"31.  חַת יָד, רֶגֶל תַּ אֱמַר: "יָד תַּ נֶּ מֵי יָדוֹ וְרַגְלוֹ, שֶׁ דְּ
ה  כַר הָרוֹפֵא: 20 וְכִי־יַכֶּ ם שְׂ לֵּ תַרְגּוּמוֹ, יְשַׁ א. כְּ וְרַפֹּא יְרַפֵּ
תוּב  הַכָּ נַעֲנִי  כְּ עֶבֶד  בְּ אֶת־אֲמָתוֹ.  אוֹ  אֶת־עַבְדּוֹ  אִישׁ 
י כַסְפּוֹ  לְמוּד לוֹמַר: "כִּ עִבְרִי? תַּ א בְּ ר. אוֹ אֵינוֹ אֶלָּ מְדַבֵּ
נוּי לוֹ  סְפּוֹ קָנוּי לוֹ עוֹלָמִית, אַף עֶבֶד הַקָּ הוּא"32, מַה־כַּ
א  א, בָּ ה אִישׁ וָמֵת"33? אֶלָּ כְלַל "מַכֵּ עוֹלָמִית. וַהֲרֵי הָיָה בִּ
אוֹ  "יוֹם  דִין  בְּ נִדּוֹן  לִהְיוֹת  לָל,  הַכְּ מִן  וְהוֹצִיאוֹ  תוּב  הַכָּ
טוּר:  הָה מֵעֵת לְעֵת פָּ חַת יָדוֹ וְשָׁ אִם לֹא מֵת תַּ יוֹמַיִם", שֶׁ
ר. אוֹ אֵינוֹ  מְדַבֵּ תוּב  הַכָּ דֵי לְהָמִית  כְּ בּוֹ  שׁ  יֵּ שֶׁ כְּ בֶט.  ֵ שּׁ בַּ
רָאֵל:  יִשְׂ לְמוּד לוֹמַר בְּ דֵי לְהָמִית? תַּ א אֲפִלּוּ אֵין בּוֹ כְּ אֶלָּ
בָרִים  דְּ וַהֲלֹא  הוּ"34,  הִכָּ הּ  בָּ ר־יָמוּת  יָד אֲשֶׁ אֶבֶן  בְּ "וְאִם 
א אִם  אֶלָּ עָלָיו  ב  חַיָּ אֵין  רָאֵל חָמוּר  שְׂ וּמַה־יִּ וָחֹמֶר:  קַל 
הוּא  דֵי לְהָמִית, וְעַל אֵבֶר שֶׁ שׁ בּוֹ כְּ יֵּ דָבָר שֶׁ הוּ בְּ ן הִכָּ כֵּ
ן: נָקֹם  כֵּ ל־שֶׁ ל — לֹא כָּ אָה זוֹ, עֶבֶד הַקַּ הַכָּ דֵי לָמוּת בְּ כְּ
נְקַם־ נֹקֶמֶת  "חֶרֶב  אוֹמֵר:  הוּא  וְכֵן  סַיִף.  מִיתַת  קֵם.  יִנָּ

ם. אִם  רִית"35: 21 אַךְ אִם־יוֹם אוֹ יוֹמַיִם יַעֲמֹד לֹא יֻקַּ בְּ
א,  ן? אֶלָּ כֵּ ל־שֶׁ טוּר עַל יוֹמַיִם לֹא כָּ עַל יוֹם אֶחָד הוּא פָּ
י  כִּ ם  יֻקַּ לאֹ  לְעֵת:  מֵעֵת  זֶה  וְאֵיזֶה?  יוֹמַיִם,  כְּ הוּא  שֶׁ יוֹם 
הָה מֵעֵת  ָ שּׁ י שֶׁ הוּ, אַף־עַל־פִּ הִכָּ כַסְפּוֹ הוּא. הָא אַחֵר שֶׁ

ב:  ת — חַיָּ מֵּ לְעֵת קֹדֶם שֶׁ

54. The numerical value of the Hebrew word for “patient” (חולה) is forty-nine. This indicates that the classic “patient” is one who 
has attained forty-nine of the fifty “gates of holiness,” and is missing only the ultimate degree of perfection. Such a person is still 
a patient, for he, too, lacks some aspect of spirituality.  55. Likutei Sichot, vol. 2, pp. 529-530.

27. ויקרא כ, ט.  28. שם כז.  29. שם, ט.  30. להלן פסוק כד.  31. להלן פסוק כד.  32. להלן פסוק כא.  33. לעיל פסוק יב.  34. במדבר לה, יז.  35. ויקרא כו, כה.  
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 CHASIDIC INSIGHTS 

MISHPATIM

Honor to Parents, continued 
17 “An adult who curses his father or mother must be put to death by stran-
gulation, even if he curses them after their death. A person is liable to the death 
penalty for cursing his or her parent only if the parent is righteous.

Compensation for Injuries
18 “When two men are quarreling and one man strikes the other with a stone 
or with his fist and he does not die but becomes bedridden, 
19 if he then gets up and walks about outside under his own power, the one 
who struck him shall be acquitted. In the meantime, however, you must arrest 
the assailant and wait to see if his victim recovers. Still, he must pay for his loss 
of work and provide for his complete cure. He must pay him for the time he was 
away from work as if he was working as a guard, and pay his medical bills.

The Non-Jewish Bondman

Second Reading 20 “You are permitted to purchase certain non-Jews as bond-
servants,45 and the children of non-Jewish bondwomen in your possession also 
become your bondservants. If a man strikes his non-Jewish bondman or bond-
woman in a place on the body susceptible to a lethal blow, and does so with a rod 
capable of inflicting a lethal blow, and he or she in fact dies under his hand, he 
or she must be avenged by putting the master to death by the sword. 
21 Thus, the master incurs the death penalty for killing his non-Jewish bondman 
or bondwoman just as he would for killing anyone else.46  The only difference 
is the method of execution. However, there is an exception: if the bondman or 
bondwoman survives for at least one full day—i.e., for twenty-four hours from 
the time the blow is delivered—before dying, he shall not be avenged, since he 
is his master’s property. If anyone else other than the master strikes the bondman 
or bondwoman, however, this leniency does not apply.



19 Provide for his complete cure: According to the 
sages, it is from this verse that we know that God 
gave doctors permission to heal the sick and injured.47 
Without express permission from God, we might 
think: “God made him ill. What right have we to at-
tempt to cure him?”48

Since God has given doctors permission to heal us, we 
should seek their help when we are ill, and take care 
to follow all their instructions.49 However, we must 
also remember that God only gave doctors permission 
to heal. When a doctor gives the patient a pessimistic 
prognosis, we should neither lose heart nor succumb 
to his negative attitude, for the doctor is neither em-
powered nor permitted to discourage us.50

As we said, this verse implies that a doctor is permitted 
to practice, but the sages derived from another verse51 
that there are situations where a doctor is obligated to 
practice. Just as we are obligated to return someone’s 
lost object, so are we obligated to “restore” his life 
to him, i.e., save his life whenever possible. This ob-
ligates a doctor to intervene in any life-threatening 
situation where he is capable of contributing to the 
patient’s recovery.52

Just as there are bodily illnesses, there are also spiri-
tual illnesses.53 And just as bodily illnesses can affect 
a person in differing degrees of severity, so can spiri-
tual illnesses. There are situations where the patient 
is in “mortal danger”—i.e., his apathy has begun to 

45. Leviticus 25:44-46  46. Above, v. 12.  47. Berachot 60a; Bava Kama 85a.  48. Bava Kama, loc. cit.  49. Likutei Sichot, vol. 36, p. 274.  
50. Tzemach Tzedek, quoted in Igrot Kodesh (of the Rebbe) vol. 15, p. 187; Likutei Sichot, vol. 31, pp. 264-267. The Rebbe repeated 
this idea often, and it appears many times throughout his letters.  51. Sanhedrin 73a.  52. See Maimonides, Commentary on the 
Mishnah, Nedarim 4:4.  53. Mishneh Torah, Dei’ot 2:1.
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 36. תהלים צא, יב.  37. ירמיה יג, טז.  38. ישעיה ח, יד.  39. דברים כב, יט.  40. סנהדרין עט, א.  41. בבא קמא פד, א.  42. פְּצִיעָה.  43. בבא קמא פה, ב.
44. כֶּתֶם.  45. ירמיה יג, כג.  46. מַכָּה.  47. בראשית מא, כג.  48. שמות יב, כג.  49. שמות כא, ז.  

משפטים

 ONKELOS  יהָ וְלֹ֥א  גְפ֜וּ אִשָּׁ֤ה הָרָה֙ וְיָצְֽא֣וּ יְלָדֶ֔ ים וְנָ֨ י־יִנָּצ֣וּ אֲנָשִׁ֗ 22 וְכִֽ

ה  אִשָּׁ֔ הָֽ בַּ֣עַל  עָלָיו֙  ית  יָשִׁ֤ ר  אֲשֶׁ֨ כַּֽ שׁ  יֵעָֽנֵ֗ עָנ֣וֹשׁ  אָס֑וֹן  הְיֶה֖  יִֽ
חַת  תַּ֥ נֶ֖פֶשׁ  ה  תַתָּ֥ וְנָֽ הְיֶה֑  יִֽ וְאִם־אָס֖וֹן   23 ים:  בִּפְלִלִֽ ן  וְנָתַ֖
גֶל  רֶ֖ ד  יָ֔ חַת  תַּ֣ ד  יָ֚ ן  שֵׁ֑ חַת  תַּ֣ ן  שֵׁ֖ יִן  עַ֔ חַת  תַּ֣ יִן  עַ֚  24 נָֽפֶשׁ: 
ה  חַת פָּ֑צַע חַבּוּרָ֕ צַע תַּ֣ ה פֶּ֖ חַת כְּוִיָּ֔ גֶל: 25 כְּוִיָּה֙ תַּ֣ חַת רָֽ תַּ֥

 ס ה: חַת חַבּוּרָֽ תַּ֖
אֲמָת֖וֹ  אֽוֹ־אֶת־עֵי֥ן  עַבְדּ֛וֹ  אֶת־עֵי֥ן  ישׁ  אִ֜ ה  י־יַכֶּ֨ וְכִֽ  26

חַת עֵינֽוֹ:  נּוּ תַּ֥ י יְשַׁלְּחֶ֖ חָפְשִׁ֥ הּ לַֽ חֲתָ֑ וְשִֽׁ

and to use our eyes only for holy purposes, our eyes 
serve vicariously as God’s “eyes.”

This explains why someone who harms another per-
son has to pay depreciation, pain, incapacitation, 
medical fees, and embarrassment—more than just 

the objective damages he caused. We assume that the 
victim might have indeed sanctified the limb that was 
harmed and that the assailant therefore damaged not 
only the victim’s limb, but, so to speak, God’s limb 
as well.56

תָא  בְרִין וְיִמְחוּן אִתְּ  וַאֲרֵי יִנְצוּן גֻּ 22
יְהֵא  וְלָא  וַלְדָהָא  קוּן  וְיִפְּ מְעַדְיָא 
דִי  מָא  כְּ בֵי  יִתְגְּ בָאָה  אִתְגְּ מוֹתָא 
ן מִן תָא וְיִתֵּ אִתְּ עְלַהּ דְּ י עֲלוֹהִי בַּ וִּ  יְשַׁ

מוֹתָא   וְאִם  23 א:  נַיָּ יָּ דַּ מֵימַר 
א:  נַפְשָׁ חֲלַף  א  נַפְשָׁ ן  וְתִתֵּ יְהֵא 
חֲלַף  א  נָּ שִׁ עֵינָא  חֲלַף   עֵינָא  24
חֲלַף  רִגְלָא  יְדָא  חֲלַף  יְדָא  א  נָּ שִׁ
וָאָה  כְּ חֲלַף  וָאָה   כְּ 25 רִגְלָא: 
חֲלַף  קוֹפֵי  מַשְׁ דְעָא  פִּ חֲלַף  דְעָא  פִּ
יַת  גְבַר  יִמְחֵי   וַאֲרֵי  26 קוֹפֵי:  מַשְׁ
הּ אוֹ יַת עֵינָא דְאַמְתֵהּ  עֵינָא דְעַבְדֵּ
הּ  יִפְטְרִנֵּ חוֹרִין  לְבַר  הּ  לִנַּ  וִיחַבְּ

חֲלַף עֵינֵהּ:

ן לְהַכּוֹת אֶת חֲבֵרוֹ  וַּ ים. זֶה עִם זֶה, וְנִתְכַּ צוּ אֲנָשִׁ 22 וְכִי־יִנָּ

חִיפָה  א לְשׁוֹן דְּ ה: וְנָגְפוּ. אֵין נְגִיפָה אֶלָּ ָ ה אֶת הָאִשּׁ וְהִכָּ

פוּ  אֶבֶן רַגְלֶךָ"36, "וּבְטֶרֶם יִתְנַגְּ גֹּף בָּ ן־תִּ מוֹ: "פֶּ אָה, כְּ וְהַכָּ

ה: עָנוֹשׁ  אִשָּׁ רַגְלֵיכֶם"37, "וּלְאֶבֶן נֶגֶף"38: וְלֹא יִהְיֶה אָסוֹן בָּ

ה הָיְתָה  מָּ מִין אוֹתָהּ כַּ עַל. שָׁ מֵי וְלָדוֹת לַבַּ ם דְּ לֵּ יֵעָנֵשׁ. לְשַׁ

בִיל הֶרְיוֹנָהּ:  שְׁ דָמֶיהָ בִּ וּק, לְהַעֲלוֹת בְּ שּׁ כֵר בַּ רְאוּיָה לְהִמָּ

"וְעָנְשׁוּ אֹתוֹ מֵאָה  מוֹ:  כְּ נּוּ,  מִמֶּ יִגְבוּ מָמוֹן  יֵעָנֵשׁ.  עָנוֹשׁ 

בֵית־ עַל בְּ עֶנּוּ הַבַּ תְבְּ יִּ שֶׁ ית עָלָיו וְגוֹ'. כְּ ר יָשִׁ אֲשֶׁ כֶסֶף"39: כַּ

מֵי וְלָדוֹת:  ה דְּ כֶּ ךְ: וְנָתַן. הַמַּ ית עָלָיו עוֹנֶשׁ עַל כָּ ין לְהָשִׁ דִּ

ה:  ָ אִשּׁ בָּ יִהְיֶה.  אָסוֹן  וְאִם   23 נִים:  יָּ הַדַּ י  פִּ עַל  פְלִלִים.  בִּ

יֵשׁ  בָר,40  דָּ בַּ רַבּוֹתֵינוּ חוֹלְקִים  נָפֶשׁ.  חַת  תַּ נֶפֶשׁ  ה  וְנָתַתָּ

שׁ, וְיֵשׁ אוֹמְרִים: מָמוֹן אֲבָל לֹא נֶפֶשׁ  אוֹמְרִים: נֶפֶשׁ מַמָּ

טוּר  פָּ זֶה —  וְהָרַג אֶת  זֶה  אֶת  לַהֲרֹג  ן  וֵּ תְכַּ הַמִּ שֶׁ שׁ,  מַמָּ

וּק:  שּׁ ר בַּ הָיָה נִמְכָּ מוֹ שֶׁ מָיו, כְּ יו דָּ ם לְיוֹרְשָׁ לֵּ יתָה וּמְשַׁ מִמִּ

מֵי עֵינוֹ,  א עֵין חֲבֵרוֹ — נוֹתֵן לוֹ דְּ חַת עַיִן. סִמֵּ 24 עַיִן תַּ

ם. וְלֹא נְטִילַת  לָּ וּק, וְכֵן כֻּ שּׁ מָיו לִמְכֹּר בַּ חֲתוּ דָּ פָּ ה שֶׁ מָּ כַּ

הַחוֹבֵל41:  פֶרֶק  בְּ רַבּוֹתֵינוּ  רְשׁוּ  דָּ שֶׁ מוֹ  כְּ שׁ,  מַמָּ  אֵבֶר 
לָה  חַבָּ ר בְּ בֵּ יו דִּ ה. מִכְוַת אֵשׁ. וְעַד עַכְשָׁ וִיָּ חַת כְּ ה תַּ וִיָּ 25 כְּ

מִים  דָּ חַת  פְּ הּ  בָּ אֵין  שֶׁ בְּ ו  וְעַכְשָׁ מִים,  דָּ חַת  פְּ הּ  בָּ שׁ  יֶּ שֶׁ

ה  מָּ רְנָיו, אוֹמְדִים כַּ פּוּד עַל צִפָּ שַׁ וָאוֹ בְּ גוֹן כְּ א צַעַר, כְּ אֶלָּ

צַע.  ךְ: פֶּ זֶה רוֹצֶה לִטֹּל לִהְיוֹת מִצְטַעֵר כָּ יּוֹצֵא בָּ אָדָם כַּ

רוֹ, נברדור"א  שָׂ צַע אֶת בְּ פָּ ם, שֶׁ ה הַמּוֹצִיאָה דָּ הִיא מַכָּ

מִים  דָּ חַת  פְּ יֶשׁ־בּוֹ  אִם  הוּא,  ֶ מַה־שּׁ לְפִי  הַכֹּל  לַעַז42.  בְּ

וְרִפּוּי  בֶת  שֶׁ נוֹתֵן   — ב  כָּ שְׁ לְמִּ נָפַל  וְאִם  נֶזֶק,  נוֹתֵן   —

רָשׁוּהוּ  ת וְצַעַר. וּמִקְרָא זֶה יָתֵר הוּא, וּבְהַחוֹבֵל43 דְּ וּבֹשֶׁ

אַף־עַל־ מְקוֹם נֶזֶק, שֶׁ עַר אֲפִלּוּ בִּ ב עַל הַצַּ רַבּוֹתֵינוּ לְחַיֵּ

עַר לוֹמַר  מֵי יָדוֹ, אֵין פּוֹטְרִין אוֹתוֹ מִן הַצַּ נּוֹתֵן לוֹ דְּ י שֶׁ פִּ

רְצֶה,  יִּ ֶ כָל־מַה־שּׁ בְּ לְחָתְכָהּ  עָלָיו  יֵשׁ  יָדוֹ  וְקָנָה  הוֹאִיל 

ל־ אֵינוֹ מִצְטַעֵר כָּ סַם, שֶׁ א אוֹמְרִים יֶשׁ לוֹ לְחָתְכָהּ בְּ אֶלָּ

ם  הַדָּ ה שֶׁ בַרְזֶל וְצִעֲרוֹ: חַבּוּרָה. הִיא מַכָּ ךְ, וְזֶה חֲתָכָהּ בְּ כָּ

נֶגְדּוֹ.  כְּ ר  שָׂ הַבָּ אֲדִים  מַּ שֶׁ א  אֶלָּ יוֹצֵא,  וְאֵינוֹ  הּ  בָּ נִצְרָר 

רֹתָיו"45,  מוֹ: "וְנָמֵר חֲבַרְבֻּ לַעַז44, כְּ וּלְשׁוֹן חַבּוּרָה טי"א בְּ

לַעַז46. וְכֵן  קוֹפֵי" לְשׁוֹן חֲבָטָה, בטדור"א בְּ וְתַרְגּוּמוֹ: "מַשְׁ

רוּחַ.  קִיפָן קִדּוּם" — חֲבוּטוֹת בָּ דֻפוֹת קָדִים"47 — "שְׁ "שְׁ

עָלָיו:  ק  נוֹשֵׁ לֶת  הַדֶּ שֶׁ ם  שֵׁ עַל  קוֹף"48,  שְׁ "עַל־הַמַּ  וְכֵן 
ן  שֵׁ בְּ יוֹצֵא  אֵינוֹ  עִבְרִי  אֲבָל  נַעֲנִי.  כְּ עַבְדּוֹ.  אֶת־עֵין   26

צֵאת הָעֲבָדִים"49:  אָמַרְנוּ אֵצֶל "לֹא תֵצֵא כְּ מוֹ שֶׁ וָעַיִן, כְּ

אֵבָרִים:  י  רָאשֵׁ עָה  וְאַרְבָּ רִים  עֶשְׂ בְּ וְכֵן  עֵינוֹ.  חַת  תַּ

י אָזְנַיִם, וְהַחֹטֶם, וְרֹאשׁ  תֵּ דַיִם וְהָרַגְלַיִם, וּשְׁ עוֹת הַיָּ אֶצְבְּ

אִם  שֶׁ וָעַיִן?  ן  שֵׁ נֶאֱמַר  ה  וְלָמָּ ה.  יד הָאַמָּ גִּ הוּא  ה שֶׁ וִיָּ הַגְּ

עַיִן  מָה  אוֹמֵר:  הָיִיתִי  ן",  "שֵׁ נֶאֱמַר  וְלֹא  "עַיִן"  נֶאֱמַר 

ן לֹא נִבְרָא  בְרָא עִמּוֹ, וַהֲרֵי שֵׁ נִּ ל־שֶׁ בְרָא עִמּוֹ, אַף כָּ נִּ שֶׁ

הָיִיתִי אוֹמֵר:  "עַיִן",  נֶאֱמַר  וְלֹא  ן"  "שֵׁ נֶאֱמַר  וְאִם  עִמּוֹ. 

שׁ לָהּ חֲלִיפִין. לְכָךְ נֶאֱמַר "עַיִן":  יֶּ ינוֹק שֶׁ ן תִּ אֲפִלּוּ שֵׁ

56. Keter Shem Tov 119.

SECOND READING

154



 CHASIDIC INSIGHTS 

MISHPATIM

Compensation for Injuries, continued
22 “When men are fighting with each other and they accidentally collide with 
a pregnant woman, causing her to miscarry though not causing her a fatal in-
jury, then the guilty party must be fined when the woman’s husband sues him, 
and he shall pay at the court’s discretion. The court determines how much this 
woman would have been sold for on the slave market when she was pregnant 
and how much she would be sold for now that she is not pregnant, and the guilty 
party must pay the difference to the woman’s husband. 
23 If, however, she suffers a fatal injury, you shall exact the monetary compensa-
tion of a life for a life. The guilty party must pay the woman’s heirs the price she 
would have commanded on the slave market when alive. According to another 
opinion, the party guilty of manslaughter must be put to death. 
24 Monetary compensation for an eye must be made for the loss of an eye, of a 
tooth for a tooth, of a hand for a hand, and of a foot for a foot. In all these cases, 
the assailant must pay the victim the difference between the price he would com-
mand on the slave market before and after incurring the injury. 
25 Likewise, monetary compensation for the pain suffered for a burn must be 
made for a burn, that for a bleeding wound for a wound, and that for a blood-
less bruise for a bruise, even though there may be no difference in the price the 
victim would command on the slave market before and after having incurred 
such injuries. This compensation is calculated by determining how much money 
a person of similar social stature would agree to accept in exchange for suffering 
these injuries.
The obligation to compensate the victim for his pain applies even if loss of a limb 
was incurred and the assailant must therefore pay for the victim’s depreciation; 
the assailant may not argue, ‘since I am, so to speak, paying for his limb, it is mine 
to do with as I please.’ In fact, the assailant must pay whichever of the five forms 
of compensation—depreciation, pain, incapacitation, medical fees, and embar-
rassment—are applicable.

The Non-Jewish Bondman, continued
26 “The law of release after six years, at the Jubilee year, or (for females) upon 
the onset of puberty, does not apply to non-Jewish bondservants. They serve for 
life or for the term for which they were bought, unless someone pays for their 
release or their master frees them. If, however, a person strikes the eye of his 
non-Jewish bondman or the eye of his non-Jewish bondwoman and destroys it, 
he shall free him or her as compensation for his or her eye. The same applies if 
the master strikes and destroys any of the bondservant’s fingers, toes, ears, nose, 
or (in the case of the bondman) his reproductive organ. 

24 An eye…for an eye: When we resolve to use a spe-
cific limb or faculty of our mind or body only for holy 
purposes, we “sanctify” that limb or faculty and make 

it a vehicle for Divinity. For example, when we resolve 
not to look at things we are not supposed to look at 

Exodus 21:22-26
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 ONKELOS  נּוּ  יְשַׁלְּחֶ֖ י  חָפְשִׁ֥ לַֽ יל  יַפִּ֑ אֲמָת֖וֹ  ן  אוֹ־שֵׁ֥ עַבְדּ֛וֹ  ן  וְאִם־שֵׁ֥  27

 פ חַת שִׁנּֽוֹ: תַּ֥
סָק֨וֹל  וָמֵ֑ת  ה  אֶת־אִשָּׁ֖ א֥וֹ  ישׁ  אֶת־אִ֛ שׁ֥וֹר  ח  י־יִגַּ֨ וְכִֽ  28

י:  נָקִֽ הַשּׁ֖וֹר  וּבַ֥עַל  אֶת־בְּשָׂר֔וֹ  יֵאָֽכֵל֙  וְלֹ֤א  הַשּׁ֗וֹר  ל   יִסָּקֵ֜
בִּבְעָלָיו֙  וְהוּעַ֤ד  ם  שִׁלְשֹׁ֗ ל  מִתְּמֹ֣ ה֜וּא  ח  נַגָּ֨ שׁוֹר֩  ם  וְאִ֡  29

וְגַם־ ל  יִסָּקֵ֔ הַשּׁוֹר֙  אִשָּׁ֑ה  א֣וֹ  ישׁ  אִ֖ ית  וְהֵמִ֥ נּוּ  יִשְׁמְרֶ֔ וְלֹ֣א 
נַפְשׁ֔וֹ  ן  פִּדְיֹ֣ וְנָתַן֙  עָלָ֑יו  יוּשַׁ֣ת  פֶר  אִם־כֹּ֖  30 ת:  יוּמָֽ יו  בְּעָלָ֖
יִגָּח֑  אוֹ־בַ֣ת  יִגָּ֖ח  אוֹ־בֵ֥ן   31 יו:  עָלָֽ ת  אֲשֶׁר־יוּשַׁ֖ ל  כְּכֹ֥
א֣וֹ  הַשּׁ֖וֹר  יִגַּח֥  אִם־עֶבֶ֛ד   32 לּֽוֹ:  יֵעָ֥שֶׂה  הַזֶּה֖  כַּמִּשְׁפָּ֥ט 
וְהַשּׁ֖וֹר  יו  אדֹנָ֔ לַֽ יִתֵּן֙  ים  שְׁקָלִ֗ ים  שְׁלשִׁ֣  | כֶּ֣סֶף  ה   אָמָ֑

 ס ל: יִסָּקֵֽ

a part of his nature.

Generally, an exhaustive process is required to rid 
the animal soul of this acquired nature. The person 
must struggle greatly with his failings until he over-
comes his evil tendencies. He can only be sure that he 
has succeeded in doing this after he proves capable 
of withstanding the very same temptations in similar 
circumstances.

However, there is a more direct way of overcoming 
these problems: through a “change of ownership.” 
If the person chooses to totally immerse himself in a 
“new world,” in holy matters, his previous bad hab-
its automatically fall to the wayside. By changing his 
entire self he truly becomes a “different person” and 
does not have to struggle through the arduous, step-
by-step process of change.60 

א  נָּ שִׁ אוֹ  הּ  דְעַבְדֵּ א  נָּ שִׁ  וְאִם  27
הּ  יִפְטְרִנֵּ חוֹרִין  לְבַר  יל  יַפִּ דְאַמְתֵהּ 
תּוֹר  ח  יִגַּ  וַאֲרֵי  28 הּ:  נֵּ שִׁ חֲלַף 
וִימוּת  תָא  אִתְּ יַת  אוֹ  בְרָא  גַּ יַת 
וְלָא  תּוֹרָא  יִתְרְגֵם  אִתְרְגָמָא 
תוֹרָא  דְּ וּמָרֵהּ  סְרֵהּ  בִּ יַת  יִתְאֲכֵיל 
ח הוּא   וְאִם תּוֹר נַגָּ אָה: 29 יְהֵא זַכָּ
סְהַד  וְאִתַּ קֳדָמוֹהִי  וּמִדְּ מֵאִתְמְלֵי 
אוֹ  בַר  גְּ וְיִקְטֹל  נַטְרֵהּ  וְלָא  מָרֵהּ  בְּ
מָרֵהּ  וְאַף  יִתְרְגֵם  תּוֹרָא  תָא  אִתְּ
וּוּן  יְשַׁ מָמוֹן   אִם  30 יִתְקְטֵיל: 
י  כָל־דִּ כְּ הּ  נַפְשֵׁ רְקַן  פֻּ ן  וְיִתֵּ עֲלוֹהִי 
רָאֵל  יִשְׂ לְבַר   אוֹ  31 עֲלוֹהִי:  וּוּן  יְשַׁ
ח  יִגַּ רָאֵל  יִשְׂ לְבַת  אוֹ  תּוֹרָא  ח  יִגַּ
 אִם  32 לֵהּ:  יִתְעֲבֵיד  הָדֵין  דִינָא  כְּ
לְאַמְתָא  אוֹ  תּוֹרָא  ח  יִגַּ א  לְעַבְדָּ
לְרִבּוֹנֵהּ  ן  יִתֵּ סִלְעִין  לָתִין  תְּ א  סְפָּ כַּ

וְתוֹרָא יִתְרְגֵם:

ה  וְחַיָּ הֵמָה  ל־בְּ כָּ וְאֶחָד  שׁוֹר  אֶחָד  שׁוֹר.  ח  יִגַּ וְכִי   28

רוֹ.  שָׂ הֹוֶה: וְלאֹ יֵאָכֵל אֶת־בְּ תוּב בַּ ר הַכָּ בֶּ דִּ א שֶׁ וְעוֹף, אֶלָּ

הוּא  וֹר" אֵינִי יוֹדֵעַ שֶׁ קֵל הַשּׁ אֱמַר: "סָקוֹל יִסָּ נֶּ מַע שֶׁ שְׁ מִמַּ

לְמוּד  מַה־תַּ א,  אֶלָּ אֲכִילָה?  בַּ אֲסוּרָה  וּנְבֵלָה  נְבֵלָה, 

חָטוֹ לְאַחַר  אֲפִלּוּ שְׁ רוֹ" — שֶׁ שָׂ לוֹמַר: "וְלֹא יֵאָכֵל אֶת־בְּ

לְמוּד  תַּ מְנַיִן?  הֲנָאָה  בַּ אֲכִילָה.  בַּ אָסוּר  ינוֹ,  דִּ גְמַר  נִּ שֶׁ

אָדָם הָאוֹמֵר לַחֲבֵרוֹ: יָצָא  וֹר נָקִי" — כְּ לוֹמַר: "וּבַעַל הַשּׁ

לוּם. זֶהוּ  ל כְּ הֶם הֲנָאָה שֶׁ כָסָיו, וְאֵין לוֹ בָּ לוֹנִי נָקִי מִנְּ פְּ

מוּעָד: "וְגַם־ אֱמַר בְּ נֶּ מָעוֹ: לְפִי שֶׁ מַשְׁ מִדְרָשׁו50ֹ. וּפְשׁוּטוֹ כְּ

נָקִי": וֹר  הַשּׁ "וּבַעַל  תָם:  בְּ הֻצְרַךְ לוֹמַר  יוּמָת"51,  עָלָיו   בְּ

בְעָלָיו.  בִּ וְהוּעַד  נְגִיחוֹת:  לֹשׁ  שָׁ הֲרֵי  לְשֹׁם.  שִׁ מֹל  מִתְּ  29

הָאִישׁ"52:  נוּ  בָּ הֵעִד  "הָעֵד  מוֹ:  כְּ עֵדִים,  בְּ הַתְרָאָה  לְשׁוֹן 

א  ח"53, אֵין לִי אֶלָּ י־יִגַּ אֱמַר: "כִּ נֶּ וְהֵמִית אִישׁ וְגוֹ'. לְפִי שֶׁ

רְבִיצָה,  חִיפָה,  דְּ יכָה,  נְשִׁ בִּ הֵמִיתוֹ  נְגִיחָה.  בִּ הֱמִיתוֹ  שֶׁ

עָלָיו  וְגַם־בְּ "וְהֵמִית":  לוֹמַר:  לְמוּד  תַּ מְנַיִן?   — וּבְעִיטָה 

לוֹמַר:  לְמוּד  תַּ אָדָם?  ידֵי  בִּ יָכוֹל  מַיִם.  שָׁ ידֵי  בִּ יוּמָת. 

ה  אַתָּ רְצִיחָתוֹ  עַל   — הוּא"54  רֹצֵחַ  ה  כֶּ הַמַּ "מוֹת־יוּמַת 

ה הוֹרְגוֹ עַל רְצִיחַת שׁוֹרוֹ: 30 אִם־כֹּפֶר  הוֹרְגוֹ, וְאִי אַתָּ

מוֹ: "אִם־ לוּי, וַהֲרֵי הוּא כְּ ת עָלָיו. "אִם" זֶה אֵינוֹ תָּ יוּשַׁ

יתוּ  שִׁ יָּ טוֹ — שֶׁ פָּ ר". זֶה מִשְׁ לְוֶה"55 — לְשׁוֹן "אֲשֶׁ סֶף תַּ כֶּ

בְרֵי  דִּ ק.  נִזָּ מֵי  דְּ נַפְשׁוֹ.  דְיֹן  פִּ וְנָתַן  כֹּפֶר:  ין  ית־דִּ בֵּ עָלָיו 

אוֹ־  31 יק:  מַזִּ מֵי  דְּ אוֹמֵר:  עֲקִיבָא  י  רַבִּ מָעֵאל.  יִשְׁ י  רַבִּ

לְפִי  ה.  קְטַנָּ הִיא  שֶׁ אוֹ־בַת.  קָטָן:  הוּא  שֶׁ ן  בֵּ ח.  יִגָּ בֵן 

א  ב אֶלָּ ה"56, יָכוֹל אֵינוֹ חַיָּ ָ אֱמַר: "וְהֵמִית אִישׁ אוֹ אִשּׁ נֶּ שֶׁ

ב  ח וְגוֹ'" — לְחַיֵּ לְמוּד לוֹמַר: "אוֹ־בֵן יִגָּ דוֹלִים? תַּ עַל הַגְּ

ים:  נַעֲנִיִּ דוֹלִים: 32 אִם־עֶבֶד...אוֹ אָמָה. כְּ גְּ ים כַּ טַנִּ עַל הַקְּ

וֶה  הוּא שָׁ ין שֶׁ תוּב הוּא, בֵּ זֵרַת הַכָּ ן. גְּ קָלִים יִתֵּ ים שְׁ לשִֹׁ שְׁ

קָלוֹ  מִשְׁ קֶל  ֶ וְהַשּׁ ינָר.  דִּ א  אֶלָּ וֶה  שָׁ אֵינוֹ  שֶׁ ין  בֵּ זוּז  אֶלֶף 

ר שָׁ הַיָּ קָל  שְׁ לַמִּ אוּנְקִיָא  חֲצִי  הֵם  שֶׁ זְהוּבִים,  עָה   אַרְבָּ

ל קוֹלוֹנְיָ"א:  שֶׁ

60. Likutei Sichot, vol. 36, pp. 106-108.

50. בבא קמא מא, א.  51. להלן פסוק כט.  52. בראשית מג, ג.  53. ע"פ לעיל פסוק כח.  54. במדבר לה, כא.  55. שמות כב, כד.  56. לעיל פסוק כט.
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27 Similarly, if he knocks out the permanent tooth of his bondman or the perma-
nent57 tooth of his bondwoman, he shall free him or her as compensation for his 
or her tooth. This law does not apply to child-bondservants’ primary teeth.

The Goring Animal
28 “If any animal—for example, an ox—gores a man or woman and the victim 
dies, the ox must be stoned and its meat may not be eaten—even if it had been 
properly ritually slaughtered instead of stoned. And no other material benefit 
may be derived from it, either. But the owner of the ox shall not be punished, as 
long as it is only the first, second, or third time this ox had gored someone. 
29 However, if it was an ox that had gored on three previous occasions, and its 
owner had been warned in court by those who had witnessed it gore that it had 
thus proven itself to be a malicious ox and that he must therefore guard it, but he 
nonetheless did not guard it, and it then killed a man or a woman by goring or 
any other means, the ox shall be stoned. Its owner, too, will be put to death by 
the heavenly court, but not by the earthly court. 
30 Nonetheless, the earthly court does fine him. When this atonement fine is 
imposed on him, he shall pay whatever sum is imposed on him by the court 
as ransom for his life. According to one opinion, he must pay the victim’s heirs 
the victim’s value on the slave market; according to another opinion, he must pay 
them his own value on the slave market. 
31 This law does not only apply to adult victims: if the ox gores and kills a boy or 
a girl, the owner shall be dealt with according to the same law. 
32 However, if the ox gores a bondman or a bondwoman, its owner shall pay 
a fixed fine of thirty silver shekels to his or her master—this being the average 
worth of a bondservant58—but the ox shall still be stoned.

28-29, 35-36 If an ox gores…if it was an ox that had 
gored on previous occasions: Because it is not natu-
ral for an animal to willfully cause harm, its owner is 
not fully liable for the damage it causes. If, however, 
it has repeated its aggressive behavior three times, the 
owner must assume it to be harmful and he is from 
now on culpable for his animal’s actions.

There are two ways in which such an animal can 
revert to its former, natural status. First, if it is pre-
sented with the same circumstances that prompted it 
formerly to attack and yet does not attack, it demon-
strates that it has been cured of its wild tendencies. 
Second, when an animal is sold or gifted, its slate is 
wiped clean. It loses any previous status of presumed 

aggression because the transfer of ownership changes 
its nature.59

The “animal” within each of us is our materialistical-
ly-minded animal soul. This animal must be carefully 
guarded, for if left to its own devices it can cause great 
harm.

Although this aspect of our personality is drawn to-
wards material pursuits, its nature is benign and not 
pernicious. It is unnatural for the animal soul to be 
drawn towards forbidden desires, so when this hap-
pens, it is considered an unforeseeable event. How-
ever, if a person repeatedly succumbs to specific 
forbidden temptations, he becomes the owner of an 
aggressive animal, for the improprieties have become 

57. Rashi on v. 26, above.  58. Sichot Kodesh 5737, vol. 1, pp 495-496, 502-504.  59. Mishneh Torah, Nizkei Mamon 6:6, and 6:9; see 
Bava Kama 40b; Me’iri on Bava Kama 39b; Likutei Sichot, vol. 36, pp. 102-106.
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 ONKELOS  ר וְלֹ֣א יְכַסֶּ֑נּוּ  ישׁ בֹּ֖ ה אִ֛ י־יִכְרֶ֥ ישׁ בּ֗וֹר א֠וֹ כִּֽ ח אִ֜ י־יִפְתַּ֨ 33 וְכִֽ

סֶף  כֶּ֖ ם  יְשַׁלֵּ֔ הַבּוֹר֙  בַּ֤עַל   34 חֲמֽוֹר:  א֥וֹ  שּׁ֖וֹר  מָּה  פַל־שָׁ֥ וְנָֽ
 ס הְיֶה־לּֽוֹ: ת יִֽ יב לִבְעָלָ֑יו וְהַמֵּ֖ יָשִׁ֣

כְר֜וּ  וּמָ֨ וָמֵ֑ת  הוּ  רֵעֵ֖ אֶת־שׁ֥וֹר  ישׁ  שׁוֹר־אִ֛ ף  י־יִגֹּ֥ וְכִֽ  35

יֶחֱֽצֽוּן:  ת  אֶת־הַמֵּ֖ וְגַם֥  אֶת־כַּסְפּ֔וֹ  וְחָצ֣וּ  הַחַי֙  אֶת־הַשּׁ֤וֹר 
וְלֹ֥א  ם  שִׁלְשֹׁ֔ מִתְּמ֣וֹל  הוּא֙  נַגָּח֥  שׁ֣וֹר  י  כִּ֠ ע  נוֹדַ֗ א֣וֹ   36

ת  וְהַמֵּ֖ הַשּׁ֔וֹר  חַת  תַּ֣ שׁוֹר֙  יְשַׁלֵּם֥  ם  שַׁלֵּ֨ בְּעָלָ֑יו  נּוּ   יִשְׁמְרֶ֖
 ס הְיֶה־לּֽוֹ: יִֽ

it falls: Among the laws set forth in the Torah, the 
laws of damages are the most comprehensible. This 
part of the Torah seems to be based purely on human 
logic. However, God provides us with several remind-
ers that Torah is the Divine will. This law is one such 
reminder: Logically, there would seem to be no reason 
to differentiate between the damages inflicted by the 

same pit. Even so, the owner is only liable for certain 
damages and not for others.
This demonstrates that even the civil aspects of the 
Torah are not merely a logical system; they are God’s 
will, which is by definition beyond our ability to com-
prehend completely.66 

אֲרֵי  אוֹ  גּוֹב  בַר  גְּ ח  יִפְתַּ  וַאֲרֵי  33
ל  וְיִפֵּ הּ  נֵּ יְכַסִּ וְלָא  גּוֹב  בַר  גְּ יִכְרֵי 
 מָרֵהּ  34 חֲמָרָא:  אוֹ  תּוֹרָא  ן  מָּ תַּ
לְמָרוֹהִי  יָתֵיב  א  סְפָּ כַּ ם  לֵּ יְשַׁ א  גֻבָּ דְּ
יִגּוֹף   וַאֲרֵי  35 דִילֵהּ:  יְהֵי  וּמִיתָא 
גְבַר יַת תּוֹרָא דְחַבְרֵהּ וִימוּת  תּוֹר דִּ
יַת  גוּן  וִיפַלְּ א  חַיָּ תּוֹרָא  יַת  נוּן  וִיזַבְּ
גוּן:  יְפַלְּ מִיתָא  מֵי  דְּ יַת  וְאַף  הּ  סְפֵּ כַּ
ח הוּא  נַגָּ תּוֹר  אֲרֵי  אִתְיְדַע   אוֹ  36
נַטְרֵהּ  וְלָא  קֳדָמוֹהִי  וּמִדְּ מֵאִתְמְלֵי 
חֲלַף  תּוֹרָא  ם  לֵּ יְשַׁ מָא  לָּ שַׁ מָרֵהּ 

תּוֹרָא וּמִיתָא יְהֵי דִילֵהּ:

י־ כִּ אוֹ  הוּ:  וְגִלָּ ה  מְכֻסֶּ הָיָה  שֶׁ בּוֹר.  אִישׁ  ח  וְכִי־יִפְתַּ  33
ה  רִיָּ הַכְּ עַל  ב  חַיָּ תִיחָה  הַפְּ עַל  אִם  נֶאֱמַר?  ה  לָמָּ יִכְרֶה. 
הוּא  שֶׁ כּוֹרֶה,  אַחַר  כּוֹרֶה  לְהָבִיא  א,  אֶלָּ ן?!  כֵּ ל־שֶׁ כָּ לֹא 
רְשׁוּת  טוּר. וּבְחוֹפֵר בִּ הוּ פָּ סָּ נּוּ. הָא אִם כִּ ב:  וְלאֹ יְכַסֶּ חַיָּ
לְכָל־ ין  הַדִּ הוּא  חֲמוֹר.  אוֹ  וֹר  שּׁ תוּב:  הַכָּ ר  בֵּ דִּ ים  הָרַבִּ

אָנוּ  וַחֲמוֹר,  שׁוֹר  אֱמַר  נֶּ שֶׁ כָל־מָקוֹם  בְּ שֶׁ ה,  וְחַיָּ הֵמָה  בְּ
יָנוּחַ  אֱמַר: "לְמַעַן  נֶּ שֶׁ ת,  בָּ ַ מִשּׁ לְמֵדִין אוֹתוֹ "שׁוֹר שׁוֹר" 
וֹר,  שּׁ כַּ ה  וְחַיָּ הֵמָה  ל־בְּ כָּ ן  הַלָּ מַה־לְּ וַחֲמֹרֶךָ"57,  שׁוֹרְךָ 
אן  כָּ אַף  ךָ"58,  הֶמְתֶּ "וְכָל־בְּ אַחֵר:  מָקוֹם  בְּ נֶאֱמַר  הֲרֵי  שֶׁ
א  אֶלָּ וַחֲמוֹר,  שׁוֹר  נֶאֱמַר  וְלֹא  וֹר.  שּׁ כַּ ה  וְחַיָּ הֵמָה  ל־בְּ כָּ
הַבּוֹר.  עַל  בַּ  34 לִים:  כֵּ וְלֹא  "חֲמוֹר"  אָדָם,  וְלֹא  "שׁוֹר" 
אוֹ  עֲשָׂ שֶׁ לּוֹ  שֶׁ הַבּוֹר  אֵין  שֶׁ י  אַף־עַל־פִּ לָה,  קָּ הַתַּ עַל  בַּ
עָלָיו  ב  לְהִתְחַיֵּ עָלָיו  בְּ תוּב  הַכָּ אוֹ  עֲשָׂ ים,  הָרַבִּ רְשׁוּת  בִּ
סֶף,  כֶּ וֶה  שָׁ לְרַבּוֹת  יב"  "יָשִׁ לִבְעָלָיו.  יב  יָשִׁ סֶף  כֶּ נְזָקָיו:  בִּ
בֵלָה  הַנְּ אֶת  מִין  שָׁ ק.  זָּ לַנִּ יִהְיֶה־לּוֹ.  ת  וְהַמֵּ ין:  סֻבִּ וַאֲפִלּוּ 
לוּמֵי נִזְקוֹ:  שְׁ יק עָלֶיהָ תַּ זִּ ם־לוֹ הַמַּ לֶּ דָמִים, וּמְשַׁ וְנוֹטְלָהּ בְּ
רַגְלָיו,  ין בְּ גוּפוֹ, בֵּ ין בְּ קַרְנָיו, בֵּ ין בְּ 35 וְכִי־יִגֹּף. יִדְחֹף. בֵּ
אֵין נְגִיפָה  כְלָל נְגִיפָה הֵם, שֶׁ ן בִּ לָּ יו, כֻּ נָּ שִׁ כוֹ בְּ שָׁ נְּ ין שֶׁ בֵּ
ל אִישׁ: וּמָכְרוּ אֶת־ ה: שׁוֹר־אִישׁ. שׁוֹר שֶׁ א לְשׁוֹן מַכָּ אֶלָּ

וֶה מָאתַיִם  ר — שׁוֹר שָׁ תוּב מְדַבֵּ וִים הַכָּ שָׁ וֹר וְגוֹ'. בְּ הַשּׁ
ין  ה בֵּ וָה הַרְבֵּ בֵלָה שָׁ הַנְּ ין שֶׁ וֶה מָאתַיִם, בֵּ הֵמִית שׁוֹר שָׁ שֶׁ
ת וְזֶה  נּוֹטֵל זֶה חֲצִי הַחַי וַחֲצִי הַמֵּ שֶׁ וָה מְעַט, כְּ הִיא שָׁ שֶׁ
נֶזֶק  חֲצִי  מַפְסִיד  ל־אֶחָד  כָּ נִמְצָא  ת,  הַמֵּ וַחֲצִי  הַחַי  חֲצִי 

ן  מִּ ם חֲצִי נֶזֶק, שֶׁ לֵּ ם מְשַׁ הַתָּ יתָה. לָמַדָנוּ, שֶׁ יקָה הַמִּ הִזִּ שֶׁ
ם חֲצִי  לֵּ ם לְשַׁ י דִין הַתָּ וִין, כִּ אֵינָן שָׁ ה לָמֵד לְשֶׁ וִין אַתָּ ָ הַשּׁ
וִין  שָׁ אֵינָן  שֶׁ בְּ אַף  יָכוֹל,  אוֹ  יוֹתֵר.  וְלֹא  חוֹת  פָּ לֹא  נֵזֶק, 
נֵיהֶם? אִם  תוּב יֶחֱצוּ אֶת שְׁ ים אָמַר הַכָּ הֵן חַיִּ שֶׁ דְמֵיהֶן, כְּ בִּ
בֵלָה  הַנְּ שֶׁ כְּ ה,  הַרְבֵּ ר  כֵּ תַּ מִשְׂ יק  זִּ מַּ שֶׁ עָמִים  פְּ ן,  כֵּ אָמַרְתָּ 
יק, וְאִי  זִּ מֵי שׁוֹר הַמַּ ה יוֹתֵר מִדְּ כֵר לְנָכְרִים הַרְבֵּ וָה לִמָּ שָׁ
עָמִים  ר. אוֹ פְּ כָּ יק נִשְׂ זִּ הֵא הַמַּ יְּ תוּב שֶׁ יֹּאמַר הַכָּ ר שֶׁ אֶפְשָׁ
מֵי  דְּ חֲצִי  שֶׁ לֵם,  שָׁ נֶזֶק  מֵי  מִדְּ יוֹתֵר  ה  הַרְבֵּ נוֹטֵל  ק  זָּ הַנִּ שֶׁ
ק. וְאִם אָמַרְתָּ  זָּ מֵי שׁוֹר הַנִּ ל־דְּ וִין יוֹתֵר מִכָּ יק שָׁ זִּ שׁוֹר הַמַּ
תוּב  ר הַכָּ רְחֲךָ לֹא דִבֶּ ם חָמוּר מִמּוּעָד. עַל כָּ ן, הֲרֵי תָּ כֵּ
וִין  ָ ם חֲצִי נֵזֶק, וּמִן הַשּׁ לֵּ ם מְשַׁ הַתָּ דְךָ שֶׁ וִין, וְלִמֶּ שָׁ א בְּ אֶלָּ
לוֹ  מִין  שָׁ נִזְקוֹ  חֲצִי  ם  לֵּ תַּ שְׁ הַמִּ שֶׁ וִין,  שָׁ אֵינָן  לְשֶׁ לְמַד  תִּ
נוֹטֵל  יתָה  הַמִּ בִיל  שְׁ בִּ מָיו  דָּ חֲתוֹ  פָּ ֶ וּמַה־שּׁ בֵלָה,  הַנְּ אֶת 
ה, וְלֹא  שׁוֹן הַזֶּ לָּ תוּב בַּ חָת וְהוֹלֵךְ. וְלָמָה אָמַר הַכָּ חֲצִי הַפְּ
א  אֶלָּ ם  לֵּ מְשַׁ ם  הַתָּ אֵין  שֶׁ ד  לְלַמֵּ חֶצְיוֹ"?  ם  לֵּ "יְשַׁ אָמַר 
בֵלָה,  א הַנְּ ק נוֹטֵל אֶלָּ זָּ מִגּוּפוֹ, וְאִם נָגַח וּמֵת — אֵין הַנִּ
וֶה  שָׁ שׁוֹר  אוֹ  יַפְסִיד.   — נִזְקוֹ  לַחֲצִי  עַת  מַגַּ אֵינָהּ  וְאִם 
א  וֶה חֲמֵשׁ מֵאוֹת זוּז, אֵינוֹ נוֹטֵל אֶלָּ גַח שׁוֹר שָׁ נָּ מָנֶה שֶׁ
ם  לֵּ עָלָיו לְשַׁ ב אֶת בְּ ם לְחַיֵּ ב הַתָּ לּאֹ נִתְחַיֵּ וֹר, שֶׁ אֶת הַשּׁ
י  א נוֹדַע כִּ ם, אֶלָּ ה: 36 אוֹ נוֹדַע. אוֹ לֹא הָיָה תָּ מִן הָעֲלִיָּ
לֹשׁ נְגִיחוֹת:  לְשׁוֹם, הֲרֵי שָׁ מוֹל שִׁ ח הוּא הַיּוֹם וּמִתְּ שׁוֹר נַגָּ
ק. וְעָלָיו  זָּ ת יִהְיֶה־לּוֹ. לַנִּ לֵם: וְהַמֵּ ם שׁוֹר. נֵזֶק שָׁ לֵּ ם יְשַׁ לֵּ שַׁ

ל־נִזְקוֹ:  ק כָּ ם נִזָּ לֵּ תַּ שְׁ יִּ יק, עַד שֶׁ זִּ לִים הַמַּ יַשְׁ

66. Hitva’aduyot 5747, vol. 1, pp. 487-488.

57. שמות כג, יב.  58. דברים ה, יג.
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 CHASIDIC INSIGHTS 

MISHPATIM

The Pit
33 “If a person uncovers a pit that had been properly covered, or digs an already 
existing pit, deepening it, and does not cover it, and this pit is located in the pub-
lic domain, and an ox, or a donkey, or any other animal falls into it, 
34 the one responsible for the pit must make restitution. He is not liable, howev-
er, for damages suffered by people or utensils the animal may be carrying when 
it falls. The one responsible for the pit shall restore the value of the animal to its 
owner, deducting the value of the animal’s carcass, since the carcass remains the 
owner’s property. 

The Goring Animal, continued
35 “If one man’s animal—for example, his ox—attacks his fellowman’s ox by 
goring, lunging, kicking, or biting it, and the attacking ox has not yet been proven 
to be malicious,61 and the attacked ox dies, then, if both oxen had the same value 
when they were both alive, the owners shall sell the live ox and divide the pro-
ceeds, and they shall also divide the value of the carcass. In this way, the owner 
of the attacking ox compensates the owner of the attacked ox for half his loss.62 If 
the oxen had different values when both were alive, the owner of the attacking ox 
still compensates the owner of the attacked ox for half his loss, but only up to the 
full value of the attacking ox.63 
36 However, if the ox was known to have gored on at least three previous occa-
sions and had thus been proven to be malicious, yet its owner did not guard it, 
and it attacked someone else’s ox and killed it, he must pay the full value of an ox 
in compensation for the ox, i.e., he must compensate the owner of the attacked ox 
for the full value of his loss, taking into consideration that the carcass remains its 
owner’s property. The owner of the attacking ox pays the owner of the attacked 
ox the value the ox had when alive minus its value now as a carcass.

33 If a person uncovers a pit, or digs a pit and does 
not cover it: There are two types of obstructions in-
cluded in this category of damages: a pit that is at 
least ten handbreadths deep and a barrier or other 
hindrance at least ten handbreadths high.64

Every person innately possesses both of these quali-
ties: the ability to receive (a pit) and the ability to 
give (a protrusion). The depth or height of each is ten 
handbreadths. The influences that we absorb or im-
part permeate or express all ten faculties of the soul. 

These qualities may be used to great benefit. With-
out proper supervision, however, they may become 
destructive. Good or bad, the choices we make are 
meaningful and all-pervading. If we choose to receive 
and transmit indiscriminately, we will become a dan-
ger to society. But if we choose to accept only positive 
influences and spread only positivity throughout our 
surroundings, we become a source of blessing.65 

34 He is not liable, however, for damages suffered by 
people or utensils the animal may be carrying when 

61. By having attacked three times; see above, v. 29.  62. For example, if both oxen were worth $200 when alive, and the carcass is 
worth $50, the owner of the attacked ox has suffered a loss of $150 and remains with $50 of asset. By selling the $200 live ox and 
the $50 carcass and splitting the revenue, both parties are left with $125, which, for the owner of the attacked ox, is equal to half 
his loss ($75) plus the asset he remained with after the incident ($50).  63. For example, if the attacking ox is worth $200 and the 
attacked ox was worth $500 and its carcass is now worth $50, the owner of the attacked ox has suffered a loss of $450. Half the 
loss would be $225. Still, the owner of the attacking ox is not liable to pay any more than $200.  64. Mishneh Torah, Nizkei Mamon 
13:12, 13:15.  65. Hitva’aduyot 5747, vol. 1, pp. 488-489.

Exodus 21:33-36
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 CHASIDIC INSIGHTS 

 RASHI 

משפטים

 ONKELOS  חֲמִשָּׁ֣ה  מְכָר֑וֹ  א֣וֹ  וּטְבָח֖וֹ  ה  ב־אִישׁ֙ שׁ֣וֹר אוֹ־שֶׂ֔ יִגְנֹֽ י  כִּ֤  37

ה:  הַשֶּֽׂ חַת  תַּ֥ אן  וְאַרְבַּע־צֹ֖ הַשּׁ֔וֹר  חַת  תַּ֣ יְשַׁלֵּם֙  ר  בָקָ֗
ל֖וֹ  ין  אֵ֥ וָמֵ֑ת  וְהֻכָּ֣ה  הַגַּנָּ֖ב  יִמָּצֵ֥א  רֶת  אִם־בַּמַּחְתֶּ֛  22:1

ם  יְשַׁלֵּ֔ שַׁלֵּם֣  ל֑וֹ  ים  דָּמִ֣ יו  עָלָ֖ הַשֶּׁ֛מֶשׁ  ה  2 אִם־זָֽרְחָ֥ ים:  דָּמִֽ
א  תִמָּצֵ֨ אִם־הִמָּצֵא֩   3 בִּגְנֵֽבָתֽוֹ:  ר  וְנִמְכַּ֖ ל֔וֹ  ין  אִם־אֵ֣
שְׁנַ֖יִם  חַיִּ֑ים  ה  עַד־שֶׂ֖ עַד־חֲמ֛וֹר  מִשּׁ֧וֹר  ה  הַגְּנֵבָ֗  בְיָד֜וֹ 

 ס ם: יְשַׁלֵּֽ
רֶם וְשִׁלַּח֙ את־בעירה  ה אוֹ־כֶ֔ י יַבְעֶר־אִישׁ֙ שָׂדֶ֣ שלישי 4 כִּ֤
ב כַּרְמ֖וֹ  הוּ וּמֵיטַ֥ ב שָׂדֵ֛ ר מֵיטַ֥ ה אַחֵ֑ ר בִּשְׂדֵ֣  }אֶת־בְּעִירֹ֔ו{ וּבִעֵ֖

 ס ם: יְשַׁלֵּֽ



1 He takes the risk of mortal combat: Although the 
way of Torah is that of peace and harmony,72 there are 

times, such as the case described in this verse, when 
the Torah advocates violence. One might imagine that 

ר  אִמַּ אוֹ  תּוֹר  בַר  גְּ יִגְנֹב   אֲרֵי  37

תוֹרִין  א  חַמְשָׁ הּ  נִנֵּ יְזַבְּ אוֹ  הּ  סִנֵּ וְיִכְּ

עָנָא  ע  וְאַרְבַּ תּוֹרָא  חֲלַף  ם  לֵּ יְשַׁ

א  רְתָּ מַחְתַּ  אִם בְּ רָא: 22:1 חֲלַף אִמְּ

לֵית  וִימוּת  וְיִתְמְחֵי  בָא  נָּ גַּ כַח  תְּ יִשְׁ

א נְפָלַת   אִם עֵינָא דְסַהֲדַיָּ ם: 2 לֵהּ דָּ

ם אִם  לֵּ מָא יְשַׁ לָּ מָא לֵהּ שַׁ עֲלוֹהִי דְּ

 אִם  3 הּ:  גְנֻבְתֵּ בִּ ן  בַּ וְיִזְדַּ לֵהּ  לֵית 

א  נֻבְתָּ גְּ ידֵהּ  בִּ כַח  תְּ תִשְׁ כָחָא  תְּ אִשְׁ

אִנּוּן  ד  כַּ ר  אִמַּ עַד  חֲמָר  עַד  מִתּוֹר 

 אֲרֵי  4 ם:  לֵּ יְשַׁ רֵין  תְּ חַד  עַל  ין  חַיִּ

ח יַת  לַּ בַר חֲקַל אוֹ כְרַם וִישַׁ יוֹכִיל גְּ

פַר  שְׁ אָחֳרָן  חֲקַל  בַּ וְיֵיכוּל  עִירֵהּ  בְּ

ם: לֵּ רְמֵהּ יְשַׁ פַר כַּ חַקְלֵהּ וּשְׁ

חָס  אי:  זַכַּ ן  בֶּ יוֹחָנָן  ן  רַבָּ אָמַר  וְגוֹ'.  בָקָר  ה  ָ חֲמִשּׁ  37

רַגְלָיו, וְלֹא  הוֹלֵךְ בְּ רִיּוֹת: שׁוֹר שֶׁ ל בְּ בוֹדָן שֶׁ קוֹם עַל כְּ הַמָּ

ה  ה. שֶׂ ָ ם חֲמִשּׁ לֵּ תֵפוֹ — מְשַׁ אוֹ עַל כְּ ב לְנָשְׂ נָּ ה בּוֹ הַגַּ זָּ נִתְבַּ

ה  זָּ וְנִתְבַּ עָה, הוֹאִיל  אַרְבָּ ם  לֵּ מְשַׁ תֵפוֹ —  כְּ עַל  אוֹ  נּוֹשְׂ שֶׁ

ל  שֶׁ כֹּחָהּ  דוֹלָה  גְּ ה  מָּ כַּ וּרְאֵה  בֹּא  מֵאִיר:  י  רַבִּ אָמַר  בּוֹ. 

לּאֹ  ה שֶׁ ה. שֶׂ ָ לַאכְתּוֹ — חֲמִשּׁ לוֹ מִמְּ טְּ בִּ מְלָאכָה: שׁוֹר שֶׁ

ה.  חַת הַשֶּׂ וֹר...תַּ חַת הַשּׁ עָה: תַּ לַאכְתּוֹ — אַרְבָּ טְלוֹ מִמְּ בִּ

עָה  אַרְבָּ לוּמֵי  שְׁ תַּ ת  מִדַּ אֵין  שֶׁ לוֹמַר  תוּב,  הַכָּ נָאָן  שְׁ

רֶת.  חְתֶּ מַּ לְבַד: 1 אִם־בַּ ה בִּ שׁוֹר וָשֶׂ א בְּ ה נוֹהֶגֶת אֶלָּ ָ וַחֲמִשּׁ

מִים. אֵין זוֹ רְצִיחָה,  יִת: אֵין לוֹ דָּ הָיָה חוֹתֵר אֶת הַבַּ שֶׁ כְּ

א  בָּ אִם  תּוֹרָה,  דָתְךָ  לִמְּ אן  כָּ רוֹ.  מֵעִקָּ מֵת  כְּ הוּא  הֲרֵי 

הֲרֵי יוֹדֵעַ הוּא  ם לְהָרְגוֹ. וְזֶה לַהֲרָגְךָ בָא, שֶׁ כֵּ לַהֲרָגְךָ הַשְׁ

פָנָיו  נּוֹטְלִין מָמוֹנוֹ בְּ אֵין אָדָם מַעֲמִיד עַצְמוֹ וְרוֹאֶה שֶׁ שֶׁ

מוֹן  עַל הַמָּ אִם יַעֲמֹד בַּ א, שֶׁ ן בָּ וְשׁוֹתֵק, לְפִיכָךְ עַל מְנָת כֵּ

א  מֶשׁ עָלָיו. אֵין זֶה אֶלָּ ֶ נֶגְדּוֹ — יַהַרְגֶנּוּ: 2 אִם־זָרְחָה הַשּׁ כְּ

ךָ,  לוֹם עִמְּ שׁ־לוֹ שָׁ יֶּ בָר שֶׁ רוּר לְךָ הַדָּ ל — אִם בָּ מִן מָשָׁ כְּ

אֵינוֹ  שׁוּט לְךָ שֶׁ ךְ פָּ עוֹלָם, כָּ לוֹם בָּ הוּא שָׁ ה שֶׁ מֶשׁ הַזֶּ ֶ שּׁ כַּ

אָב  גוֹן  כְּ נֶגְדּוֹ,  כְּ מוֹן  הַמָּ עַל  בַּ יַעֲמֹד  אֲפִלּוּ  לַהֲרֹג  א  בָּ

ן,  רַחֲמֵי הָאָב עַל הַבֵּ יָדוּעַ שֶׁ ן, בְּ הַחוֹתֵר לִגְנֹב מָמוֹן הַבֵּ

חַי הוּא חָשׁוּב,  מִים לוֹ. כְּ א עַל עִסְקֵי נְפָשׁוֹת: דָּ וְאֵינוֹ בָּ

ב,  נָּ ם. הַגַּ לֵּ ם יְשַׁ לֵּ יִת: שַׁ עַל הַבַּ וּרְצִיחָה הִיא אִם יַהַרְגֶנוּ בַּ

ם: "אִם  רְגֵּ תִּ ב מִיתָה. וְאוּנְקְלוֹס שֶׁ נַב, וְאֵינוֹ חַיָּ גָּ מָמוֹן שֶׁ

אַחֶרֶת,  ה  טָּ שִׁ לוֹ  לָקַח  עֲלוֹהִי",  נְפָלַת  א  דְסַהֲדַיָּ עֵינָא 

יִת,  הַבַּ עַל  בַּ א  בָּ שֶׁ קֹדֶם  עֵדִים  מְצָאוּהוּ  אִם  שֶׁ לוֹמַר 

 — יַהַרְגֵהוּ  לּאֹ  שֶׁ בּוֹ  הִתְרוּ  נֶגְדּוֹ  יִת  הַבַּ עַל  בַּ א  בָּ וּכְשֶׁ

שׁ רוֹאִים  יֵּ אַחַר שֶׁ מֵּ ב עָלָיו אִם הֲרָגוֹ, שֶׁ מִים לוֹ" — חַיָּ "דָּ

יַהֲרֹג  וְלֹא  נְפָשׁוֹת,  עִסְקֵי  עַל  א  בָּ ה  הַזֶּ ב  נָּ הַגַּ אֵין  לוֹ, 

רְשׁוּתוֹ,  בִּ בְיָדוֹ.  צֵא  תִמָּ צֵא  אִם־הִמָּ  3 מוֹן:  הַמָּ עַל  בַּ אֶת 

כְלַל  בָר בִּ ל־דָּ וֹר עַד־חֲמוֹר. כָּ לּאֹ טָבַח וְלֹא מָכַר: מִשּׁ שֶׁ

אֵין בּוֹ רוּחַ  ין שֶׁ ים בֵּ שׁ־בּוֹ רוּחַ חַיִּ יֶּ ין שֶׁ פֶל, בֵּ לוּמֵי כֶּ שְׁ תַּ

לְמָה  ה עַל־שַׂ מִקְרָא אַחֵר: "עַל־שֶׂ הֲרֵי נֶאֱמַר בְּ ים, שֶׁ חַיִּ

נַיִם  שְׁ ים  חַיִּ לְרֵעֵהוּ"59:  נַיִם  שְׁ ם  לֵּ יְשַׁ וְגוֹ'  ל־אֲבֵדָה  עַל־כָּ

ים:  מֵי חַיִּ דְּ ים אוֹ  א חַיִּ ם לוֹ מֵתִים, אֶלָּ לֵּ יְשַׁ ם. וְלֹא  לֵּ יְשַׁ

מוֹ:  הֵמָה, כְּ ם לְשׁוֹן בְּ לָּ עִירֹה. וּבִעֵר. כֻּ י יַבְעֶר...אֶת־בְּ 4 כִּ

דֶה  שָׂ בְּ הֲמוֹתָיו  בַּ יוֹלִיךְ  יַבְעֶר.  י  כִּ וּבְעִירֵנוּ"60:  "אֲנַחְנוּ 

אוֹ  אֵלּוּ,  י  תֵּ ְ מִשּׁ אַחַת  בְּ אוֹתוֹ  יק  וְיַזִּ חֲבֵרוֹ,  ל  שֶׁ וְכֶרֶם 

ח"  לַּ "וְשִׁ רַבּוֹתֵינו61ּ:  וּפֵרְשׁוּ  בִעוּר.  בְּ אוֹ  עִירֹה  בְּ לוּחַ  שִׁ בְּ

ן  ֵ ף רֶגֶל. "וּבִעֵר" — הוּא נִזְקֵי הַשּׁ — הוּא נִזְקֵי מִדְרַךְ כַּ

ל אִישׁ אַחֵר:  דֶה שֶׁ שָׂ דֵה אַחֵר. בְּ שְׂ הָאוֹכֶלֶת וּמְבַעֶרֶת: בִּ

ם לוֹ  לֵּ א לְשַׁ זֶק, וְאִם בָּ מִין אֶת הַנֶּ ם. שָׁ לֵּ דֵהוּ...יְשַׁ מֵיטַב שָׂ

דוֹתָיו — אִם הָיָה  יטַב שְׂ ם־לוֹ מִמֵּ לֶּ מֵי נִזְקוֹ, יְשַׁ קַרְקַע דְּ

דְךָ  לִמֶּ שׁ־לוֹ.  יֶּ שֶׁ מֵעִידִית  סֶלַע  וֶה  שָׁ ן־לוֹ  יִתֶּ סֶלַע,  נִזְקוֹ 

עִידִית:  מִין לָהֶם בְּ קִין שָׁ זָּ הַנִּ תוּב, שֶׁ הַכָּ
59. להלן פסוק ח.  60. במדבר כ, ד.  61. בבא קמא ב, ב.  

72. Proverbs 3:17.
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MISHPATIM

Theft
37 “If a man steals an ox or sheep and slaughters or sells it, and is then caught 
or admits his guilt, he shall repay five oxen in place of the ox and four sheep in 
place of the sheep. Normally, a thief is required to pay back only double the val-
ue of what he stole;67 this extra fine applies only to oxen and sheep. The basic fine 
charged to the thief is five times the value of the stolen animal, but this is reduced 
in the case of a sheep because the thief has to carry it on his back in order to steal 
it, and this causes him some embarrassment when his case is tried in court, and 
we must concern ourselves with human dignity even in the case of a thief. (Inas-
much as he only has to pay this extra fine when he slaughters or sells the sheep, 
it is only in such a case that the public focuses on the fact that he had to carry it 
on his back, and so only here is his punishment lessened on this account.) In con-
trast, the basic restitution given to the victim of the theft is four times the value 
of the stolen animal, but this is increased in the case of an ox because an ox is a 
working animal, and the damage to the victim is therefore greater. Even though 
an ox plows the field at most twice a year—and, if the thief sold or slaughtered 
the ox, this would indicate that it was not particularly suited to plowing—this in-
flated fine is still imposed, in order to emphasize the value of productive work.68

22:1 “If a thief is caught while breaking in, and he is struck by someone guard-
ing the property that he is attempting to steal and the thief dies, there is no 
bloodguilt in his case. For the thief knows full well that people will defend their 
property, so he takes the risk of mortal combat when he breaks in. 
2 If, however, metaphorically, the sun shone on him, i.e., it is clear that he is un-
contentious and will not kill the one guarding the property if opposed, it is an 
act of murder to kill him. Similarly, if there are witnesses present who warn the 
guard not to kill the thief, it is an act of murder to kill him, since the thief will not 
kill in the presence of witnesses. Nonetheless, the thief must make full restitution 
for what he steals. If the thief is a man, and he does not have the means to make 
restitution, he must be sold as a bondman to make restitution for his theft.69

3 If the stolen article is actually found in his possession, whether it be an ox, a 
donkey, or a sheep, and it is still alive—he did not slaughter or sell it—he shall 
repay two live animals, and not four or five (in the case of oxen and sheep), in 
contrast to the rule stated above70 and in accordance with the rule stated below.71

Compensation for Damages
Third Reading 4 “If a man takes his animals into someone else’s field or vine-
yard, and he lets them trample or graze in this other person’s field or vineyard, 
then, he must pay for the damages. If he wishes to pay for the damages with land 
rather than money, he shall make restitution with the best of his field or the 
best of his vineyard.



67. Below, 22:3, 8.  68. Likutei Sichot, vol. 16, pp. 258-265.  69. See above, 21:2.  70. 21:37.  71. v. 8.

Exodus 21:37-22:4
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 RASHI 

 CHASIDIC INSIGHTS 

משפטים

ה  הַקָּמָ֖ א֥וֹ  ישׁ  גָּדִ֔ אֱכַ֣ל  וְנֶֽ קֹצִים֙  ה  צְאָ֤ וּמָֽ שׁ  אֵ֜ א  י־תֵצֵ֨ כִּֽ  5
 ס ה: ר אֶת־הַבְּעֵרָֽ ם הַמַּבְעִ֖ ה שַׁלֵּם֣ יְשַׁלֵּ֔ א֣וֹ הַשָּׂדֶ֑

וְגֻנַּ֖ב  ר  לִשְׁמֹ֔ אֽוֹ־כֵלִים֙  כֶּ֤סֶף  הוּ  אֶל־רֵעֵ֜ ישׁ  אִ֨ י־יִתֵּן֩  כִּֽ  6
ישׁ אִם־יִמָּצֵ֥א הַגַּנָּ֖ב יְשַׁלֵּם֥ שְׁנָֽיִם:  מִבֵּ֣ית הָאִ֑

 The borrower (22:13). A borrower is liable even for 
occurrences beyond his control, e.g., the death of an 
animal he borrows.
There is an essential difference between the account-
ability of the first two types of consignees and that of 
the borrower. The duty of the first two types of con-
signee is to watch over the owner’s object and return 
it to him intact. Their responsibility stems from their 
commitment to guard the object. (The extent to which 
they are required to watch it depends on whether or 
not they are paid). Hence, they are not responsible for 
occurrences beyond their control, since the quality of 
their care has no effect on whether such occurrences 
will happen or not.
In contrast, the intention of the borrower is not to 
guard the object but to use it. Because he has been 
given the right to use the object without paying for it, 
it is considered his to the extent that he is responsible 
for all eventualities.80 (The exception to this is if it dies 
or breaks in the course of the work for which it was 
borrowed.)  
 The hirer (22:14). Of a hirer, the Torah says: “the loss 
is covered by its rental price.” Which type of “loss” is 
covered by the rental price? According to the Talmu-
dic sage Rabbi Yehudah, the hirer is compared to an 
unpaid consignee and is therefore exempt in the case 

of theft. Rabbi Yehudah does not consider the hirer’s 
access to the object as payment for watching the ob-
ject, since he pays for that access; his responsibility to 
guard the object goes unpaid. According to Rabbi Ye-
hudah’s colleague, Rabbi Meir (whose view is accept-
ed as law), the hirer is liable for theft but exempt from 
loss through uncontrollable occurrences. According to 
Rabbi Meir, the hirer is essentially a borrower: since 
the object is in his hands for his own benefit, he should 
be held responsible for all eventualities, just as is the 
borrower. However, because the hirer pays for use of 
the object, he is not culpable for cases of uncontrol-
lable occurrences (but remains responsible for theft). 
The hirer can be seen as a hybrid of borrower and paid 
consignee: the nature of his accountability is like that 
of the borrower, while his actual responsibilities are 
identical to those of the paid consignee.81

Spiritually, we are all consignees. God has entrusted 
us with charges: our Divine soul, our fellow Jews, 
our fellow human beings, and the world at large. On 
our worst days we are borrowers. We use and enjoy 
the pleasures of our soul, our fellows, and our world 
without reciprocating. At times we do better: we are 
hirers. We recognize that true physical and spiritual 
pleasures can only be experienced when we give; we 
give in order to receive. Then there are days when 

כּוּבִין  ח  כַּ וְיַשְׁ נוּר  ק  פַּ יִתַּ  אֲרֵי  5
אוֹ  א  קַמְתָּ אוֹ  ין  דִישִׁ גְּ לוּן  וְיִתְאַכְּ
יַת  אַדְלֵיק  דְּ ם  לֵּ יְשַׁ מָא  לָּ שַׁ חַקְלָא 
לְחַבְרֵהּ  בַר  גְּ ן  יִתֵּ  אֲרֵי  6 א:  לֵיקְתָּ דְּ
ית  בוּן מִבֵּ נְּ ר וְיִתְגַּ סָף אוֹ מָנִין לְמִטַּ כְּ
ם עַל  לֵּ בָא יְשַׁ נָּ כַח גַּ תְּ בְרָא אִם יִשְׁ גַּ

רֵין: חָד תְּ

י־תֵצֵא אֵשׁ. אֲפִלּוּ מֵעַצְמָהּ: וּמָצְאָה קֹצִים. קרדונ"ש  5 כִּ

יעָה  הִגִּ שֶׁ עַד  קּוֹצִים  בַּ חֲכָה  לִּ שֶׁ דִישׁ.  גָּ וְנֶאֱכַל  לַעַז62:  בְּ

דֶה.  הַשָּׂ אוֹ  רְקַע:  קַּ בַּ רֶת  הַמְחֻבֶּ מָה  לְקָּ אוֹ  דִישׁ  לְגָּ

ם  לֵּ ה: שַׁ נִיָּ עַם שְׁ חֲכָה אֶת נִירוֹ, וְצָרִיךְ לָנִיר אוֹתָהּ פַּ לִּ שֶׁ

וְהִיא  לּוֹ  שֶׁ תוֹךְ  בְּ הִדְלִיק  שֶׁ י  אַף־עַל־פִּ בְעִר.  הַמַּ ם  לֵּ יְשַׁ

ם,  לֵּ לְשַׁ ב  חַיָּ צְאָה,  מָּ שֶׁ קוֹצִים  יְדֵי  עַל  מֵעַצְמָהּ  יָצְאָה 

ב  וְגֻנַּ  6 יק:  וְתַזִּ צֵא  תֵּ לּאֹ  שֶׁ חַלְתּוֹ  גַּ מַר אֶת  שָׁ לּאֹ  שֶׁ לְפִי 

ב  נָּ ם הַגַּ לֵּ ב. יְשַׁ נָּ צֵא הַגַּ בָרָיו: אִם יִמָּ ית הָאִישׁ. לְפִי דְּ  מִבֵּ

עָלִים:  נַיִם לַבְּ שְׁ

form of liability
type of consignee negligence theft uncontrollable occurrences damages in the course of work

unpaid consignee ü
paid consignee ü ü
borrower ü ü ü
hirer (R. Yehudah) ü
hirer (R. Meir) ü ü

 ONKELOS 

80. See Kiddushin 47b.  81. Likutei Sichot, vol. 31, pp. 112-114.

62. פֵּרוֹת שֶׁל צֶמַח הַקַּרְדָּא — קוֹץ.
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5 “If a fire breaks out—even accidentally—and spreads through thorns, so that 
it consumes stacked or standing grain or a newly-plowed field, hardening it so 
the owner has to plow it again, the one who kindled the fire must make restitu-
tion. Even though he started the fire on his own property, he did not take suffi-
cient measures to prevent it from spreading onto someone else’s property, and is 
therefore liable for damages.

The Unpaid Consignee
6 “If a man gives his fellowman money or objects for unpaid safekeeping, and 
the latter (the consignee) asserts that although he was not negligent in their care 
they were nonetheless stolen from his house, then, if the thief is found he must 
make double restitution to the consigner. 

violence must be avoided at all cost, that if God wants 
a person to live to a ripe old age, no midnight intruder 
will interfere with His plan. This verse tells us other-
wise: we must take the life of one who threatens our 
own. The Torah demands that we employ natural mea-
sures to ensure our safety, that we create the means for 
the fulfillment of the verse: “Behold the Guardian of 
Israel neither sleeps nor slumbers.”73 Such an attitude 
prevents bloodshed on both sides: knowing that his 
foe will respond strongly to provocation, the enemy 
will not attack in the first place.74 

5 If a fire breaks out and spreads: Even if someone 
lights a fire in his own domain and the fire somehow 
spreads to someone else’s property, the first individ-
ual is liable for the damage. In the Talmud, lighting 
a fire is compared to drawing the bow of an arrow: 
regardless of where the arrow lands, the perpetrator 
is liable for its damage.75 In other words, the act of ig-
niting a fire, like drawing a bow, “includes” in it any 
future consequence, since once the arrow is out of the 
archer’s hands it cannot be retrieved.76

Generally, this logic holds true only in the human 
sphere. It can never be said of God that something is 
out of His hands; He can always reverse the fires and 
arrows that threaten to harm us. However, when God 
promises to do something good, that event must come 
to pass. A prophet’s prediction of good things must 
come true.77 In this sense, God is similar to man: once 
the promise of goodness is “out of His hands” it can-
not be rescinded.

Knowing that God’s promise for good “includes” the 
ultimate outcome gives us the inspiration to endure 
the darkness of these last days of exile. The future re-
demption, in its highest form, already exists; it is only 
concealed. When we recognize that the confusion and 
obstacles we encounter are mere illusions that obscure 
the truth, God will remove them, and we will be able 
to perceive the light of redemption.78  

If a fire breaks out and spreads through thorns, so 
that it consumes stacked or standing grain or a field: 
The evil inclination is proficient in his craft, at first en-
ticing his victim to take small, innocuous steps, but 
ultimately luring him into the gravest of sins. Initially, 
he even allows his victim to continue serving God 
faithfully, if only without focus. Indeed, when the fire 
of lust breaks out, it appears harmless and unsuspi-
cious, merely scorching the thorns. But all too soon it 
becomes tragically uncontrollable and consumes the 
entire stock.79 

6-14 The four consignees: In this section, the Torah 
describes four types of consignees:

 The unpaid consignee (22:6-7). An unpaid consignee 
is not held accountable for theft of the object entrusted 
to his care. He is, however, accountable for damage or 
theft caused by his negligence.

 The paid consignee (22:9-12). A paid consignee is 
held accountable for theft. However, he is not held 
responsible for occurrences beyond his control. For 
example, if an animal in his care dies or is carried off 
in a raid, he is not held responsible. 

73. Psalms 121:4.  74. Sichot Kodesh 5734, vol. 1, pp. 146-147.  75. Bava Kama 22a. According to Reish Lakish, the Torah considers 
the fire to be the person’s property, and he is therefore liable for any damage it causes just as he is liable for the damage caused 
by his animal or pit.  76. Nimukei Yosef ad loc. Hence, lighting the Sabbath candles right before the onset of the Sabbath is not 
considered a desecration of the Sabbath even though the candle will remain lit throughout the Sabbath. This is because the Torah 
views the entire duration of the flame as being encapsulated in the moment of its ignition. Similarly, one who released an arrow 
and then died would certainly be liable for any damage caused by the arrow, even though he was not alive at the time of damage 
(Nimukei Yosef, loc. cit.).  77. Mishneh Torah, Yesodei HaTorah 10:4. However, a prophet of doom whose prophecy does not come to 
pass is not considered a false prophet, since the catastrophe he prophesied may have been averted through repentance (ibid.).  
78. Likutei Sichot, vol. 1, pp. 125-127.  79. Igrot Kodesh, vol. 22, pp. 200-201.
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משפטים

 ONKELOS  אֶל־ יִת  עַל־הַבַּ֖ בַּֽ וְנִקְרַ֥ב  ב  הַגַּנָּ֔ יִמָּצֵא֙  אִם־לֹ֤א   7
ל־ עַֽ  8 הוּ:  רֵעֵֽ בִּמְלֶא֥כֶת  יָד֖וֹ  שָׁלַ֛ח  אִם־לֹ֥א  ים  אֱלֹהִ֑ הָֽ
ה  עַל־שַׂלְמָ֜ ה  עַל־שֶׂ֨ מ֠וֹר  עַל־חֲ֠ עַל־שׁ֡וֹר  שַׁע  כָּל־דְּבַר־פֶּ֡
ים  אֱלֹהִ֔ הָֽ ד  עַ֚ ה  זֶ֔ כִּי־ה֣וּא  יֹאמַר֙  אֲשֶׁ֤ר  ה  עַל־כָּל־אֲבֵדָ֗
שְׁנַ֖יִם  יְשַׁלֵּם֥  ים  אֱלֹהִ֔ יַרְשִׁיעֻן֙  אֲשֶׁ֤ר  דְּבַר־שְׁנֵיהֶ֑ם  א   יָבֹ֖

 ס הוּ: לְרֵעֵֽ

is not God. When we begin to confuse “it” with “this,” 
when we begin to ascribe intrinsic existence and value 
to anything other than God, we have been dishonest 
with our soul. How can we rectify this error?
The party whom the judges find guilty shall make double 
restitution to his fellowman. Paying double means also 
harnessing the powers of the animal soul—the brute 
force of the ox, the donkey’s ability to carry heavy 
loads for the long trek, the sheep’s compliant nature—
towards the service of the Creator.86 
This is it: The sages derive the law of “partial admis-
sion” from the phrase “this is it,” which can be translat-
ed as “only this”—meaning that the defendant admits 
that he owes “only this” but not all that he is being 
sued for. If A claims that B owes him 100 dollars, and 
B says he owes only 50, B is required to swear in court 
that he does not owe the other 50. In the case described 
here, the consignee claims that a portion of the goods 
entrusted to him was stolen. The Torah then says that 
he must appear in court and swear that he is telling the 
truth. The reason he has to swear is that since he did 
not already voluntarily return or pay what he admits 
he owes, he has become slightly suspect.

Spiritually, there are a few ways in which we some-
times claim “partial admission.” When we have been 
remiss in fulfilling our Divine mission, the prosecut-
ing angel can claim that we are wholly at fault and 
that we deserve either to be punished or to be allowed 
to slide into further transgression, compounding 
our guilt.
We admit to the accusation, but only partially. In 
self-defense, we first say that our indiscretions did 
not involve our entire being. The deepest place in 
our hearts never rebelled against God; only the outer 
manifestations of our consciousness veered from the 
path. Secondly, we were never entirely remiss, since, 
as the Talmud attests, “even the most wicked of Israel 
are filled with commandments like a pomegranate 
[is filled with seeds].”87 Therefore, we do not deserve 
full punishment; we are willing to repent, but only for 
what we actually did. 
In order for the heavenly court to accept our coun-
terclaim, the Torah requires us to take an oath. But in 
fact, we took this oath long ago, for God administers 
an oath to every Divine soul, as it is about to enter 
the body at birth, to be righteous. That oath acts as a 

וְיִתְקָרֵב  בָא  נָּ גַּ כַח  תְּ יִשְׁ לָא   אִם  7
אִם  א  נַיָּ יָּ דַּ לָקֳדָם  בֵיתָא  דְּ מָרֵהּ 

לֵהּ  דִמְסַר  מָא  בְּ יְדֵהּ  יט  אוֹשִׁ לָא 

חוֹב עַל  דְּ ם  תְגָּ ל־פִּ כָּ  עַל  8 חַבְרֵהּ: 

סוּ עַל  ר עַל כְּ תּוֹר עַל חֲמָר עַל אִמַּ

י יֵימַר אֲרֵי הוּא דֵין  א דִּ ל־אֲבֵידְתָּ כָּ

י  רְוֵיהוֹן דִּ ין תַּ א יֵיעוֹל דִּ נַיָּ יָּ לָקֳדָם דַּ

רֵין  תְּ חַד  עַל  ם  לֵּ יְשַׁ א  נַיָּ יָּ דַּ בוּן  יְחַיְּ

לְחַבְרֵהּ:

עַל  בַּ הוּא  שֶׁ ה  הַזֶּ וֹמֵר  הַשּׁ וּבָא  ב.  נָּ הַגַּ צֵא  יִמָּ אִם לאֹ   7

לּאֹ  בַע לוֹ שֶׁ ָ נִין, לָדוּן עִם זֶה, וְלִשּׁ יָּ יִת: וְנִקְרַב. אֶל הַדַּ הַבַּ

קְרָן  שַׁ צֵא  מָּ יִּ שֶׁ ע.  שַׁ בַר־פֶּ ל־דְּ עַל־כָּ  8 לּוֹ:  שֶׁ בְּ יָדוֹ  לַח  שָׁ

יעוּהוּ  נָבוֹ, וְיַרְשִׁ הוּא עַצְמוֹ גְּ עִידוּ עֵדִים שֶׁ יָּ בוּעָתוֹ, שֶׁ שְׁ בִּ

דְךָ  לִמֶּ לְרֵעֵהוּ.  נַיִם  שְׁ ם  לֵּ יְשַׁ הָעֵדִים:  י  פִּ עַל  אֱלֹהִים 

וְנִמְצָא  הֵימֶנּוּ,  נִגְנַב  לוֹמַר  דוֹן  פִקָּ בְּ הַטּוֹעֵן  שֶׁ תוּב,  הַכָּ

זְמַן  פֶל. וְאֵימָתַי? בִּ לוּמֵי כֶּ שְׁ ם תַּ לֵּ נָבוֹ, מְשַׁ הוּא עַצְמוֹ גְּ שֶׁ

רַבּוֹתֵינו63ּ:  רְשׁוּ  דָּ ךְ  כָּ שֶׁ עֵדִים.  אוּ  בָּ ךְ  כָּ וְאַחַר  ע  בַּ שְׁ נִּ שֶׁ

בוּעָה  יִת אֶל־הָאֱלֹהִים"64 — קְרִיבָה זוֹ שְׁ עַל־הַבַּ "וְנִקְרַב בַּ

יוָן  כֵּ א לְדִין? שֶׁ בוּעָה, אוֹ אֵינוֹ אֶלָּ ה אוֹמֵר לִשְׁ הִיא. אַתָּ

כֶפֶל, אִם  בְּ ב  יִתְחַיֵּ ד  מִיָּ נִגְנְבָה,  וְכָפַר לוֹמַר  ין  לַדִּ א  בָּ שֶׁ

לִיחוּת יָד" וְנֶאֱמַר  אן "שְׁ יָדוֹ. נֶאֱמַר כָּ הוּא בְּ אוּ עֵדִים שֶׁ בָּ

נֵיהֶם  ין שְׁ הְיֶה בֵּ בֻעַת ה' תִּ לִיחוּת יָד"65 — "שְׁ ה "שְׁ לְמַטָּ

בוּעָה:  אן שְׁ בוּעָה אַף כָּ ן שְׁ הַלָּ לַח יָדוֹ", מַה־לְּ אִם־לֹא שָׁ

ר יֹאמַר הָעֵד,  י־הוּא זֶה. לְפִי פְשׁוּטוֹ: אֲשֶׁ ר יֹאמַר כִּ אֲשֶׁ

נִין  יָּ עְתָּ עָלָיו הֲרֵי הוּא אֶצְלְךָ. עַד הַדַּ בַּ שְׁ נִּ י־הוּא זֶה שֶׁ כִּ

רִים הֵם  שֵׁ נֵיהֶם, וְיַחְקְרוּ אֶת הָעֵדוּת, וְאִם כְּ בַר שְׁ יָבֹא דְּ

יעוּ אֶת  נַיִם. וְאִם יַרְשִׁ ם שְׁ לֵּ יעוּהוּ לְשׁוֹמֵר זֶה — יְשַׁ וְיַרְשִׁ

וֹמֵר.  לַשּׁ נַיִם  שְׁ הֵם  מוּ  לְּ יְשַׁ זוֹמְמִין —  מְצְאוּ  נִּ שֶׁ הָעֵדִים 

ד  י־הוּא זֶה" — לְלַמֵּ רְשׁו66ּ: "כִּ וְרַבּוֹתֵינוּ זִכְרוֹנָם לִבְרָכָה דָּ

מִקְצָת,  ן הוֹדָה בְּ א אִם כֵּ בוּעָה, אֶלָּ בִין אוֹתוֹ שְׁ אֵין מְחַיְּ שֶׁ

י:  נִּ ב לְךָ, וְהַמּוֹתָר נִגְנַב מִמֶּ ךְ וְכָךְ אֲנִי חַיָּ לוֹמַר: כָּ

63. בבא קמא סג, ב.  64. לעיל פסוק ז.  65. להלן פסוק י.  66. בבא קמא קז, א.

86. Likutei Sichot, vol. 1, pp. 155-158.  87. Eiruvin 19a.
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7 But if the thief is not found, and the consigner accuses the consignee of steal-
ing the goods himself, and the consignee admits that he took a portion of the 
goods but not all of them,82 then, the owner of the house—the consignee—shall 
approach the judges to swear that he did not lay a hand on his fellowman’s 
property any more than he admits. By taking this oath, the consignee exempts 
himself from having to pay anything further to the consigner. 
8 If the consigner afterwards brings witnesses who testify that the consignee has 
stolen more than he has admitted, then, in every such case of possible dishon-
esty, whether it involves an ox, a donkey, a sheep, a garment, or anything al-
legedly lost or stolen, and witnesses testify, “This is it—the disputed goods are 
in the possession of the consignee,” the claims of both parties—the witnesses 
(testifying on behalf of the consigner) and the consignee—shall come before the 
judges. The party whom the judges find guilty shall make double restitution 
to his fellowman: If the judges accept the testimony of the witnesses, they pro-
nounce the consignee a thief and he must pay double the value of the goods to the 
consigner. If the judges determine that the testimony of the witnesses is false, the 
witnesses must pay double the value of the goods to the consignee. The rule that 
the guilty party must make double restitution applies only when the consignee 
first swore that he did not steal the consigner’s goods; if, however, the consigner 
first brings witnesses who testify that the consignee is a thief and the judges ac-
cept their testimony, the consignee does not need to swear and only has to pay the 
consigner the actual value of his goods.

we make the leap and leave the world of hirer and 
borrower, the world of the self, and advance to the 
level of the paid consignee. It is no longer about us, 
about the pleasures we will enjoy as our reward; we 
are caretakers, not seeking to use God’s gifts for our 
purposes but to assist Him in His purposes. Perhaps, 
as paid consignees, we are not beyond looking forward 
to the reward, but at least that is not our focus.  

On our best days—and ultimately all our days will 
be such—we are unpaid consignees. We are oblivious 
to physical and spiritual rewards; we are the person 
who, in Maimonides’ words,83 “serves God out of 
love…not because of anything in the world…not to 
inherit the good, but rather one who does the truth 
because it is the truth….”84 

8 In every case of dishonesty: Spiritually, God has 
entrusted each of us with a charge: the Divine soul.85 
It is our responsibility to ensure that the soul remain 
protected and unsullied, that it return to heaven bet-
ter off than it was before its descent into the body. At 
times, however, we are unfaithful to the soul’s Owner 
and abuse His charge. The causes for our delinquency 
are spelled out in this verse: 

Whether it involves an ox, a donkey, a sheep: these are the 
various challenges that our animal soul poses to our 
Divine soul. The self-centeredness of the goring ox 
that tramples upon everything in its path, the frigid-
ity of the donkey, and the follower mentality of the 
sheep—all these conspire to confuse the Divine soul 
until it is convinced that—

“This is it”: In an absolute sense, the demonstrative 
pronoun “this” can rightfully refer only to something 
that is exactly what it appears to be. However, ev-
erything other than God is not what it appears to be. 
Things appear to exist on their own, but really owe 
their existence to God. Since only God’s reality is in-
trinsic, we can only rightly say, “this” of God—just as 
the Israelites did when, after walking through the sea, 
they said, “This is my God!”

On a more profound level, the word “this” really only 
applies to something that exists at all times and in all 
places, so whenever we want and wherever we are we 
can point to it and say “this.” Again, only God satis-
fies this criterion. Everything else is an “it,” the third 
person, somebody or something that is not intrinsical-
ly here. Thus, the word “it” applies to everything that 

82. Rashi on v. 8, below.  83. Mishneh Torah, Teshuvah 10:2.  84. Likutei Sichot, vol. 31, pp. 115-118, based on Shnei Luchot Habrit, 
Pesachim, 155a (Matzah Ashirah).  85. See Shabbat 152b.
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משפטים

 ONKELOS  וְכָל־ אוֹ־שֶׂ֛ה  אוֹ־שׁ֥וֹר  חֲמ֨וֹר  הוּ  אֶל־רֵעֵ֜ ישׁ  אִ֨ י־יִתֵּן֩  כִּֽ  9
ה:  רֹאֶֽ ין  אֵ֥ ה  אֽוֹ־נִשְׁבָּ֖ אֽוֹ־נִשְׁבַּ֥ר  וּמֵ֛ת  ר  לִשְׁמֹ֑ ה  בְּהֵמָ֖
יָד֖וֹ  שָׁלַ֛ח  אִם־לֹ֥א  ם  שְׁנֵיהֶ֔ בֵּ֣ין  הְיֶה֙  תִּֽ יְהָֹוה֗  שְׁבֻעַ֣ת   10

ב  וְאִם־גָּנֹ֥  11 ם:  יְשַׁלֵּֽ וְלֹ֥א  יו  בְּעָלָ֖ ח  וְלָקַ֥ רֵעֵ֑הוּ  בִּמְלֶא֣כֶת 
הוּ עֵ֑ד  ף יְבִאֵ֣ ף יִטָּרֵ֖ יו: 12 אִם־טָרֹ֥ ם לִבְעָלָֽ עִמּ֑וֹ יְשַׁלֵּ֖ יִגָּנֵ֖ב מֵֽ

 פ ם: ה לֹ֥א יְשַׁלֵּֽ הַטְּרֵפָ֖
בְּעָלָ֥יו  אוֹ־מֵ֑ת  וְנִשְׁבַּ֣ר  הוּ  רֵעֵ֖ ם  מֵעִ֥ ישׁ  אִ֛ ל  י־יִשְׁאַ֥ וְכִֽ  13

ם:  אֵין־עִמּ֖וֹ שַׁלֵּם֥ יְשַׁלֵּֽ

the prosecuting angel—taking detailed stock of our 
performance in order to know exactly how much re-
pentance is required of us—would have been a waste 
of precious time that could have better been used to 
progress in our Divine mission. The loss of opportuni-
ties and momentum could never have been fully re-
covered. True, the Torah prescribes certain times for 
stocktaking, such as before going to sleep at night, or 
during the month of Elul. But who has time for more 
than this if we are consummately busy fulfilling our 
Divine purpose?90

If this, indeed, is our claim, and the heavenly court 
sees that we are living our lives accordingly, we are 
acquitted without having to “take the oath.” We are 
clearly in no danger of further backsliding and we will 
repair any damage due to our negligence.91

We are often “partial admitters” in a more subtle 
sense, as well. God “lends” us sustenance, talents, 

and capability. In certain aspects of our lives we ad-
mit that we need God, that without Him we are lost. 
Nevertheless, for the most part we imagine that we 
are self-sufficient, that we have acquired all we pos-
sess on our own. Thus, after we discharge our basic 
religious duties and give God what we owe Him, we 
feel as though the rest of our time and other resources 
are now ours to use as we please.

Of course, the truth is just the opposite; we have ac-
quired whatever we possess only by virtue of the gifts 
God has given us. Therefore, we owe God everything 
and there are no autonomous areas in our lives.

However, taking an “oath” allows us to lay claim to 
partial ownership of our lives. The more we invoke 
the birth-oath to be righteous and draw upon our in-
ner reservoir of Divine power and consciousness, the 
more resources God places at our disposal. Confident 
that we will use His bounty for the proper purposes, 
He willingly entrusts us with more.92 

אוֹ  חֲמָר  לְחַבְרֵהּ  בַר  גְּ ן  יִתֵּ  אֲרֵי  9
ר  לְמִטַּ עִירָא  וְכָל־בְּ ר  אִמַּ אוֹ  תוֹר 
לֵית  בֵי  תְּ אִשְׁ אוֹ  בַר  אִתְּ אוֹ  וִימוּת 
ין  בֵּ הֵי  תְּ דַייָ   מוֹמָתָא  10 חָזֵי:  דְּ
מָא  יט יְדֵהּ בְּ רְוֵיהוֹן אִם לָא אוֹשֵׁ תַּ
מָרֵהּ  ל  וִיקַבֵּ חַבְרֵהּ  לֵהּ  דִמְסַר 
 וְאִם  11 ם:  לֵּ יְשַׁ וְלָא  הּ מוֹמָתָא  מִנֵּ
ם  לֵּ יְשַׁ הּ  מֵעִמֵּ נֵב  יִתְגְּ נָבָא  אִתְגְּ
בַר  יִתְּ בָרָא  אִתְּ  אִם  12 לְמָרוֹהִי: 
ם:  לֵּ יְשַׁ לָא  תְבִיר  דִּ סַהֲדִין  יַיְתִי 
חַבְרֵהּ  מִן  בַר  גְּ אַל  יִשְׁ  וַאֲרֵי  13
הּ  עִמֵּ לֵית  מָרֵהּ  יֵימוּת  אוֹ  בַר  וְיִתְּ

ם: לֵּ מָא יְשַׁ לָּ שַׁ

ה רִאשׁוֹנָה  רָשָׁ ן אִישׁ אֶל־רֵעֵהוּ חֲמוֹר אוֹ־שׁוֹר. פָּ י־יִתֵּ 9 כִּ

מוֹ  נֵבָה, כְּ טַר בּוֹ אֶת הַגְּ ם, לְפִיכָךְ פָּ שׁוֹמֵר חִנָּ נֶאֶמְרָה בְּ

ב  נָּ הַגַּ צֵא  יִמָּ הָאִישׁ...אִם־לֹא  ית  מִבֵּ ב  "וְגֻנַּ תוּב:  כָּ שֶׁ

עַצְמוֹ  פּוֹטֵר  שֶׁ לָמַדְתָּ  בוּעָה,  לִשְׁ יִת"67  עַל־הַבַּ בַּ וְנִקְרַב 

לְפִיכָךְ  כָר  שָׂ שׁוֹמֵר  בְּ אֲמוּרָה  זוֹ  ה  וּפָרָשָׁ זוֹ.  בוּעָה  שְׁ בִּ

נֵב  יִגָּ נֹב  "וְאִם־גָּ תוּב:  כָּ שֶׁ מוֹ  כְּ נִגְנְבָה,  אִם  טוּר  פָּ אֵינוֹ 

מֵעַצְמוֹ, אוֹ  מוֹ: מֵת  כְּ הָאֹנֶס,  ם"68. אֲבָל עַל  לֵּ יְשַׁ מֵעִמּוֹ 

רוֹאֶה  וְאֵין  לִסְטִים,  יְדֵי  עַל  חָזְקָה  בְּ ה  בָּ נִשְׁ אוֹ  ר,  בַּ נִשְׁ

הוּא  ן  כֵּ שֶׁ בַע  ָ יִשּׁ הְיֶה.  תִּ ה'  בֻעַת  שְׁ  10 בָר:  דָּ בַּ עִיד  יָּ שֶׁ

הּ לְעַצְמוֹ.  שׁ בָּ מֵּ תַּ ה יָד לְהִשְׁ לַח בָּ דְבָרָיו, וְהוּא לֹא שָׁ כִּ

אֳנָסִים:  בָּ ב  חַיָּ נֶאֶנְסָה —  ךְ  כָּ וְאַחַר  יָד  הּ  בָּ לַח  שָׁ אִם  שֶׁ

לוּם: כְּ וֹמֵר  הַשּׁ לוֹ  ם.  לֵּ יְשַׁ וְלאֹ  בוּעָה:  ְ הַשּׁ עָלָיו.  בְּ  וְלָקַח 

ה רָעָה: יְבִאֵהוּ עֵד. יָבִיא  רֵף. עַל יְדֵי חַיָּ 12 אִם־טָרֹף יִטָּ

ם. אֵינוֹ  לֵּ רֵפָה לאֹ יְשַׁ אֹנֶס וּפָטוּר: הַטְּ טְרְפָה בְּ נִּ עֵדִים שֶׁ

רֵפָה" — יֵשׁ טְרֵפָה  א "הַטְּ ם", אֶלָּ לֵּ אוֹמֵר "טְרֵפָה לֹא יְשַׁ

חָתוּל  טְרֵפַת  ם:  לֵּ מְשַׁ אֵינוֹ  שֶׁ טְרֵפָה  וְיֵשׁ  ם  לֵּ מְשַׁ הוּא  שֶׁ

וְנָחָשׁ  וְדֹב  אֲרִי  זְאֵב  טְרֵפַת  ם.  לֵּ מְשַׁ  — ה  וּנְמִיָּ וְשׁוּעָל 

הֲרֵי כְתִיב: "וּמֵת  ן? שֶׁ ךָ לָדוּן כֵּ ם. וּמִי לְחָשְׁ לֵּ — אֵינוֹ מְשַׁ

יל,  אֵין יָכוֹל לְהַצִּ יתָה שֶׁ ה"69 — מַה־מִּ בָּ ר אוֹ־נִשְׁ בַּ אוֹ־נִשְׁ

א  אַל. בָּ יל: 13 וְכִי יִשְׁ אֵין יָכוֹל לְהַצִּ בְיָה שֶׁ בֶר וְשִׁ אַף שֶׁ

עָלָיו אֵין־עִמּוֹ. אִם  אֳנָסִין: בְּ ב בָּ חַיָּ וֹאֵל שֶׁ דְךָ עַל הַשּׁ לְלַמֶּ

מְלַאכְתּוֹ:  וֹאֵל בִּ ל שׁוֹר אֵינוֹ עִם הַשּׁ עָלָיו שֶׁ בְּ

67. לעיל פסוקים ו־ז.  68. להלן פסוק יא.  69. לעיל פסוק ט. 

90. See below, on 23:26.  91. Likutei Sichot, vol. 16, pp. 269-274; Sichot Kodesh 5716, pp. 83-84.  92. Likutei Sichot, vol. 1, pp. 41-43.
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 CHASIDIC INSIGHTS 

MISHPATIM

The Paid Consignee
9 “If a man gives his fellowman a donkey, an ox, a sheep, or any other animal 
for paid safekeeping, and it dies naturally, or is fatally maimed by a wild beast, 
or carried off by robbers, and there are no eyewitnesses, 
10 then an oath to God shall take place between the two of them: the consignee 
shall swear that he did not lay a hand on his fellowman’s property to use it. For 
if he used it, he is no longer considered a ‘paid consignee’ but a ‘hirer’ and as such 
is responsible in these cases.88 But if he swears that he did not use it, the owner 
shall accept the oath, and the consignee need not pay the consigner anything. 
11 If, however, it was in fact stolen from him, he shall make restitution to its 
owner. Unlike the unpaid consignee, the paid consignee is responsible for theft. 
12 If in fact it was killed by a wild beast, and this was witnessed, then the con-
signee need not swear to that effect; he shall produce witnesses, and then he 
need not make restitution for the mauled animal. But in any case, the consignee 
is exempt from responsibility only when the consigner’s animal was attacked by 
an animal he could not contend with, such as a wolf, a bear, or a snake. But if it 
was attacked by an animal he could have deflected, such as a cat, a fox, or a mar-
ten, he is held responsible.

The Borrower and the Hirer
13 “If a man borrows something from his fellowman and it breaks or dies, and 
its owner was not also employed by the borrower to work with him, the borrow-
er must make restitution. Unlike the paid consignee, the borrower is responsible 
for accidental loss. 

reservoir of spiritual strength the soul can draw upon 
precisely in such situations of “partial guilt.”89

Normally, God provides our “good inclination” with 
just enough spiritual energy to enable us to resist the 
machinations of our “evil inclination.” The scales are 
equally balanced, and we are therefore always free to 
choose between good and evil. Ideally, clear thinking 
would make us opt to choose good every time. But the 
evil inclination is cunning and sometimes catches us 
with our defenses down, convincing us that no harm 
will be done if we are a little lax. When we succumb, 
we need extra strength to admit our guilt, get back on 
track, and keep from sliding further. We are able to 
counter the accusations of the prosecuting angel by 
virtue of this oath; this extra power at our disposal en-
ables us to confidently assure the heavenly court that 
we will repent of our wrongdoing and keep ourselves 
from backsliding.
But this is a serious commitment, and if we misuse the 
extra powers God has given us, we could eventually 

incriminate ourselves even more seriously. Therefore, 
it is best to avoid “taking the oath” whenever possible, 
just as the Torah enjoins us to avoid taking oaths in 
actual civil cases because of the seriousness of invok-
ing God’s Name.
In civil cases, when the defendant states that he did 
not pay back the part of the claim he admits due to 
extenuating circumstances, he is exempt from taking 
the oath and is acquitted after he pays what he admits 
he owes. For example, he can claim that he could not 
liquidate his assets to pay his debt since the market 
was such that he would have suffered a loss on these 
assets.
Spiritually, we can make a similar claim of extenuat-
ing circumstances. Our spiritual “assets” are the time, 
talents, and other resources God grants us to fulfill our 
Divine mission. The more we are consumed with our 
mission, the more we want to capitalize on these as-
sets and use them to their fullest. If we indeed succeed 
in doing so, we can claim that settling accounts with 

88. As is stated below, v. 13.  89. In Hebrew, the word for “oath” (שבוע) is similar to the word for “satiate” or “fill” (שובע).

Exodus 22:9-13

160



 RASHI 

70. דברים כב, כט.  71. ויקרא כ, טז.  72. בִּשְׁבָא.  73. תהלים פו, ח.  74. דברים יז, ה.  75. לְקַנְטֵר.  76. ישעיה מט, כו.

משפטים

 ONKELOS  א  בָּ֖ ה֔וּא  יר  אִם־שָׂכִ֣ יְשַׁלֵּ֑ם  לֹ֣א  עִמּ֖וֹ  אִם־בְּעָלָ֥יו   14

 ס בִּשְׂכָרֽוֹ:
וְשָׁכַ֣ב  שָׂה  לֹֽא־אֹרָ֖ אֲשֶׁ֥ר  בְּתוּלָ֛ה  ישׁ  אִ֗ ה  י־יְפַתֶּ֣ וְכִֽ  15

יהָ  ן אָבִ֖ ן יְמָאֵ֛ ה: 16 אִם־מָאֵ֧ נָּה לּ֖וֹ לְאִשָּֽׁ ר יִמְהָרֶ֥ הּ מָהֹ֛ עִמָּ֑
 ס הַר הַבְּתוּלֹֽת: ל כְּמֹ֖ הּ ל֑וֹ כֶּ֣סֶף יִשְׁקֹ֔ לְתִתָּ֣

מ֥וֹת  ה  עִם־בְּהֵמָ֖ כָּל־שֹׁכֵ֥ב   18 תְחַיֶּֽה:  לֹ֥א  ה  מְכַשֵּׁפָ֖  17

 ס ת: יוּמָֽ
יהוָֹ֖ה לְבַדּֽוֹ: 20 וְגֵר֥ לֹֽא־ י לַֽ ם בִּלְתִּ֥ ים יָחֳֽרָ֑ אֱלֹהִ֖ 19 זֹבֵ֥חַ לָֽ

יִם:  מִצְרָֽ רֶץ  בְּאֶ֥ ם  הֱיִיתֶ֖ ים  י־גֵרִ֥ כִּֽ תִלְחָצֶ֑נּוּ  וְלֹ֣א   תוֹנֶ֖ה 
21 כָּל־אַלְמָנָה֥ וְיָת֖וֹם לֹ֥א תְעַנּֽוּן: 

ם  לֵּ יְשַׁ לָא  הּ  עִמֵּ מָרֵהּ   אִם  14

אַגְרֵהּ:  בְּ עָאל  הוּא  אֲגִירָא  אִם 

דִי  א  תוּלְתָּ בְּ בַר  גְּ ל  דֵּ יְשַׁ  וַאֲרֵי  15

מָא  קַיָּ הּ  עִמַּ כּוּב  וְיִשְׁ א  רְסָֽ מְאָֽ לָא 

א   אִם מִצְבָּ הּ לֵהּ לְאִנְתּוּ: 16 מִנַּ יְקַיְּ

לֵהּ  נַהּ  לְמִתְּ אֲבוּהָא  י  יִצְבֵּ לָא 

תוּלָתָא:  בְּ מוֹהֲרֵי  כְּ יִתְקֹל  א  סְפָּ כַּ

ל־  כָּ 18 תָחֵי:  לָא  א   חָרָשָׁ 17

אִתְקְטָלָא  עִירָא  בְּ עִם  כּוּב  יִשְׁ דְּ

לְטַעֲוַת  דָבַח   דְּ 19 יִתְקְטֵיל: 

מָא דַייָ  א יִתְקְטֵיל אֱלָהֵין לִשְׁ עַמְמַיָּ

תוֹנוּן  לָא   וְגִיּוֹרָא  20 לְחוֹדוֹהִי:  בִּ

רִין הֲוֵיתוּן  וְלָא תְעִיקוּן לֵהּ אֲרֵי דַיָּ

ל־אַרְמְלָא   כָּ דְמִצְרָיִם:21 אַרְעָא  בְּ

ם לָא תְעַנּוּן:  וְיִתָּ

ין  בֵּ מְלָאכָה  אוֹתָהּ  בְּ הוּא  שֶׁ ין  בֵּ עִמּוֹ.  עָלָיו  אִם־בְּ  14

אִלָה, אֵינוֹ  עַת שְׁ שְׁ מְלָאכָה אַחֶרֶת. הָיָה עִמּוֹ בִּ הוּא בִּ שֶׁ

כִיר  אִם־שָׂ וּמִיתָה:  בִירָה  שְׁ עַת  שְׁ בִּ עִמּוֹ  לִהְיוֹת  צָרִיךְ 

כָרוֹ"  שְׂ א בִּ כוּר — "בָּ א שָׂ אוּל אֶלָּ וֹר אֵינוֹ שָׁ הוּא. אִם הַשּׁ

לּוֹ,  שֶׁ ל־הֲנָאָה  כָּ וְאֵין  אִלָה.  שְׁ בִּ וְלֹא  ה  הַזֶּ וֹכֵר  הַשּׂ לְיַד 

שׁוֹאֵל  ט  פַּ מִשְׁ לוֹ  וְאֵין  שׁ,  מֵּ תַּ נִשְׁ כָרוֹ  שְׂ יְדֵי  עַל  הֲרֵי  שֶׁ

ם  שׁוֹמֵר חִנָּ ינוֹ, אִם כְּ רֵשׁ מַה־דִּ אֳנָסִין. וְלֹא פֵּ ב בָּ לְהִתְחַיֵּ

רָאֵל: שׂוֹכֵר  כָר. לְפִיכָךְ נֶחְלְקוּ בּוֹ חַכְמֵי יִשְׂ שׁוֹמֵר שָׂ אוֹ כְּ

י יוֹחָנָן  ם. רַבִּ שׁוֹמֵר חִנָּ י מֵאִיר אוֹמֵר: כְּ ם? רַבִּ לֵּ יצַד מְשַׁ כֵּ

הּ  לִבָּ עַל  ר  מְדַבֵּ ה.  וְכִי־יְפַתֶּ  15 כָר:  שָׂ שׁוֹמֵר  כְּ אוֹמֵר: 

דּוּל  ל" — שִׁ דֵּ רְגּוּמוֹ: "וַאֲרֵי־יְשַׁ וֹמַעַת לוֹ. וְכֵן תַּ שּׁ עַד שֶׁ

ה. יִפְסֹק  לָשׁוֹן עִבְרִי: מֹהַר יִמְהָרֶנָּ פִתּוּי בְּ י, כְּ לָשׁוֹן אֲרַמִּ בְּ

ה  תֻבָּ כְּ לָהּ  כּוֹתֵב  שֶׁ תּוֹ,  לְאִשְׁ אִישׁ  ט  פַּ מִשְׁ כְּ מֹהַר  לָהּ 

סֶף  ים כֶּ ִ הוּא קָצוּב חֲמִשּׁ תוּלֹת. שֶׁ מֹהַר הַבְּ ה: 16 כְּ אֶנָּ וְיִשָּׂ

אֱמַר:  נֶּ אֹנֶס, שֶׁ הּ בְּ תוּלָה וְשׁוֹכֵב עִמָּ אֵצֶל הַתּוֹפֵס אֶת הַבְּ

סֶף"70:  ים כָּ ִ עֲרָה חֲמִשּׁ הּ לַאֲבִי הַנַּ ֹכֵב עִמָּ "וְנָתַן הָאִישׁ הַשּׁ

וְאֶחָד  ין.  בֵית־דִּ בְּ תּוּמַת  א  אֶלָּ ה.  תְחַיֶּ לאֹ  פָה  ֵ מְכַשּׁ  17

הֹוֶה,  בַּ תוּב  הַכָּ ר  בֵּ דִּ שֶׁ א  אֶלָּ נְקֵבוֹת,  וְאֶחָד  זְכָרִים 

הֵמָה מוֹת  ל־שֹׁכֵב עִם־בְּ פוֹת: 18 כָּ ְ ים מְצוּיוֹת מְכַשּׁ שִׁ הַנָּ שֶׁ

מֵיהֶם  הֶן: "דְּ בָּ תוּב  כָּ שֶׁ עַת,  נִרְבַּ כְּ סְקִילָה. רוֹבֵעַ  בִּ יוּמָת. 

נָקוּד  הָיָה  אִלּוּ  זָרָה.  לַעֲבוֹדָה  לָאֱלהִֹים.   19 ם"71:  בָּ

ו  וְלִכְתֹּב "אֲחֵרִים", עַכְשָׁ "לֵאלֹהִים", הָיָה צָרִיךְ לְפָרֵשׁ 

ל־ כָּ שֶׁ "אֲחֵרִים",  לְפָרֵשׁ  צָרִיךְ  אֵין  "לָאֱלֹהִים",  אָמַר  שֶׁ

בָה, אִם נָקוּד  רֹאשׁ הַתֵּ שׁוֹת בְּ מְּ לָמֶ"ד וּבֵי"ת וְהֵ"א הַמְשַׁ

ר" "לְעִיר", צָרִיךְ לְפָרֵשׁ  גוֹן: "לְמֶלֶךְ" "לְמִדְבָּ חֲטָף72, כְּ בַּ

ר, לְאֵיזוֹ עִיר. וְכֵן "לִמְלָכִים"  לְאֵיזֶה מֶלֶךְ, לְאֵיזֶה מִדְבָּ

מְפָרֵשׁ,  אֵינוֹ  וְאִם  לְאֵיזֶה.  לְפָרֵשׁ  צָרִיךְ   — וְ"לִרְגָלִים" 

ל־אֱלֹהִים,  כָּ  — "לֵאלֹהִים"  וְכֵן  מָע,  מַשְׁ בְּ ל־מְלָכִים  כָּ

מוֹ:  כְּ ח,  תָּ פַּ נְקוּדָה  הִיא  שֶׁ כְּ אֲבָל  קֹדֶשׁ.  אֲפִלּוּ  מָע  מַשְׁ בַּ

ר,  מְדַבֵּ מֶלֶךְ  אֵיזֶה  בְּ נוֹדַע  "לָעִיר",  ר"  דְבָּ "לַמִּ לֶךְ"  "לַמֶּ

ר. וְכֵן "לָאֱלֹהִים"  אֵיזֶה עִיר — מְדַבֵּ וְכֵן "לָעִיר", נוֹדַע בְּ

יּוֹצֵא בוֹ:  מָקוֹם אַחֵר. כַּ ם עֲלֵיהֶם בְּ הֻזְהַרְתֶּ — לְאוֹתָם שֶׁ

קֵד  לִנָּ הֻצְרַךְ  רַשׁ,  פֵּ לּאֹ  שֶׁ לְפִי  בָאֱלֹהִים"73,  מוֹךָ  "אֵין־כָּ

בָר  כְּ וַהֲלֹא  "יָחֳרָם"?  נֶאֱמַר  ה  וְלָמָּ יוּמַת.  יָחֳרָם.  ח:  תַּ פַּ

אֶת־הָאִישׁ  "וְהוֹצֵאתָ  אַחֵר:  מָקוֹם  בְּ מִיתָה  בּוֹ  נֶאֱמַר 

לּאֹ  שֶׁ לְפִי  א,  אֶלָּ וְגוֹ'"74?!  הַהִיא  ה  ָ אֶת־הָאִשּׁ אוֹ  הַהוּא 

ל־ כָּ תֹּאמַר  לּאֹ  שֶׁ מִיתָה,  ב  חַיָּ עֲבוֹדָה  אֵיזוֹ  עַל  פֵרַשׁ 

לָאֱלֹהִים"  "זֹבֵחַ  אן:  כָּ לְךָ  וּפֵרַשׁ  א  בָּ מִיתָה,  בְּ עֲבוֹדוֹת 

פְנִים  בִּ ית  עֲשֵׂ הַנַּ עֲבוֹדָה  בִיחָה  מַה־זְּ לְךָ,  לוֹמַר   —

הֵן עֲבוֹדוֹת  ךְ, שֶׁ קְטִיר וְהַמְנַסֵּ ה הַמַּ מַיִם, אַף אֲנִי מַרְבֶּ ָ לַשּׁ

הּ  רְכָּ דַּ שֶׁ ין  בֵּ זָרָה,  לְכָל־עֲבוֹדָה  עֲלֵיהֶם  בִים  וְחַיָּ פְנִים,  בִּ

אָר  כָךְ. אֲבָל שְׁ הּ לְעָבְדָהּ בְּ רְכָּ אֵין דַּ ין שֶׁ כָךְ בֵּ לְעָבְדָהּ בְּ

ק —  ֵ ף, וְהַמְנַשּׁ ץ, וְהַמְגַפֵּ ד, וְהַמְרַבֵּ גוֹן: הַמְכַבֵּ עֲבוֹדוֹת, כְּ

אַזְהָרָה: 20 וְגֵר לאֹ־תוֹנֶה. אוֹנָאַת  א בְּ מִיתָה אֶלָּ אֵינוֹ בְּ

י אֶת־מוֹנַיִךְ  מוֹ: "וְהַאֲכַלְתִּ לַעַז75, כְּ בָרִים, קונטרליי"ר בְּ דְּ

י־גֵרִים  כִּ מָמוֹן:  גְזֵלַת  בִּ תִלְחָצֶנּוּ.  וְלאֹ  רָם"76:  שָׂ אֶת־בְּ

הֱיִיתֶם. אִם הוֹנֵיתוֹ, אַף הוּא יָכוֹל לְהוֹנוֹתְךָ וְלוֹמַר לְךָ: 

לַחֲבֵרֶךָ.  תֹּאמַר  אַל  ךָ  בְּ שֶׁ מוּם  אתָ,  בָּ רִים  מִגֵּ ה  אַתָּ אַף 

א  אוֹתָהּ מְדִינָה, אֶלָּ לּאֹ נוֹלַד בְּ ר" — אָדָם שֶׁ ל־לְשׁוֹן "גֵּ כָּ

ל־אַלְמָנָה וְיָתוֹם לאֹ  ם: 21 כָּ דִינָה אַחֶרֶת לָגוּר שָׁ א מִמְּ בָּ

הֹוֶה,  תוּב בַּ ר הַכָּ בֵּ דִּ א שֶׁ ין לְכָל־אָדָם, אֶלָּ תְעַנּוּן. הוּא הַדִּ

י כֹחַ וְדָבָר מָצוּי לְעַנּוֹתָם:  שׁוּשֵׁ הֵם תְּ לְפִי שֶׁ

THIRD READING
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MISHPATIM

14 If, however, its owner was employed by the borrower to work with him, the 
borrower need not make restitution. In fact, the owner need not be employed in 
the same kind of work that the borrowed object or animal was borrowed for, and 
he need not have been employed at the moment the accident occurred. As long as 
the owner was in the borrower’s employ when he borrowed the object from him, 
the borrower is not responsible for accidental loss.
“If, in contrast, the article was hired, it has come into the hirer’s service in ex-
change for its rental price, and he is therefore not a borrower, and is not held 
responsible for accidental loss as the borrower is. However, there are two opin-
ions regarding what the hirer is responsible for: according to one opinion, he is 
responsible only for negligence, as is the unpaid consignee; according to another 
opinion, he is responsible also for theft, as is the paid consignee.

The Seducer
15 “If a man seduces a virgin who is not betrothed and engages in carnal rela-
tions with her, he shall marry her with a marriage contract. 
16 If her father utterly refuses to give her to him in marriage, he shall weigh 
out money according to the customary monetary settlement of virgins, i.e., fifty 
shekels.93

Sorcery
17 “You shall not allow a sorcerer or sorceress to live. He or she must be tried by 
the court and executed.

Bestiality
18 “Whoever engages in carnal relations with an animal must be tried by the 
court and put to death by stoning.

Idolatry
19 “Whoever sacrifices, offers incense, pours a libation, or prostrates himself94 
to idols shall be tried by the court and put to death by stoning. Such forms of 
service are permitted only to God alone. Serving an idol in other ways, such as 
sweeping the floor in front of it, kissing it, etc., is punishable by death only if this 
is the way that particular idol is normally worshipped; otherwise, performing 
such acts is a non-capital offense and is punishable only by lashes.

Exploitation
20 “You shall not taunt a foreigner who has converted to Judaism nor oppress 
him by robbing him of money, for you yourselves were foreigners in the land of 
Egypt, so he can easily taunt you back. Although it is forbidden to rob anyone, it 
is especially sinful to rob a convert. 
21 You shall not cause pain to anyone, but particularly not to any person with 
limited means to defend themselves against you, such as a widow or orphan. 

93. Deuteronomy 22:29.  94. Rashi on Deuteronomy 12:30.

Exodus 22:14-21
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 CHASIDIC INSIGHTS 

 RASHI 

משפטים

 ONKELOS  עַ  שָׁמֹ֥ י  אֵלַ֔ יִצְעַק֙  ק  אִם־צָעֹ֤ י  כִּ֣ אֹת֑וֹ  תְעַנֶּ֖ה  אִם־עַנֵּה֥   22

רֶב  בֶּחָ֑ ם  אֶתְכֶ֖ י  רַגְתִּ֥ וְהָֽ י  אַפִּ֔ ה  וְחָרָ֣  23 עֲקָתֽוֹ:  צַֽ ע  אֶשְׁמַ֖
 פ ים: ם יְתֹמִֽ וְהָי֤וּ נְשֵׁיכֶם֙ אַלְמָנ֔וֹת וּבְנֵיכֶ֖

הְיֶה֥  ךְ לֹא־תִֽ עָנִי֙ עִמָּ֔ י אֶת־הֶֽ 24 אִם־כֶּ֣סֶף | תַּלְוֶה֣ אֶת־עַמִּ֗

ל  תַּחְבֹּ֖ ל  אִם־חָבֹ֥  25 נֶֽשֶׁךְ:  יו  עָלָ֖ לֹֽא־תְשִׂימ֥וּן  כְּנשֶׁ֑ׄה  ל֖וֹ 
מֶשׁ תְּשִׁיבֶ֥נּוּ לֽוֹ:  א הַשֶּׁ֖ שַׂלְמַ֣ת רֵעֶךָ֑ עַד־בֹּ֥

to the world.98 We may thus read this verse as apply-
ing to God Himself, as follows:
When You lend money to My people: Besides lending 
us our soul and its powers, we can “induce” God 
to lend us additional “money” by lending to a fel-
low in need. God rewards us for this good deed by 
providing us with additional resources to use in our 
Divine mission.
You shall not act towards him like a creditor: We repay 
our loan to God by living our lives in a way that grati-
fies Him and by eventually returning our soul to Him 
unmarred. But, being human, we are at times negli-
gent in repaying God’s loan. Nonetheless, here again, 
we can “induce” Him not to press us. When we over-
look what others owe us, God overlooks what we 
owe Him.99

Nor may You charge him interest: There is a loophole to 

the law against taking interest, known as “the transac-
tion permit” (heter iska). Basically, the lender becomes 
a partner in the venture of the borrower and is thereby 
allowed to gain from the loan. Evidently, God lends 
us sustenance and potential by means of this “transac-
tion permit,” since He recoups more than His origi-
nal investment. God benefits from our fulfillment of 
the Torah and its commandments, which we perform 
with the powers He lends us.100

25 If you take your fellowman’s garment as a pledge: 
It is a commandment to lend money even if the bor-
rower owns possessions that he can theoretically sell. 
The Torah does not allow us to argue, “Why should I 
lend him money? Let him sell his possessions.” The 
commandment to lend money, unlike the command-
ment to give charity, is intended to benefit not only 
the poor but also the rich.                   [continues...]

אֲרֵי אִם  יָתֵהּ  י  תְעַנֵּ אָה  עַנָּ  אִם  22
ל  אֲקַבֵּ לָא  קַבָּ קֳדָמַי  יִקְבֹּל  ל  מִקְבַּ
וְאֶקְטֹל  רֻגְזִי   וְיִתְקֵף  23 הּ:  קְבֵילְתֵּ
יכוֹן  נְשֵׁ וִיהֶוְיָן  א  חַרְבָּ בְּ יַתְכוֹן 
 אִם  24 יַתְמִין:  וּבְנֵיכוֹן  אַרְמְלָן 
י  דִּ לְעַנְיָא  י  עַמִּ בְּ תּוֹזֵיף  א  סְפָּ כַּ
לָא  יָא  רַשְׁ כְּ לֵהּ  תְהֵי  לָא  ךְ  עִמָּ
 אִם  25 חִבּוּלְיָא:  עֲלוֹהִי  וּוּן  תְשַׁ
דְחַבְרָךְ  סוּתָא  כְּ ב  סַּ תִּ כּוֹנָא  מַשְׁ
לֵהּ:  הּ  תֵיבִנֵּ תָּ א  מְשָׁ שִׁ מֵיעַל  עַד 

זַם וְלֹא  22 אִם־עַנֵּה תְעַנֶּה אֹתוֹ. הֲרֵי זֶה מִקְרָא קָצָר. גָּ
רַשׁ  זַם וְלֹא פֵּ ל־הֹרֵג קַיִן"77 — גָּ מוֹ: "לָכֵן כָּ פֵרַשׁ עָנְשׁוֹ, כְּ
זּוּם,  גִּ לְשׁוֹן  אֹתוֹ" —  ה  תְעַנֶּ ה  "אִם־עַנֵּ אן:  כָּ אַף  עָנְשׁוֹ. 
י אִם־צָעֹק יִצְעַק  ה? "כִּ ךָ. לָמָּ לְּ לוֹמַר: סוֹפְךָ לִטּלֹ אֶת שֶׁ כְּ
אֱמַר:  נֶּ שֶׁ מָע  שְׁ מִמַּ אַלְמָנוֹת.  יכֶם  נְשֵׁ וְהָיוּ   23 וְגוֹ'":  אֵלַי 
יכֶם אַלְמָנוֹת וּבְנֵיכֶם  שֵׁ נְּ י אֶתְכֶם", אֵינִי יוֹדֵעַ שֶׁ "וְהָרַגְתִּ
ים  שִׁ הַנָּ הְיוּ  יִּ שֶׁ אַחֶרֶת,  קְלָלָה  זוֹ  הֲרֵי  א  אֶלָּ יְתוֹמִים? 
לְמִיתַת  עֵדִים  יִהְיוּ  לּאֹ  שֶׁ חַיּוֹת,  אַלְמָנוֹת  כְּ צְרוּרוֹת 
נִים יִהְיוּ יְתוֹמִים,  א. וְהַבָּ שֵׂ עֲלֵיהֶן, וְתִהְיֶינָה אֲסוּרוֹת לְהִנָּ בַּ
אֵין  שֶׁ לְפִי  אֲבִיהֶם,  לְנִכְסֵי  לֵירֵד  ין  דִּ ית  בֵּ יחוּם  יַנִּ לּאֹ  שֶׁ
י.  לְוֶה אֶת־עַמִּ סֶף תַּ בּוּ: 24 אִם־כֶּ יוֹדְעִים אִם מֵתוּ אִם נִשְׁ
תּוֹרָה רְשׁוּת,  בַּ ל־"אִם" וְ"אִם" שֶׁ מָעֵאל אוֹמֵר: כָּ י יִשְׁ רַבִּ
י  י וְגוֹי — עַמִּ י. עַמִּ ה. וְזֶה אֶחָד מֵהֶן: אֶת־עַמִּ לֹשָׁ ְ חוּץ מִשּׁ
עִירְךָ  י  וַעֲנִיֵּ יךָ  עֲנִיֶּ קוֹדֵם.  עָנִי   — יר  וְעָשִׁ עָנִי  קוֹדֵם. 
י  עֲנִיֵּ י עִיר אַחֶרֶת —  וַעֲנִיֵּ י עִירְךָ  עֲנִיֵּ יךָ קוֹדְמִין.  עֲנִיֶּ  —
י  אֶת־עַמִּ לְוֶה,  תַּ סֶף  אִם־כֶּ מָעוֹ:  מַשְׁ וְזֶה  קוֹדְמִין.  עִירְךָ 
י? אֶת־הֶעָנִי. וּלְאֵיזֶה עָנִי?  לְוֵהוּ וְלֹא לְגוֹי. וּלְאֵיזֶה מֵעַמִּ תַּ
נְהַג בּוֹ  לּאֹ תִּ בָר אַחֵר: "אֶת־הֶעָנִי" — שֶׁ ךְ. דָּ עִמָּ לְאוֹתוֹ שֶׁ

הֱוֵי  ךְ.  עִמָּ אֶת־הֶעָנִי  י:  עַמִּ הוּא  שֶׁ הַלְוָאָה,  בְּ יוֹן  זָּ בִּ מִנְהַג 
ה.  נֹשֶׁ ה הֶעָנִי: לאֹ־תִהְיֶה לוֹ כְּ אִלּוּ אַתָּ עַצְמְךָ כְּ ל בְּ כֵּ מִסְתַּ
הִי  אֵין לוֹ. אַל תְּ ה יוֹדֵעַ שֶׁ חָזְקָה, אִם אַתָּ עֶנּוּ בְּ תְבְּ לֹא תִּ
הִלְוִיתוֹ,  לֹא  אִלּוּ  כְּ א  אֶלָּ הִלְוִיתוֹ,  אִלּוּ  כְּ עָלָיו  דּוֹמֶה 
יכַת נָחָשׁ,  נְשִׁ הוּא כִּ ית, שֶׁ ךְ. רַבִּ כְלִימֵהוּ: נֶשֶׁ לוֹמַר, לֹא תַּ כְּ
וּפִתְאוֹם  ישׁ,  מַרְגִּ וְאֵינוֹ  רַגְלוֹ  בְּ ה  קְטַנָּ חַבּוּרָה  ךְ  נּוֹשֵׁ שֶׁ
ישׁ  ית, אֵינוֹ מַרְגִּ ךְ רַבִּ ץ וְנוֹפֵחַ עַד קָדְקָדוֹ. כָּ הוּא מְבַצְבֵּ
ה:  הַרְבֵּ מָמוֹן  רוֹ  וּמְחַסְּ עוֹלָה  ית  הָרַבִּ שֶׁ עַד  ר,  נִכָּ וְאֵינוֹ 
כּוֹן  מַשְׁ אֵינוֹ  לָה  חַבָּ ל־לְשׁוֹן  כָּ חְבֹּל.  תַּ  אִם־חָבֹל  25
יעַ  גִּ מַּ שֶׁ כְּ הַלּוֶֹה  אֶת  נִין  כְּ מַשְׁ מְּ שֶׁ א  אֶלָּ הַלְוָאָה,  עַת  שְׁ בִּ
לָה עַד  חַבָּ פַל לְךָ בַּ חְבֹּל" — כָּ מַן וְאֵינוֹ פּוֹרֵעַ. "חָבֹל תַּ הַזְּ
ב  ה חַיָּ ה אַתָּ מָּ רוּךְ־הוּא: כַּ דוֹשׁ בָּ עָמִים, אָמַר הַקָּ ה פְּ מָּ כַּ
וְנוֹתֶנֶת  וָאֶמֶשׁ,  ל־אֶמֶשׁ  כָּ ךָ עוֹלָה אֶצְלִי  נַפְשְׁ וַהֲרֵי  לִי?! 
ה  בֶת לְפָנַי, וַאֲנִי מַחֲזִירָהּ לְךָ, אַף אַתָּ בּוֹן וּמִתְחַיֶּ ין וְחֶשְׁ דִּ
לוֹ.  יבֶנּוּ  שִׁ תְּ מֶשׁ  ֶ הַשּׁ עַד־בּאֹ  ב:  וְהָשֵׁ טֹל  ב,  וְהָשֵׁ טל   —
מֶשׁ  ֶ הַשּׁ וּכְבוֹא  מֶשׁ,  ֶ הַשּׁ בּאֹ  עַד  לוֹ  יבֶנּוּ  שִׁ תְּ ל־הַיּוֹם  כָּ
ל מָחָר. וּבִכְסוּת יוֹם  בֹא בֹּקֶר שֶׁ יָּ לֶנּוּ עַד שֶׁ חֲזוֹר וְתִטְּ — תַּ

יְלָה: לַּ אֵין צָרִיךְ לָהּ בַּ ר, שֶׁ תוּב מְדַבֵּ הַכָּ

77. בראשית ד, טו.

98. HaYom Yom, 18 Nisan.  99. Igrot Kodesh, vol. 8, p. 30.  100. Sichot Kodesh 5713, p. 191.
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 CHASIDIC INSIGHTS 

MISHPATIM

22 If you do cause them pain, you will certainly be held accountable! For if a 
widow or orphan will urgently cry out to Me, I will certainly heed their cry and 
punish you measure for measure:95 
23 I will display indignation and kill you by the sword, and there will be no 
witnesses to your death, so that your wives will have to remain widows, unable 
to remarry, and your children will remain destitute orphans, since they will be 
unable to inherit your wealth.
24 “When a fellow Jew asks you for a loan and you are able to lend to him, you 
must do so. Therefore, when you lend money, if you have to choose between 
lending to a Jew or to a non-Jew, you should lend first to your fellow Jew, for he is 
a member of My chosen people. Furthermore, if you have to choose between lend-
ing to a rich man or a poor man, you should lend first to the poor man; if you have 
to choose between a poor relative and another poor person, you should lend first 
to your poor relative; if you have to choose between lending to a local poor man or 
a distant poor man, you should lend first to the poor man in your locality. In any 
case, if the borrower cannot pay you back at the appointed time, you shall not act 
towards him like a creditor, demanding payment, but rather act towards him as if 
he does not owe you money. Treat him respectfully, for he is still one of My people; 
put yourself in his place. Furthermore, you may not charge him interest. 
25 If, when he does not pay at the appointed time, you repeatedly take your 
fellowman’s day-garment as a pledge, you shall return it to him every morning 
until sunset,

24 When you lend: The sages have repeatedly point-
ed out the immense reward for providing a loan to 
a fellow in need. Rabbi Shneur Zalman of Liadi said 
that when we give an interest-free loan to a fellow 
Jew wholeheartedly and without ulterior motives, 
or when we lovingly do a favor to a fellow Jew, ful-
filling the Torah’s command to “love your fellow as 
yourself,” the gates of the heavenly chambers open 
before us.96 

As he was growing up, Rabbi Menachem Mendel of 
Lubavitch had many questions, which he would pose to his 
grandfather, Rabbi Shneur Zalman of Liadi. Even after the 
latter passed away and Rabbi Menachem Mendel himself 
became the Rebbe, he continued to receive guidance from 
his grandfather in the form of weekly mystical visions. One 
particular week, Rabbi Shneur Zalman did not appear to 
him. The questions accumulated and Rabbi Menachem 
Mendel was distraught.
One morning, as Rabbi Menachem Mendel was on his 
way to the synagogue for the morning prayers, he was ap-
proached by a simple and honest Jew named Reb Mordechai 
Elya, who asked him for a loan. Rabbi Menachem Mendel 
promised to provide the money as soon as he finished the 
morning prayers, and continued on to the synagogue. Once 
there, he realized he had erred in not providing the loan im-

mediately. He turned around, went home, took with him a 
small sum of money, and went to the market in search of 
Reb Mordechai Elya. The market was filled with villagers, 
their wagons and wares, but the great Rebbe persisted in 
his search until he found Reb Mordechai Elya and handed 
him the money. He then returned to the synagogue. As he 
donned his prayer shawl, he was greeted by the radiant face 
of his grandfather hovering before him.

On another occasion, Rabbi Menachem Mendel noticed 
something extraordinary about his chasid, Reb Yisroel, a 
storekeeper in Polotzk. “What have you been up to?” he 
asked. Reb Yisroel explained, “The last time I was here, you 
said that our forefather Abraham, because of his abundant 
acts of kindness, had taken over the job of God’s attribute 
of supernal kindness. I was so taken with these words that, 
although I am in no need of money, I went to my fellow 
shopkeeper, Nachman, and took out a loan. I wanted to 
grant him the privilege of doing an act of kindness. Now, 
all the shopkeepers are taking out loans from each other.” 
The Rebbe later told his son that he saw a pillar of light of 
God’s attribute of supernal kindness upon the face of the 
shopkeeper from Polotzk.97 

The greatest lender of all is God Himself: He lends 
each of us our soul and its accompanying powers, 
with which to fulfill the mission of bringing holiness 

95. Likutei Sichot, vol. 6, p. 137, note 38, quoting Chizkuni.  96. Igrot Kodesh, vol. 24, p. 74.  97. Igrot Kodesh, vol. 7, p. 165.
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 CHASIDIC INSIGHTS 

 RASHI 

משפטים

 ONKELOS  לְעֹר֑וֹ  שִׂמְלָת֖וֹ  וא  הִ֥ הּ  לְבַדָּ֔ }כְסוּתֹ֙ו{  כסותה  וא  הִ֤ י  כִּ֣  26

 ס נִי: י־חַנּ֥וּן אָֽ י כִּֽ מַעְתִּ֖ י וְשָֽׁ י־יִצְעַ֣ק אֵלַ֔ ב וְהָיָה֙ כִּֽ בַּמֶּ֣ה יִשְׁכָּ֔
ר:  תָאֹֽ לֹ֥א  בְעַמְּךָ֖  יא  וְנָשִׂ֥ תְקַלֵּ֑ל  לֹ֣א  ים  אֱלֹהִ֖  27 רביעי 
תִּתֶּן־ בָּנֶי֖ךָ  בְּכ֥וֹר  ר  תְאַחֵ֑ לֹ֣א  וְדִמְעֲךָ֖  תְךָ֥  מְלֵאָֽ  28

יִהְיֶה֣  יָמִים֙  שִׁבְעַ֤ת  ֑�ךָ  לְצֹאנֶ רְךָ֖  לְשֹֽׁ עֲשֶׂ֥ה  כֵּן־תַּֽ  29 י:  לִֽ
דֶשׁ  וְאַנְשֵׁי־קֹ֖  30 י:  תִּתְּנוֹ־לִֽ י  הַשְּׁמִינִ֖ בַּיּ֥וֹם  עִם־אִמּ֔וֹ 
לֶב  לַכֶּ֖ לוּ  תֹאכֵ֔ לֹ֣א  טְרֵפָה֙  ה  בַּשָּׂדֶ֤ ר  וּבָשָׂ֨ י  לִ֑  תִּהְי֣וּן 

 ס תַּשְׁלִכ֥וּן אֹתֽוֹ:



“in the field” allude to the law that any meat that is 
deemed to have left its proper place (its “home,” and 
is instead “in the field”) may not be eaten. This in-
cludes the limb of an animal fetus that was extended 
out of the womb before its mother was slaughtered, 
as well as flesh from a sacrifice that was taken outside 
of the boundaries within which the Torah requires it 
to be eaten.111

Allegorically, this law refers to exile. In exile, we are 
like fish out of water—we are “in the field,” outside 

our proper home. This “field” is dangerous, fraught 
with threatening “beasts”—the many spiritual pitfalls 
that can ensnare us if we are not properly cautious.

Moreover, the very fact that we are in exile, away from 
God’s loving embrace, renders us “torn by the beasts 
of the field.” No matter how great our spiritual attain-
ments may be during exile, we can never be truly 
whole, vital, or free until after the messianic redemp-
tion.112 

לְחוֹדַהּ הִיא   אֲרֵי הִיא כְסוּתֵהּ בִּ 26

כּוּב וִיהֵי  מָא יִשְׁ הּ בְּ כֵּ תוֹתְבֵהּ לְמַשְׁ

הּ  יל קְבֵילְתֵּ וַאֲקַבֵּ ל קֳדָמַי  יִקְבֵּ אֲרֵי 

יל  נָא לָא תַקֵּ יָּ  דַּ נָא אֲנָא: 27 אֲרֵי חַנָּ

כּוּרָךְ   בִּ 28 ךְ לָא תְלטֹ:  בְעַמָּ א  וְרַבָּ

דִבְרָךְ  בּוּכְרָא  תְאַחֵר  לָא  וְדִמְעָךְ 

עֲבֵד לְתוֹרָךְ  ן תַּ  כֵּ פְרֵשׁ קֳדָמַי: 29 תַּ

הּ  אִמֵּ עִם  יְהֵי  יוֹמִין  בְעָא  שַׁ לְעָנָךְ 

קֳדָמַי:  הּ  נֵּ פְרְשִׁ תַּ תְמִינָאָה  יוֹמָא  בְּ

קֳדָמַי  הוֹן  תְּ ין  ישִׁ קַדִּ ין   וֶאֱנָשִׁ 30

לָא  א  חַיָּ חֵיוָא  מִן  לִישׁ  תְּ ר  וּבְשַׂ

רְמוּן יָתֵהּ: א תִּ תֵיכְלוּן לְכַלְבָּ

ה  מֶּ בַּ זֶה חָלוּק:  מְלָתוֹ.  שִׂ ית:  טַלִּ זוֹ  כְסוּתֹה.  י הִוא  כִּ  26

ל. הֲרֵי זוֹ  ע: 27 אֱלהִֹים לֹא תְקַלֵּ צָּ ב. לְרַבּוֹת אֶת הַמַּ כָּ יִשְׁ

ן: 28 מְלֵאָתְךָ.  יָּ ם, וְאַזְהָרָה לְקִלְלַת דַּ ֵ ת הַשּׁ אַזְהָרָה לְבִרְכַּ

ל.  ֵ שּׁ בוּאָתְךָ לְהִתְבַּ א תְּ תְמַלֵּ תִּ שֶׁ חוֹבָה הַמּוּטֶלֶת עָלֶיךָ, כְּ

לְשׁוֹן  יוֹדֵעַ מַהוּ  וְאֵינִי  רוּמָה.  הַתְּ וְדִמְעֲךָ.  כּוּרִים:  בִּ וְהֵם 

לְאַחֵר  תָן,  הַפְרָשָׁ סֵדֶר  ה  נֶּ תְשַׁ לֹא  תְאַחֵר.  לאֹ  מַע":  "דֶּ

ים  יַקְדִּ לּאֹ  שֶׁ  — הַמְאֻחָר  אֶת  ים  וּלְהַקְדִּ קְדָם  הַמֻּ אֶת 

ן־ תֶּ תִּ נֶיךָ  בָּ כוֹר  בְּ לִתְרוּמָה:  ר  וּמַעֲשֵׂ לְבִכּוּרִים,  רוּמָה  תְּ

ה  צִוָּ בָר  כְּ וַהֲלֹא  הַכֹּהֵן.  מִן  סְלָעִים  חָמֵשׁ  בְּ לִפְדּוֹתוֹ  לִי. 

ה  עֲשֶׂ ן־תַּ דֵי לִסְמֹךְ לוֹ: "כֵּ א, כְּ מָקוֹם אַחֵר78?! אֶלָּ עָלָיו בְּ

פּוֹדֵהוּ,  יוֹם  ים  לֹשִׁ שְׁ לְאַחַר  אָדָם  כוֹר  מַה־בְּ לְשֹׁרְךָ" — 

הֵמָה  כוֹר בְּ ה"79, אַף בְּ פְדֶּ ן־חֹדֶשׁ תִּ אֱמַר: "וּפְדוּיָו מִבֶּ נֶּ שֶׁ

לַכֹּהֵן: נוֹתְנוֹ  ךְ  כָּ וְאַחַר  יוֹם,  ים  לֹשִׁ שְׁ בּוֹ  ל  מְטַפֵּ ה   דַקָּ

אִם  בְעַת יָמִים יִהְיֶה עִם־אִמּוֹ. זוֹ אַזְהָרָה לַכֹּהֵן, שֶׁ 29 שִׁ

הוּא  מֹנָה, לְפִי שֶׁ נוֹ, לֹא יְמַהֵר קֹדֶם שְׁ א לְמַהֵר אֶת קָרְבָּ בָּ

נוֹ־לִי. יָכוֹל, יְהֵא חוֹבָה לְבוֹ  תְּ מִינִי תִּ ְ יּוֹם הַשּׁ ר זְמָן: בַּ מְחֻסָּ

מִינִי  ְ ן: "וּמִיּוֹם הַשּׁ מִינִי" וְנֶאֱמַר לְהַלָּ אן "שְׁ יּוֹם? נֶאֱמַר כָּ בַּ

יר  ן — לְהַכְשִׁ מִינִי הָאָמוּר לְהַלָּ ְ וָהָלְאָה יֵרָצֶה"80. מַה־שּׁ

יר  לְהַכְשִׁ  — אן  כָּ הָאָמוּר  מִינִי  שְׁ אַף  ן,  וּלְהַלָּ מִינִי  ְ מִשּׁ

אי  ַ ה רַשּׁ מִינִי אַתָּ ְ מָעוֹ: וּבַיּוֹם הַשּׁ ן. וְכֵן מַשְׁ מִינִי וּלְהַלָּ ְ מִשּׁ

ים  ם קְדוֹשִׁ הְיוּן לִי. אִם אַתֶּ י־קֹדֶשׁ תִּ נוֹ־לִי: 30 וְאַנְשֵׁ לִתְּ

י,  לִּ שֶׁ ם  אַתֶּ הֲרֵי   — וּטְרֵפוֹת  נְבֵלוֹת  קּוּצֵי  ִ מִשּׁ ים  וּפְרוּשִׁ

יִת  בַּ דֶה טְרֵפָה. אַף בַּ שָּׂ ר בַּ י: וּבָשָׂ לִּ וְאִם לָאו — אֵינְכֶם שֶׁ

הֵמוֹת  בְּ רֶךְ  דֶּ שֶׁ מָקוֹם  הֹוֶה,  בַּ תוּב  הַכָּ ר  בֵּ דִּ שֶׁ א  אֶלָּ ן,  כֵּ

לֹא־יִהְיֶה  ר  "אֲשֶׁ וְכֵן  מְצָאָהּ"81.  דֶה  בַשָּׂ י  "כִּ וְכֵן  רֵף.  לִטָּ

א  אֶלָּ יוֹם,  רֵה  לְמִקְּ ין  הַדִּ רֵה־לָיְלָה"82 — הוּא  מִקְּ טָהוֹר 

לִישׁ  תְּ ר דִּ ם: "וּבְשַׂ רְגֵּ הֹוֶה. וְאוּנְקְלוֹס תִּ תוּב בַּ ר הַכָּ בֵּ דִּ שֶׁ

תְלַשׁ עַל יְדֵי טְרֵפַת זְאֵב אוֹ  נִּ ר שֶׁ שָׂ א" — בָּ מִן חֵיוָא חַיָּ

לֶב  יהָ: לַכֶּ חַיֶּ רָה, בְּ שֵׁ הֵמָה כְּ רָה אוֹ מִבְּ שֵׁ ה כְּ אֲרִי, מִן חַיָּ

לֶב  כֶּ א  אֶלָּ אֵינוֹ  אוֹ  לֶב.  כֶּ כְּ הַגּוֹי  אַף  אֹתוֹ.  לִכוּן  שְׁ תַּ

לְנָכְרִי"83,  מָכֹר  "אוֹ  נְבֵילָה:  בִּ לוֹמַר  לְמוּד  תַּ מָעוֹ.  מַשְׁ כְּ

ן, מַה־ כָל־הֲנָאוֹת. אִם כֵּ רֶת בְּ תֶּ מֻּ קַל וָחֹמֶר לִטְרֵיפָה שֶׁ

מִמֶנּוּ.  ד  נִכְבָּ לֶב  שֶהַכֶּ לְלַמֶדְךָ  לֶב"?  "לַכֶּ לוֹמַר  לְמוּד  תַּ

כַר  שְׂ חַ  מְקַפֵּ רוּךְ־הוּא  בָּ דוֹשׁ  הַקָּ אֵין  שֶׁ תוּב  הַכָּ דְךָ  וְלִמֶּ

לֶב  יֶחֱרַץ־כֶּ רָאֵל לֹא  יִשְׂ נֵי  בְּ "וּלְכֹל  אֱמַר:  נֶּ שֶׁ רְיָה,  ל־בִּ כָּ

כָרוֹ:  נוּ לוֹ שְׂ רוּךְ־הוּא: תְּ דוֹשׁ בָּ לְשׁוֹנוֹ"84. אָמַר הַקָּ

78. במדבר יח, טז.  79. במדבר יח, טז.  80. ויקרא כב, כז.  81. דברים כב, כז.  82. דברים כג, יא.  83. דברים יד, כא.  84. שמות יא, ז.   
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111.Makot 18a; Chulin 68b.  112.Likutei Sichot, vol. 32, pp. 42-43.
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26 for this alone is his outer cloak, or the inner garment for his skin. If you take 
his couch as a pledge, you must also return it to him every morning, for if you do 
not, with what shall he lie down to rest during the day? If you do not return these 
items, then when he cries out to Me, I will listen, for I am compassionate. 

Respect for Authority
Fourth Reading 27 “You shall not curse God or a judge, nor may you curse 
a leader of your people, i.e., the king or anyone else with executive authority 
granted him either by the Torah or the ruling government.101

Donations Due to the Tribe of Levi
28 “I will later command you to give the priests and Levites certain specific por-
tions of your agricultural produce. Do not give these dues out of order; for ex-
ample, you shall not delay your tax of newly-ripened first fruits (bikurim)102 by 
giving the priests their portion of your oil, wine, and grain (terumah)103 first, nor 
shall you delay your terumah by giving the Levites your tithes (ma’aser)104 first. 
As I have told you,105 you shall present to Me the firstborn of your sons and re-
deem them by giving five shekels to a priest. Just as your firstborn sons are to be 
redeemed only after they are 30 days old,106 
29 you shall do likewise with your ox and your flocks: give your firstborn oxen 
to the priest only after they are 50 days old107 and your firstborn sheep and goats 
only after they are 30 days old. If you are a priest and you take a firstborn animal 
from a lay Israelite before the specified time, and you wish to offer it as a sacrifice, 
it shall remain with its mother for seven days, and only on the eighth day or 
later you shall give it to Me.

Forbidden Meat
30 “You shall be holy people unto Me: you shall therefore not eat flesh torn off 
living animals by beasts in the field or anywhere else. Similarly, you shall not eat 
the flesh of animals that were not ritually slaughtered, nor of animals that were 
fatally wounded, even if they were ritually slaughtered before they actually died. 
If you do not refrain from eating the meat of such animals, I will not consider you 
holy unto Me. Although you may derive any other benefit you wish from such 
meat,108 you shall preferably cast it to the dogs, because they obeyed My com-
mand not to whet their tongues against you when you left Egypt,109 and this will 
be their reward.



101. Mishneh Torah, Sanhedrin 26:1.  102. Numbers 18:13.  103. Numbers 18:12.  104. Numbers 18:21.  105. Above, 13:13.  106. Num-
bers 18:16.  107. Bechorot 4:1.  108. Deuteronomy 14:21.  109. Above, 11:7.  110. Sichot Kodesh 5713, p. 191.  

Exodus 22:26-30

At times, we may be reluctant to lend money to 
someone who is not poor. If so, we should consider 
the possibility that in a previous lifetime, the present 
roles may have been reversed: we may have been the 
beneficiary of a loan or some other kind deed from the 

person presently requesting a loan from us; this is our 
opportunity to repay his good deed.110

30 You shall not eat flesh torn by beasts in the field: 
The sages state that the seemingly extraneous words 
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משפטים

ע  עִם־רָשָׁ֔ יָדְֽךָ֙  אַל־תָּ֤שֶׁת  וְא  שָׁ֑ שֵׁ֣מַע  א  תִשָּׂ֖ לֹ֥א   23:1

וְלֹא־ ת  לְרָעֹ֑ ים  י־רַבִּ֖ חֲרֵֽ אַֽ הְיֶה֥  2 לֹא־תִֽ ס:  חָמָֽ עֵד֥  ת  הְיֹ֖ לִֽ
לֹ֥א  ל  וְדָ֕  3 ת:  לְהַטֹּֽ ים  רַבִּ֖ י  חֲרֵ֥ אַֽ ת  לִנְטֹ֛ ב  עַל־רִ֗ עֲנֶה֣  תַֽ

 ס ר בְּרִיבֽוֹ: תֶהְדַּ֖
נּוּ  תְּשִׁיבֶ֖ הָשֵׁ֥ב  תֹּעֶה֑  חֲמֹר֖וֹ  א֥וֹ  יִבְךָ֛  אֹֽ שׁ֧וֹר  ע  תִפְגַּ֞ י  כִּ֣  4

 ס לֽוֹ:

precedes polarity, implying a peace imposed upon the 
two parties. In contrast, Aleichem shalom connotes a 
peace that emerges from the differences.

This dynamic is demonstrated in the law of majority 
rule. There are three ways of conceptualizing what 
happens when the opinion of the majority overrides 
that of the minority:

a)	 although the minority opinion has legal signifi-
cance, we nevertheless rule according to the major-
ity since they outweigh the minority;

b)	 the minority opinion is nullified by the majority and 
is ignored;

c)	 the minority unites with the majority, and it is as if 
the minority also ruled as the majority.

Inasmuch as the court must speak as one voice, we 

conceive of majority rule in the third way. Practi-
cally, however, there are two ways the minority can 
unite with the majority:

a)	 the minority remains unconvinced, but nonethe-
less defers to the opinion of the majority, knowing 
that this is what the Torah requires;

b)	 the minority, seeing that they are the minority and 
being aware that the majority’s opinion will be-
come Torah law, reconsiders and delves into the 
matter until they become convinced of the majority 
opinion.

The second scenario is the ideal. The Torah’s endorse-
ment of the majority opinion induces the minority to 
join the majority. This is a true expression of peace,115 
where dissimilar factions with diverse perspectives 
reach a unanimous decision.116 

לָא  קָר  שְׁ מַע  שְׁ ל  תְקַבֵּ  לָא  23:1
לֵהּ  לְמֶהֱוֵי  בָא  חַיָּ עִם  יְדָךְ  י  וֵּ תְשַׁ
יאֵי   לָא תְהֵי בָתַר סַגִּ קָר: 2 סָהִיד שְׁ
פָא  אַלָּ מִלְּ תִתְמְנַע  וְלָא  א  לְאַבְאָשָׁ
יאֵי  סַגִּ תַר  בָּ ינָא  דִּ עַל  דִבְעֵינָךְ  מָה 
ינָא לָא  מִסְכֵּ  וְעַל  3 ינָא:  דִּ לֵים  אַשְׁ
 אֲרֵי תְעָרַע תּוֹרָא  דִינֵהּ: 4 תְרַחֵם בְּ
אֲתָבָא  טָעֵי  דְּ חֲמָרֵהּ  אוֹ  דְסַנְאָךְ 

הּ לֵהּ:  תֵיבִנֵּ תָּ

מַע  שְׁ ל  תְקַבֵּ "לָא  תַרְגּוּמוֹ:  כְּ וְא.  שָׁ מַע  שֵׁ א  תִשָּׂ לאֹ   1
מַע  לּאֹ יִשְׁ ן שֶׁ ל לָשׁוֹן הָרַע, וּלְדַיָּ קָר", אַזְהָרָה לִמְקַבֵּ שְׁ דִּ
ת יָדְךָ  שֶׁ ין חֲבֵרוֹ: אַל־תָּ עַל־דִּ בוֹא בַּ יָּ ין עַד שֶׁ עַל־דִּ בְרֵי בַּ דִּ
הִבְטִיחָהוּ  שֶׁ קֶר,  שֶׁ בִיעַת  תְּ חֲבֵרוֹ  אֶת  הַטּוֹעֵן  ע.  עִם־רָשָׁ
לְרָעֹת.  ים  אַחֲרֵי־רַבִּ לאֹ־תִהְיֶה   2 חָמָס:  עֵד  לוֹ  לִהְיוֹת 
לְשׁוֹן  אֵין  אֲבָל  רָאֵל,  יִשְׂ חַכְמֵי  י  מִדְרְשֵׁ זֶה  מִקְרָא  בְּ יֵשׁ 
אֵין  שֶׁ רְשׁו85ּ  דָּ אן  מִכָּ אָפְנָיו.  עַל  הֶן  בָּ ב  ָ מְיֻשּׁ קְרָא  הַמִּ
רְשׁוּ:  דָּ קְרָא  הַמִּ ן אֶחָד. וְסוֹף  יָּ דַּ הַכְרָעַת  בְּ ין לְחוֹבָה  מַטִּ
יוֹתֵר  בִין  מְחַיְּ נַיִם  שְׁ יֵשׁ  אִם  שֶׁ לְהַטֹּת" —  ים  רַבִּ "אַחֲרֵי 
יהֶם לְחוֹבָה. וּבְדִינֵי נְפָשׁוֹת  ין עַל פִּ ה הַדִּ ין, הַטֵּ זַכִּ עַל הַמְּ
"וְלֹא־תַעֲנֶה  רְשׁו86ּ:  דָּ קְרָא  הַמִּ וְאֶמְצַע  ר.  מְדַבֵּ תוּב  הַכָּ
בֵית־ בְּ שֶׁ מֻפְלָא  עַל  חוֹלְקִין  אֵין  שֶׁ רַב,  עַל  עַל־רִב" — 

ים  טַנִּ ד — לַקְּ דִינֵי נְפָשׁוֹת מִן הַצַּ ין, לְפִיכָךְ מַתְחִילִין בְּ דִּ
בְרֵי  דִּ וּלְפִי  ם.  עְתָּ דַּ יֹּאמְרוּ אֶת  שֶׁ ה  חִלָּ תְּ הֶן שׁוֹאֲלִין  בָּ שֶׁ
ים  אַחֲרֵי־רַבִּ "לֹא־תִהְיֶה  קְרָא:  הַמִּ תְרוֹן  פִּ ךְ  כָּ רַבּוֹתֵינוּ, 
בִין  רְבּוּ מְחַיְּ יִּ ן אֶחָד, שֶׁ יָּ בִיל דַּ שְׁ ב מִיתָה בִּ לְרָעֹת" — לְחַיֵּ
בָרָיו. וּלְפִי  ין. "וְלֹא־תַעֲנֶה עַל־רִב, לִנְטֹת" מִדְּ עַל הַמְזַכִּ
ים לְהַטֹּת", וְיֵשׁ  ן. "אַחֲרֵי רַבִּ רְשׁוּ בוֹ כֵּ הוּא חָסֵר יוֹ"ד, דָּ שֶׁ

נַיִם  הֵן שְׁ זְמַן שֶׁ ה נוֹטֶה אַחֲרֵיהֶם, וְאֵימָתַי? בִּ אַתָּ ים שֶׁ רַבִּ
אֱמַר:  נֶּ מָע שֶׁ שְׁ ין. וּמִמַּ בִין יוֹתֵר מִן הַמְזַכִּ מְחַיְּ כְרִיעִין בַּ הַמַּ
הֱיֵה  אֲבָל  אֲנִי:  שׁוֹמֵעַ  לְרָעֹת"  ים  אַחֲרֵי־רַבִּ "לֹא־תִהְיֶה 
י  ין עַל־פִּ מַטִּ נְפָשׁוֹת  ינֵי  דִּ אָמְרוּ:  אן  מִכָּ הֶם לְטוֹבָה.  עִמָּ
ם:  רְגֵּ תִּ וְאוּנְקְלוֹס  לְחוֹבָה.  נַיִם  שְׁ י  פִּ וְעַל  לִזְכוּת,  אֶחָד 
ינָא", וְלָשׁוֹן  דִּ פָא מָה דִבְעֵינָיךְ עַל  אַלָּ "לָא תִתְמְנַע מִלְּ
ךְ הוּא נִדְרָשׁ: "לֹא־תַעֲנֶה עַל־רִב  רְגּוּם כָּ הָעִבְרִי לְפִי הַתַּ
ט, לֹא תַעֲנֶה לִנְטֹת  פָּ שְׁ בָר לַמִּ אָלוּךָ דָּ לִנְטֹת" — אִם יִשְׁ
דָן אוֹתוֹ  הֱוֵי  א  אֶלָּ הָרִיב,  מִן  עַצְמְךָ  ק  וּלְסַלֵּ לְצַד אֶחָד 
וְכָךְ  פְשׁוּטוֹ,  כִּ אָפְנָיו  עַל  בוֹ  ְ לְיַשּׁ אוֹמֵר  וַאֲנִי  לַאֲמִתּוֹ. 
רָאִיתָ  לְרָעֹת" — אִם  ים  אַחֲרֵי־רַבִּ תְרוֹנוֹ: "לֹא־תִהְיֶה  פִּ
ים הֵם, הִנְנִי  ט, לֹא תֹאמַר: הוֹאִיל וְרַבִּ פָּ ין מִשְׁ עִים מַטִּ רְשָׁ
וְאִם  וְגוֹ'",  לִנְטֹת  עַל־רִב  "וְלֹא־תַעֲנֶה  אַחֲרֵיהֶם.  נוֹטֶה 
עֲנֶנּוּ עַל הָרִיב  ט, אַל תַּ פָּ שְׁ דּוֹן עַל אוֹתוֹ הַמִּ אָלְךָ הַנִּ יִשְׁ
ט  פָּ שְׁ הַמִּ אֶת  לְהַטּוֹת  ים,  רַבִּ אוֹתָן  אַחֲרֵי  הַנּוֹטֶה  בָר  דָּ
וְקוֹלָר  הוּא,  ר  אֲשֶׁ כַּ ט  פָּ שְׁ הַמִּ אֶת  אֱמֹר  א  אֶלָּ מֵאֲמִתּוֹ, 
תַחֲלוֹק  לֹא  ר.   תֶהְדַּ לאֹ   3 ים:  הָרַבִּ אר  צַוַּ בְּ לוּי  תָּ יְהֵא 
דֶנּוּ:  נּוּ וַאֲכַבְּ ל הוּא, אֲזַכֶּ ין וְלוֹמַר: דַּ דִּ בוֹד לְזַכּוֹתוֹ בַּ לוֹ כָּ

 ONKELOS 

115. See on 19:1, above.  116. Likutei Sichot, vol. 25, pp. 165-166, vol. 21, p. 112; Rabbi Yosef Rozen of Rogachov, Kelalei HaTorah 
VeHaMitzvot, s.v. Rov uMiyut.  

85. סנהדרין ב, א.  86. סנהדרין לו, א.
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Truth in Justice
23:1 “You shall not accept a false report from someone wishing to slander some-
one else. If you are a judge, you should not listen to one party’s arguments un-
til the other party is also present. You shall not join forces with a wicked per-
son—i.e., someone planning to make a false claim against someone else—by even 
promising to be a corrupt witness on his behalf.113 
2 If you are involved in any dispute, and you see that most people are mistaken 
about the truth, you shall not follow the majority to do evil, and, in response 
to the defendant’s question regarding your stance in this case, you may not stray 
from the truth and follow the incorrect majority view, thereby perverting justice. 
Rather, you shall state the truth as you see it and not be afraid if your opinion 
does not accord with that of the majority; let them bear the responsibility for their 
views. Do not even try to avoid conflict by declining to voice your opinion.
“Also, in capital cases tried in a court: you shall not follow a simple majority—in 
which there is only one more judge in favor of conviction than there are judges 
in favor of acquittal—to do evil, i.e., to convict the defendant. However, you may 
follow such a majority to do good, i.e., to acquit the defendant. If, however, there 
are two more judges in favor of conviction than there are in favor of acquittal, you 
shall follow such a majority and convict the defendant. Furthermore, if you are a 
lesser judge, you shall not speak against the opinion of the chief judge, inclining 
against his opinion. Therefore, the lesser judges must voice their opinions before 
the chief judge voices his.
3 “You shall not show deference to a poor man in his lawsuit in order to give 
him the respect he usually does not get. Rather, you must judge the case accord-
ing to the truth.

Behavior toward Enemies
4 “If you come across your enemy’s ox or donkey going astray, you shall return 
it to him, repeatedly if necessary.

1 You shall not accept a false report. You shall not 
join forces with a wicked person to be a corrupt wit-
ness: The Ba’al Shem Tov connected the two halves of 
this verse as follows:

Every soul is granted its particular, individual strength 
as it is dispatched to this world. Of course, we all have 
our shortcomings, too, but our particular, individual 
strength—the arena in which we truly shine—nor-
mally compensates for them.

However, if two witnesses testify that we have be-
trayed our mission, this unique asset is taken away 
from us. Therefore, the Torah warns us: “Do not lis-
ten to slander. If you do, your incrimination of your 
fellow will join forces with that of your evil inclina-

tion, and you will thus rob your fellow of his special 
Divine strength.”114 
2 You shall follow a majority: Peace, or unanimity, 
implies the existence of initially conflicting opinions 
that are subsequently reconciled. This idea is ex-
pressed in the traditional Jewish greeting, “Shalom 
aleichem (peace unto you).” Even though the word 
aleichem (“unto you”) is in the plural, we use this same 
expression even when greeting an individual. For 
when two people meet there is polarity, the possibility 
of conflict, since every person thinks and feels differ-
ently. In this context, Shalom aleichem means “let peace 
infuse our plurality.”
The traditional response, “Aleichem shalom,” goes one 
step further: In the expression Shalom aleichem, peace 

113. The prohibition against actually bearing false witness is given above, in 20:13.  114. Sefer HaSichot 5701, p. 65.
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דַלְתָּ֖  וְחָֽ מַשָּׂא֔וֹ  חַת  תַּ֣ רֹבֵץ֙  אֲךָ֗  שֹׂנַֽ חֲמ֣וֹר  ה  י־תִרְאֶ֞ כִּֽ  5
 ס ב עִמּֽוֹ: עֲזֹ֖ ב תַּֽ ב ל֑וֹ עָזֹ֥ עֲזֹ֣ מֵֽ

קֶר  נְךָ֖ בְּרִיבֽוֹ: 7 מִדְּבַר־שֶׁ֖ חמישי 6 לֹ֥א תַטֶּ֛ה מִשְׁפַּ֥ט אֶבְיֹֽ
ע:  רָשָֽׁ יק  לֹֽא־אַצְדִּ֖ י  כִּ֥ ג  הֲרֹ֔ ל־תַּֽ אַֽ וְצַדִּיק֙  י  וְנָקִ֤ ק   תִּרְחָ֑
י  ף דִּבְרֵ֥ יסַלֵּ֖ ים וִֽ חַד֙ יְעַוֵּר֣ פִּקְחִ֔ י הַשֹּׁ֨ ח כִּ֤ חַד לֹ֣א תִקָּ֑ 8 וְשֹׁ֖
ר  ם יְדַעְתֶּם֙ אֶת־נֶפֶ֣שׁ הַגֵּ֔ ץ וְאַתֶּ֗ ים: 9 וְגֵ֖ר לֹ֣א תִלְחָ֑ צַדִּיקִֽ

יִם:  רֶץ מִצְרָֽ ם בְּאֶ֥ ים הֱיִיתֶ֖ י־גֵרִ֥ כִּֽ



This is not the way of the Torah.
Rather you must help him: You must strengthen the 
body both physically and spiritually, and ensure that 
it, too, participates in Divine service.
The body considers the Torah and its commandments 
to be a burden. Despite the fact that they are clear-
ly its load, i.e., intended for the body’s own spiritual 
and physical benefit, it nevertheless rebels. Since, for 
most of us, the body’s voice is louder than the soul’s, 
we tend to view the Torah as an oppressive burden. 
All this means, however, is that we have not yet inte-
grated the Torah into our lives. When we realize that 
the Torah and its commandments are truly the very 
source of life itself, we can be successful and comfort-
able with our task.123

The Ba’al Shem Tov was not the first to teach that the 
Torah stresses the importance of taking care of one’s 
health.124 However, people had gradually come to 
believe that bodily health is a worthy pursuit only as 
long as we never misuse the body’s urges for sinful 
purposes. If we sin, people felt, it is proper to “break” 
the body’s power over us by subjecting it to volun-
tary suffering, as a form of penance. The Ba’al Shem 
Tov’s innovation was that even if the body has sinned, 
both body and soul are better off if they are utilized in 
spiritual harmony for holy purposes, rather than be-
ing paired against one another. By using the body for 
holy purposes, it becomes possible to break its influ-
ence over us just as effectively as by subjecting it to 
suffering—if not more so.125

רְבִיעַ  דְסַנְאָךְ  חֲמָרָא  תֶחֱזֵי   אֲרֵי  5
ק  בַּ מִשְׁ מִלְּ וְתִתְמְנַע  טוֹעֲנֵהּ  חוֹת  תְּ
ךְ  דִבְלִבָּ מָה  בֹּק  שְׁ תִּ ק  בַּ מִשְׁ לֵהּ 
תַצְלֵי   לָא  6 הּ:  עִמֵּ וּתְפָרֵק  עֲלוֹהִי 
מָא  תְגָּ  מִפִּ 7 דִינֵהּ:  בְּ ינָךְ  מִסְכֵּ ין  דִּ
נְפַק  וְדִי  י  וּדְיִזְכֵּ רָחִיק  הֱוֵי  קְרָא  דְשִׁ
אֲרֵי  תִקְטֹל  לָא  ינָא  דִּ מִן  אי  זַכַּ
לָא   וְשׁוֹחֲדָא  8 בָא:  חַיָּ י  אֲזַכֵּ לָא 
עֵינֵי  ר  מְעַוֵּ שׁוֹחֲדָא  אֲרֵי  ל  תְקַבֵּ
רִיצִין:  תְּ מִין  תְגָּ פִּ וּמְקַלְקֵל  ימִין  חַכִּ
וְאַתּוּן  תְעִיקוּן  לָא   וּלְגִיּוֹרָא  9
אֲרֵי  דְגִיּוֹרָא  א  נַפְשָׁ יַת  יְדַעְתּוּן 

אַרְעָא דְמִצְרָיִם: רִין הֲוֵיתוּן בְּ דַיָּ

לְשׁוֹן  שׁ בִּ מֵּ י" מְשַׁ י־תִרְאֶה חֲמוֹר שֹׂנַאֲךָ וְגוֹ'. הֲרֵי "כִּ 5 כִּ

י". וְכֹה  י "כִּ מּוּשֵׁ ל שִׁ ע לְשׁוֹנוֹת שֶׁ הוּא מֵאַרְבַּ לְמָא", שֶׁ "דִּ

אוֹ: וְחָדַלְתָּ  חַת מַשָּׂ א תִרְאֶה חֲמוֹרוֹ רוֹבֵץ תַּ מֶּ תְרוֹנוֹ: שֶׁ פִּ

עֲזֹב עִמּוֹ. עֲזִיבָה זוֹ לְשׁוֹן עֶזְרָה,  ה: עָזֹב תַּ תְמִיָּ מֵעֲזֹב לוֹ. בִּ

לַיִם עַד הַחוֹמָה"88  עַזְבוּ יְרוּשָׁ וְכֵן "עָצוּר וְעָזוּב"87, וְכֵן "וַיַּ

יּוֹצֵא  עַ אֶת חֹזֶק הַחוֹמָה. כַּ אוּהָ עָפָר, לַעֲזֹר וּלְסַיֵּ — מִלְּ

י וְגוֹ'"89  נִּ ה מִמֶּ ים הַגּוֹיִם הָאֵלֶּ לְבָבְךָ רַבִּ י תֹאמַר בִּ בּוֹ: "כִּ

מֵהֶם"90.  תִירָא  "לֹא   — ה  תְמִיָּ בִּ ן,  כֵּ תֹאמַר  א  מֶּ שֶׁ  —

 — " י־תִרְאֶה...וְחָדַלְתָּ רְשׁוּ רַבּוֹתֵינו91ּ: "כִּ ךְ דָּ וּמִדְרָשׁוֹ, כָּ

ה עוֹזֵר, הָא כֵיצַד?  אַתָּ וּפְעָמִים שֶׁ ה חָדֵל  אַתָּ עָמִים שֶׁ פְּ

אוֹ  הֱמַת גּוֹי וּמַשָּׂ . אוֹ בֶּ זָקֵן וְאֵינוֹ לְפִי כְבוֹדוֹ — וְחָדַלְתָּ

א.  שָּׂ עֲזֹב עִמּוֹ. לְפְרֹק הַמַּ : עָזֹב תַּ רָאֵל — וְחָדַלְתָּ שֶל יִשְׂ

נּוּ: 6 אֶבְיֹנְךָ. לְשׁוֹן  אוֹי מִמֶּ טֹּל מַשּׂ קַל לֵהּ" — מִלִּ מִשְׁ "מִלְּ

יק  ל וְתָאֵב לְכָל־טוֹבָה: 7 וְנָקִי וְצַדִּ הוּא מְדֻלְדָּ אוֹבֶה, שֶׁ

ב, וְאָמַר אֶחָד: יֵשׁ  ין חַיָּ ית־דִּ הֲרֹג. מְנַיִן לְיוֹצֵא מִבֵּ אַל־תַּ

לוֹמַר:  לְמוּד  תַּ אוֹתוֹ?  חֲזִירִין  מַּ שֶׁ זְכוּת,  עָלָיו  ד  לְלַמֵּ לִי 

לּאֹ  שֶׁ יק  צַדִּ אֵינוֹ  שֶׁ י  וְאַף־עַל־פִּ הֲרֹג",  אַל־תַּ "וְנָקִי 

מִיתָה,  ין  מִדִּ הוּא  נָקִי  ל־מָקוֹם  מִכָּ ין,  בֵית־דִּ בְּ ק  נִצְטַדֵּ

אי,  זַכַּ ין  דִּ ית  מִבֵּ לְיוֹצֵא  וּמְנַיִן  לְזַכּוֹתוֹ.  לְךָ  יֵשׁ  הֲרֵי  שֶׁ

מַחֲזִירִין  אֵין  שֶׁ חוֹבָה,  עָלָיו  ד  לְלַמֵּ לִי  יֵשׁ  אֶחָד:  וְאָמַר 

הֲרֹג", וְזֶה  יק אַל־תַּ לְמוּד לוֹמַר: "וְצַדִּ ין? תַּ אוֹתוֹ לְבֵית־דִּ

ע.  רָשָׁ יק  לאֹ־אַצְדִּ י  כִּ ין:  בֵית־דִּ בְּ ק  צְטַדֵּ נִּ שֶׁ הוּא  יק  צַדִּ

דִינִי, אִם יָצָא  יקֶנּוּ בְּ י אֲנִי לֹא אַצְדִּ אֵין עָלֶיךָ לְהַחֲזִירוֹ, כִּ

יתָה  מִּ בַּ לַהֲמִיתוֹ  ה  הַרְבֵּ לוּחִים  שְׁ לִי  יֵשׁ  אי —  זַכַּ דְךָ  מִיָּ

אֱמֶת,  פֹּט  לִשְׁ אֲפִלּוּ  ח.  תִקָּ לאֹ  וְשֹׁחַד   8 הּ:  בָּ ב  תְחַיֵּ נִּ שֶׁ

דֵי לְהַטּוֹת אֶת  הֲרֵי כְּ ין, שֶׁ דֵי לְהַטּוֹת אֶת הַדִּ ן כְּ כֵּ וְכָל־שֶׁ

קְחִים.  פִּ ר  יְעַוֵּ ט"92:  פָּ מִשְׁ ה  תַטֶּ "לֹא  בָר:  כְּ נֶאֱמַר  ין  הַדִּ

עְתּוֹ  רֵף דַּ טָּ תִּ תּוֹרָה וְנוֹטֵל שׁוֹחַד — סוֹף שֶׁ אֲפִלּוּ חָכָם בַּ

ף.  וִיסַלֵּ עֵינָיו:  מְאוֹר  וְיִכְהֶה  לְמוּדוֹ,  תַּ ח  כַּ תַּ וְיִשְׁ עָלָיו, 

קִים,  בָרִים הַמְצֻדָּ יקִים. דְּ בְרֵי צַדִּ תַרְגּוּמוֹ: "וּמְקַלְקֵל": דִּ כְּ

רִים:  רִיצִין" — יְשָׁ מִין תְּ תְגָּ רְגּוּמוֹ: "פִּ טֵי אֱמֶת. וְכֵן תַּ פְּ מִשְׁ
הִזְהִירָה תּוֹרָה עַל  ה מְקוֹמוֹת  הַרְבֵּ בְּ 9 וְגֵר לאֹ תִלְחָץ. 
לוֹ  ה  קָשֶׁ ה  מָּ כַּ ר.  הַגֵּ אֶת־נֶפֶשׁ  רָע:  סּוּרוֹ  שֶׁ נֵי  מִפְּ ר,  הַגֵּ

לּוֹחֲצִים אוֹתוֹ:  שֶׁ כְּ

123. Hitva’aduyot 5710, pp. 111-112.  124. See Mishneh Torah, Dei’ot 4:1.  125. Likutei Sichot, vol. 2, pp. 530-532.

87. דברים לב, לו.  88. נחמיה ג, ח.  89. דברים ז, יז.  90. שם יח.  91. מכילתא פרק כ.  
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5 “When you see the donkey belonging to a fellow Jew117 whom you hate, and 
this donkey is crouching under its load, you must disregard your hatred and 
help the person unload his donkey. (This is not a case of minimizing an animal’s 
pain,118 for carrying too heavy a load does not cause the donkey excessive pain; 
he will simply crouch and try to relieve himself of the load.) You are permitted 
not to help the person if doing so is beneath your dignity or you are not strong 
enough—for example, if you are an elder. In all other cases, however, would you 
refrain from helping it just because you are sometimes allowed not to?! Rather, 
you must help the person you hate unload his donkey.119

Truth in Justice, continued
Fifth Reading 6 “You shall not pervert justice for your destitute countryman in 
his lawsuit. 
7 You shall distance yourself from any falsehood. You shall not execute a pos-
sibly innocent person: If, in a capital case, someone was convicted in court and 
then a witness to his innocence appears, you must retry him. On the other hand, 
you shall not execute an acquitted person: if he was acquitted in court and then a 
witness to his guilt appears, you must not retry him. Do not be zealous for justice 
in such a case, for I will not exonerate the wicked. If he is indeed guilty, I have 
many ways to make sure he gets the punishment he deserves. 
8 You shall not accept a bribe, even from the party who is in the right, for bribery 
blinds the clear-sighted and distorts the way he applies the Torah’s words of 
righteousness. Someone who accepts bribery will eventually become confused, 
forget all the Torah he has learned, and lose his eyesight.

Exploitation, continued
9 “You shall not oppress a foreigner who has converted to Judaism; you know 
the feelings of a foreigner, for you yourselves were foreigners in the land of 
Egypt. Although I have already said this,120 I repeat it for emphasis. You must be 
very careful not to oppress converts, because they may be prone to abandon Juda-
ism if they are mistreated.



5 When you see the donkey of someone you hate 
crouching under its load, would you refrain from 
helping it?! Rather, you must help the person: The 
Ba’al Shem Tov interpreted this verse allegorically 
as follows:121

When you see: When you closely examine and ob-
serve—

The donkey: i.e., your material body,122 you will see that 
it is— 

Someone you hate: i.e., your enemy. You will also see 
that it is— 

Crouching under its load: i.e., shifting uncomfortably 
and complaining beneath the burden of the Torah and 
the commandments that God has placed upon it.

Would you refrain from helping it?! Do you think that 
you should refrain from helping your body acclimate 
itself to its task? Do you intend to break its opposition 
by weakening it through fasts and punishments? No! 

117. See v. 12, below.  118. See Leviticus 19:18.  119. Likutei Sichot, vol. 21, pp. 125-130.  120. Above, 22:20.  121. HaYom Yom, 28 
Shevat.  122. The word for “donkey” (חמור) is related to the word for “matter” (חומר).
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 ONKELOS  הּ:  סַפְתָּ֖ אֶת־תְּבֽוּאָתָֽ ע אֶת־אַרְצֶ֑ךָ וְאָֽ ים תִּזְרַ֣ 10 וְשֵׁ֥שׁ שָׁנִ֖

ךָ  עַמֶּ֔ אֶבְיֹנֵי֣  כְלוּ֙  וְאָֽ הּ  וּנְטַשְׁתָּ֗ נָּה  תִּשְׁמְטֶ֣ ת  וְהַשְּׁבִיעִ֞  11

ךָ:  לְזֵיתֶֽ לְכַרְמְךָ֖  עֲשֶׂ֥ה  כֵּן־תַּֽ ה  הַשָּׂדֶ֑ חַיַּת֣  ל  תֹּאכַ֖ ם  וְיִתְרָ֕
ת  תִּשְׁבֹּ֑ י  הַשְּׁבִיעִ֖ וּבַיּ֥וֹם  יךָ  עֲשֶׂ֔ מַֽ עֲשֶׂ֣ה  תַּֽ יָמִים֙  שֵׁ֤שֶׁת   12

וְהַגֵּֽר:  תְךָ֖  בֶּן־אֲמָֽ וְיִנָּפֵ֥שׁ  ךָ  וַֽחֲמֹרֶ֔ שֽׁוֹרְךָ֙  יָנ֗וּחַ  עַן   לְמַ֣
ים  אֱלֹהִ֤ ם  וְשֵׁ֨ רוּ  תִּשָּׁמֵ֑ ם  אֲלֵיכֶ֖ רְתִּי  אֲשֶׁר־אָמַ֥ ל  וּבְכֹ֛  13

יךָ:  ע עַל־פִּֽ ירוּ לֹ֥א יִשָּׁמַ֖ אֲחֵרִים֙ לֹ֣א תַזְכִּ֔

אַרְעָךְ  יַת  זְרַע  תִּ נִין  שְׁ ית   וְשִׁ 10
בִיעֵיתָא   וּשְׁ הּ: 11 וְתִכְנֹשׁ יַת עֲלַלְתַּ
ינֵי  הּ וְיֵכְלוּן מִסְכֵּ נַּ הּ וְתִרְטְשִׁ מְטִנַּ תִשְׁ
חֵיוַת  יכוּל  תֵּ אַרְהוֹן  וּשְׁ ךְ  עַמָּ
לְזֵיתָךְ:  לְכַרְמָךְ  עֲבֵיד  תַּ ן  כֵּ רָא  בָּ
עוֹבָדָךְ  עֲבֵיד  תַּ יוֹמִין  א  תָּ  שִׁ 12
ינוּחַ  דִיל דִּ נוּחַ בְּ בִיעָאָה תְּ וּבְיוֹמָא שְׁ
אַמְתָךְ  ר  בַּ קוֹט  וְיִשְׁ וַחֲמָרָךְ  תּוֹרָךְ 
י אֲמָרִית לְכוֹן   וּבְכָל־דִּ וְגִיּוֹרָא: 13
א לָא  רוּן וְשׁוּם טַעֲוַת עַמְמַיָּ מְּ סְתַּ תִּ

ךְ: מָּ מַע עַל פֻּ תְּ רוּן לָא יִשְׁ תִדְכְּ

מוֹ:  כְּ יִת,  לַבַּ הַכְנָסָה  לְשׁוֹן  בוּאָתָהּ.  תְּ אֶת  וְאָסַפְתָּ   10
מֵעֲבוֹדָה:  ה.  מְטֶנָּ שְׁ תִּ  11 יתֶךָ"93:  בֵּ אֶל־תּוֹךְ  "וַאֲסַפְתּוֹ 
אַחֵר:  בָר  דָּ עוּר.  הַבִּ זְמַן  אַחַר  מֵאֲכִילָה.  הּ.  תָּ וּנְטַשְׁ
וּזְרִיעָה.  ה  חֲרִישָׁ גוֹן:  כְּ גְמוּרָה,  מֵעֲבוֹדָה  ה" —  מְטֶנָּ שְׁ "תִּ
חַיַּת  תֹּאכַל  וְיִתְרָם  קֵשׁ:  וּמִלְקַשְׁ ל  זַבֵּ מִלְּ  — הּ"  תָּ "וּנְטַשְׁ
ה  ה — מַה־חַיָּ חַיָּ לְמַאֲכַל  אֶבְיוֹן  ישׁ מַאֲכַל  לְהַקִּ דֶה.  הַשָּׂ
ר.  לֹא מַעֲשֵׂ ר, אַף אֶבְיוֹנִים אוֹכְלִים בְּ לֹא מַעֲשֵׂ אֹכֶלֶת בְּ
ה לְכַרְמְךָ.  עֲשֶׂ ן־תַּ בִיעִית: כֵּ שְׁ ר בִּ אן אָמְרוּ: אֵין מַעֲשֵׂ מִכָּ
אָמוּר  שֶׁ מוֹ  כְּ בָן,  הַלָּ דֵה  שְׂ בִּ ר  מְדַבֵּ קְרָא  הַמִּ ת  וּתְחִלַּ
בִיעִי  ְ זְרַע אֶת־אַרְצֶךָ"94: 12 וּבַיּוֹם הַשּׁ לְמַעְלָה הֵימֶנּוּ: "תִּ
ית  רֵאשִׁ ת בְּ בָּ עָקֵר שַׁ בִיעִית לֹא תֵּ ְ נָה הַשּׁ ָ שּׁ בּתֹ. אַף בַּ שְׁ תִּ
ת,  בָּ נָה קְרוּיָה שַׁ ָ לּאֹ תֹּאמַר: הוֹאִיל וְכָל־הַשּׁ קוֹמָהּ, שֶׁ מִמְּ
ית: לְמַעַן יָנוּחַ שׁוֹרְךָ וַחֲמֹרֶךָ.  רֵאשִׁ ת בְּ בָּ הּ שַׁ נְהַג בָּ לֹא תִּ

מִן  בִים  עֲשָׂ וְאוֹכֵל  תּוֹלֵשׁ  הֵא  יְּ שֶׁ יר  לְהַתִּ ח,  נְיָּ ן־לוֹ  תֵּ
: אֵין  יִת? אָמַרְתָּ תוֹךְ הַבַּ נּוּ בְּ שֶׁ א יַחְבְּ רְקַע. אוֹ אֵינוֹ אֶלָּ הַקַּ
ר:  תוּב מְדַבֵּ עֶבֶד עָרֵל הַכָּ ן־אֲמָתְךָ. בְּ א צַעַר: בֶּ ח אֶלָּ זֶה נְיָּ
מֵרוּ.  ָ שּׁ י אֲלֵיכֶם תִּ ר־אָמַרְתִּ ב: 13 וּבְכֹל אֲשֶׁ ר תּוֹשָׁ ר. גֵּ וְהַגֵּ
מִירָה"  ל־"שְׁ כָּ שֶׁ אַזְהָרָה,  בְּ ה  עֲשֵׂ ל־מִצְוֹת  כָּ לַעֲשׂוֹת 
לּאֹ  שֶׁ ירוּ.  תַזְכִּ לאֹ  לָאו:  מָקוֹם  בְּ הִיא  אַזְהָרָה  תּוֹרָה  בַּ שֶׁ
עֲמֹד  לוֹנִית! אוֹ, תַּ צַד עֲבוֹדָה זָרָה פְּ מֹר לִי בְּ יֹאמַר לוֹ: שְׁ
ר־ בָר אַחֵר: "וּבְכֹל אֲשֶׁ לוֹנִית! דָּ יוֹם עֲבוֹדָה זָרָה פְּ י בְּ עִמִּ

ירוּ"  ם אֱלֹהִים אֲחֵרִים לֹא תַזְכִּ מֵרוּ, וְשֵׁ ָ שּׁ י אֲלֵיכֶם תִּ אָמַרְתִּ
ן,  לָּ צְוֹת כֻּ ל־הַמִּ נֶגֶד כָּ קוּלָה עֲבוֹדָה זָרָה כְּ ְ שּׁ דְךָ, שֶׁ — לְלַמֶּ
עַל  הַגּוֹי:  מִן  מַע.  ָ יִשּׁ לאֹ  ן:  לָּ כֻּ אֶת  שׁוֹמֵר  כְּ הּ  בָּ זְהָר  וְהַנִּ
עֲבוֹדָה  בַע לְךָ בַּ ָ פוּת עִם גּוֹי, וְיִשּׁ תָּ ה שֻׁ עֲשֶׂ לּאֹ תַּ יךָ. שֶׁ פִּ

כֵר עַל יָדֶךָ: זָּ יִּ ה גוֹרֵם שֶׁ אַתָּ לּוֹ, נִמְצֵאתָ שֶׁ זָרָה שֶׁ

92. לעיל פסוק ו.  93. דברים כב, ב.  94. פסוק י.

[13] To make all ‘active’ commandments prohibi-
tions as well: This point is significant because it 
allows active commandments to override prohibi-
tions.135 For example, the Torah both forbids us to 
wear garments made out of a mixture of wool and 
linen and, at the same time, commands the High 
Priest to wear such a garment. Once the active 
commandment to wear the garment also becomes 

a prohibition (not to not wear it), this specific pro-
hibition can override the prohibition against wear-
ing such garments in general.136

Nonetheless, this does not mean that a person who 
neglects to perform an active commandment be-
comes liable for punishment with lashes, as in the 
case of someone who transgresses a prohibition.137

FIfTH READING
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Idolatry, continued
“You shall not mention the names of others’ gods; for example, you must not 
say to someone, ‘wait for me next to this or that idol’ or ‘on the holiday of this 
or that idol.’ Nor shall your mouth cause the names of others’ gods to be heard 
from an idolater: do not engage an idolater in business, for then he will be apt to 
swear in his idol’s name. Serving idols is tantamount to transgressing every com-
mand in the Torah and refraining from serving them is tantamount to observing 
every command in the Torah.

� A CLOSER LOOK �



MISHPATIM

The Sabbatical Year
10 “For six years you may sow your land and gather in its crops, 
11 but during the seventh year you must leave your field untended by not work-
ing it and withdraw from it by not taking care of it. Furthermore, as soon as 
a particular type of produce has been eaten up by undomesticated animals in 
the field, you must remove whatever of that type of produce you have stored 
away for your own animals and place it in the field so it becomes available for all 
animals equally.126 In the Sabbatical year, all of you, even the needy among your 
people, may eat its produce the same way that the beasts of the field eat what-
ever is left—without obligation to give a tithe (ma’aser)127 to the Levites. You shall 
do the same with your vineyard and your olive grove. 
12 Even though the whole year is a ‘Sabbatical year’128 and is a reminder that I 
created the world,129 you must still observe the weekly Sabbath, for the Sabbati-
cal year involves resting only from agricultural work, and its effect is therefore 
only felt during working hours, and only by farmers, gardeners, and the like.130 
Six days you may do your work, but on the seventh day you shall cease, so 
that your ox and your donkey may rest by grazing unfettered in the field. Do 
not cage them in, for this is painful to them and it is forbidden to cause ani-
mals unnecessary pain. In addition, two types of people whose legal status is 
between that of non-Jews and Jews must rest on the Sabbath: your non-Jewish, 
uncircumcised bondwoman’s son and the resident alien. (Normally, all your 
non-Jewish bondmen must be circumcised.131 However, if you buy an adult non-
Jewish bondman, and he hesitates to undergo circumcision, you may wait up to a 
year for him to consent. If, after this time, he still refuses, you must sell him back 
to the non-Jew.132 During this interim period, he is not yet termed ‘your bond-
man,’ but only ‘your bondwoman’s son,’ whether or not he is actually the son 
of your bondwoman.) However, these two types of people are only required to 
rest enough to be refreshed on the Sabbath: according to one opinion, uncircum-
cised non-Jewish bondmen must observe all the prohibitions against work on the 
Sabbath that a full Jew must observe on a festival, while resident aliens133 must 
observe only those prohibitions that a full Jew must observe on the intermediate 
days of festivals. According to another opinion, it is exactly the opposite: resident 
aliens must observe all the prohibitions against work that a full Jew must observe 
on a festival, and uncircumcised non-Jewish bondmen must observe only those 
prohibitions that a full Jew must observe on the intermediate days of festivals.134

Active Commandments and Prohibitions
13 “You shall be vigilant in everything I have instructed you. I say this in order 
to make all ‘active’ commandments into prohibitions as well: when I tell you to do 
something, I am at the same time telling you not to refrain from doing it or doing 
it otherwise.

126. Leviticus 25:7.  127. Numbers 18:21.  128. Leviticus 25:2.  129. Above, 20:11.  130. Likutei Sichot, vol. 12, p. 112.  131. Above, 
12:44.  132. Mishneh Torah, Milah 1:6.  133. Above, 12:45.  134. Mechilta, Mishpatim 20  135. Yevamot 3b.  136. Chizkuni.  137. Rashi 
on Deuteronomy 13:1..

Exodus 23:10-13
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 RASHI 

 CHASIDIC INSIGHTS 

משפטים

 ONKELOS  הַמַּצּוֹת֘  ג  אֶת־חַ֣  15 בַּשָּׁנָֽה:  י  לִ֖ ג  תָּחֹ֥ ים  רְגָלִ֔ שָׁל֣שׁ   14

ךָ  צִוִּיתִ֗ אֲשֶׁ֣ר  כַּֽ מַצּ֜וֹת  ל  תֹּאכַ֨ יָמִים֩  שִׁבְעַ֣ת  תִּשְׁמֹר֒ 
וְלֹא־יֵרָֽא֥וּ  יִם  מִמִּצְרָ֑ יָצָ֣אתָ  כִּי־ב֖וֹ  יב  אָבִ֔ הָֽ דֶשׁ  חֹ֣ לְמוֹעֵד֙ 
ע  תִּזְרַ֖ אֲשֶׁ֥ר  יךָ  עֲשֶׂ֔ מַֽ י  בִּכּוּרֵ֣ הַקָּצִיר֙  ג  וְחַ֤  16 ם:  רֵיקָֽ פָנַ֖י 
יךָ  עֲשֶׂ֖ ת־מַֽ אֶֽ בְּאָסְפְּךָ֥  ה  הַשָּׁנָ֔ בְּצֵ֣את  אָסִף֙  הָֽ ג  וְחַ֤ ה  בַּשָּׂדֶ֑
כָּל־זְכ֣וּרְךָ֔  יֵרָֽאֶה֙  בַּשָּׁנָה֑  ים  פְּעָמִ֖ שָׁל֥שׁ   17 ה:  מִן־הַשָּׂדֶֽ
י  ץ דַּם־זִבְחִ֑ ן | יְהָֹוֽה: 18 לֹֽא־תִזְבַּ֥ח עַל־חָמֵ֖ אָדֹ֥ אֶל־פְּנֵי֖ הָֽ

קֶר:  י עַד־בֹּֽ לֶב־חַגִּ֖ ין חֵֽ וְלֹֽא־יָלִ֥

God wishes to stress the greatness of the Jewish peo-
ple. The Torah therefore focuses on the matzos. The 
Jews had no choice but to bake matzah since they left 
Egypt in such haste that there wasn’t enough time for 
their dough to rise. Every mention of matzos, there-
fore, highlights the strong faith of the Jewish people 
at that time and their unconditional willingness to fol-
low God wherever He directed them.

The Jews, on the other hand, relate to the holiday as 
an opportunity to praise God and thank Him. Their 
name for the holiday is Passover (Pesach), a constant 
reminder of God’s great miracles, in particular when 
He skipped over (pasach) the Jewish houses and 
brought His plagues only upon the Egyptians.144

16 The Festival of the Ingathering: As mentioned,145 
the agricultural motif of the festivals is reflected alle-
gorically in the life of the soul. The theme of Sukot is 
“ingathering”—taking diverse and separated entities 
and uniting them. As individuals, no matter how dif-
ferent we may be from one another, when we sit in 

the same sukah,146 we fulfill this commandment equal-
ly and together. Similarly, the commandment of hold-
ing the four plants147 on this holiday signifies the unity 
between the different types of people these plants 
represent.

Our goal is to implement this unity, and ensure that all 
of God’s “produce”—every one of His children—are 
included; for only when His children are together in 
unity is the Father happy.148

Furthermore, during the preceding High Holy Days, 
we typically make many resolutions. Everyone is in-
volved in prayer and repentance and resolves to turn 
over a new leaf and begin anew. On Sukot, the seeds of 
all these resolutions that we “sowed” must be “gath-
ered in.” All of the different feelings and emotions—
the majesty of Rosh Hashanah, the awe of Yom Kip-
pur, etc.—must be drawn together and implemented 
in a practical way. Since on Sukot the inner feelings of 
the soul become revealed and attain their true fulfill-
ment, Sukot is the most joyful of the holidays.149 

קֳדָמַי  חַגּוּן  תְּ זִמְנִין  לַת   תְּ 14
א  ירַיָּ דְפַטִּ א  חַגָּ  יַת  15 א:  תָּ שַׁ בְּ
ירָא  טִּ פַּ יכוֹל  תֵּ יוֹמִין  בְעָא  שַׁ ר  טַּ תִּ
יַרְחָא  לִזְמַן  ךְ  ידְתָּ פַקֵּ דִי  מָא  כְּ
צְרַיִם  א מִמִּ הּ נְפַקְתָּ יבָא אֲרֵי בֵּ דְאַבִּ
א   וְחַגָּ וְלָא יִתְחֲזוּן קֳדָמַי רֵיקָנִין: 16
תִזְרַע  י  דִּ עוֹבָדָיךְ  כּוּרֵי  בִּ דַחֲצָדָא 
קָא  מִפְּ בְּ א  דִכְנָשָׁ א  וְחַגָּ חַקְלָא  בְּ
מִן  עוֹבָדָיךְ  יַת  ךְ  מִכְנְשָׁ בְּ א  תָּ דְשַׁ
א  תָּ שַׁ בְּ זִמְנִין  לַת   תְּ חַקְלָא:17
כוּרָךְ קֳדָם רִבּוֹן עַלְמָא  ל־דְּ יִתְחֲזוּן כָּ
ם  דַּ חֲמִיעַ  עַל  תִכּוֹס   לָא  18 יְיָ: 
חָא  מַדְבְּ מִן  ר  בַּ יְבִיתוּן  וְלָא  סְחִי  פִּ

א עַד צַפְרָא:  י נִכְסַת חַגָּ רְבֵּ תַּ

לֹשׁ רְגָלִים"95:  יתָנִי זֶה שָׁ י הִכִּ עָמִים, וְכֵן "כִּ 14 רְגָלִים. פְּ
יהָ.  אִבֶּ בְּ בּוֹ  את  מִתְמַלֵּ בוּאָה  הַתְּ שֶׁ הָאָבִיב.  חדֶֹשׁ   15
רוֹת: וְלאֹ־ ל פֵּ ֵ כוֹר וְרִאשׁוֹן לְבַשּׁ "אָבִיב" לְשׁוֹן אָב — בְּ

רְגָלִים, הָבִיאוּ לִי  נַי בָּ בֹאוּ לִרְאוֹת פָּ תָּ שֶׁ יֵרָאוּ פָנַי רֵיקָם. כְּ
יךָ.  כּוּרֵי מַעֲשֶׂ בוּעוֹת: בִּ צִיר. הוּא חַג שָׁ עוֹלוֹת: 16 וְחַג הַקָּ
עֲצֶרֶת  אִין בָּ חֶם הַבָּ י הַלֶּ תֵּ ְ שּׁ כּוּרִים, שֶׁ הוּא זְמַן הֲבָאַת בִּ שֶׁ
שׁ,  קְדָּ כּוּרִים לַמִּ נָחוֹת, וּלְהָבִיא בִּ ירִין הֶחָדָשׁ לַמְּ הָיוּ מַתִּ
חַג  הָאָסִף. הוּא  וְחַג  וְגוֹ'"96:  כּוּרִים  הַבִּ "וּבְיוֹם  אֱמַר:  נֶּ שֶׁ
בוּאָה  ה הַתְּ ל־יְמוֹת הַחַמָּ כָּ יךָ. שֶׁ ךָ אֶת־מַעֲשֶׂ אָסְפְּ כּוֹת: בְּ הַסֻּ
יִת,  הַבַּ אֶל  אוֹתָהּ  אוֹסְפִים  וּבֶחָג  דוֹת,  שָּׂ בַּ ת  שֶׁ  מִתְיַבֶּ

ר  הָעִנְיָן מְדַבֵּ עָמִים וְגוֹ'. לְפִי שֶׁ לשֹׁ פְּ מִים: 17 שָׁ שָׁ נֵי הַגְּ מִפְּ
קוֹמָן:  רְסוּ רְגָלִים מִמְּ לּאֹ יִסְתָּ בִיעִית, הֻצְרַךְ לוֹמַר שֶׁ שְׁ בַּ
וְגוֹ'.  ח עַל־חָמֵץ  ךָ: 18 לאֹ־תִזְבַּ בְּ שֶׁ כָרִים  הַזְּ ל־זְכוּרְךָ.  כָּ
בַעֵר הֶחָמֵץ:  תְּ נִיסָן, עַד שֶׁ י"ד בְּ סַח בְּ חַט אֶת הַפֶּ שְׁ לֹא תִּ
חַ: עַד־בֹּקֶר. יָכוֹל, אַף  זְבֵּ י וְגוֹ'. חוּץ לַמִּ וְלאֹ־יָלִין חֵלֶב־חַגִּ
לְמוּד לוֹמַר: "עַל מוֹקְדָה  לִינָה? תַּ סֵל בְּ עֲרָכָה יִפָּ עַל הַמַּ
א  אֶלָּ לִינָה  אֵין  וְלאֹ־יָלִין.  יְלָה"97:  ל־הַלַּ כָּ חַ  זְבֵּ עַל־הַמִּ
יְלָה  ל־הַלַּ כָּ אֲבָל  "עַד־בֹּקֶר".  אֱמַר:  נֶּ שֶׁ חַר,  ַ הַשּׁ עַמּוּד  בְּ

חַ:  זְבֵּ ה לַמִּ יָכוֹל לְהַעֲלוֹתוֹ מִן הָרִצְפָּ

144. Kedushat Levi, Bo; Sichot Kodesh 5737, vol. 1, p. 629; Sichot Kodesh 5741, vol. 4, pp. 236-237.  145. Above, on v. 14.  146. Leviticus 
23:43-44.  147. Ibid. 23:40.  148. Sefer HaMa’amarim Melukat, vol. 1, pp. 441, 444-446.  149. Sefer HaMa’amarim 5747, pp. 162-163.

95. במדבר כב, כח.  96. במדבר כח, כו.
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 CHASIDIC INSIGHTS 

MISHPATIM

The Sabbatical Year, continued
14 “Just as the Sabbatical year does not render the weekly Sabbath superfluous, 
neither does it nullify the festivals, even though they are associated with the ag-
ricultural cycle and you will not be working the earth in the Sabbatical year.138 
Thus, even during the Sabbatical year, you shall celebrate a pilgrim festival for 
Me three times a year by congregating in Jerusalem, offering specified sacrifices, 
observing specified rites, and partially refraining from work: 
15 You shall observe Passover, the Festival of Matzos. For seven days you shall 
eat matzos as I have commanded you, at the appointed time in Nisan, the month 
of the beginning of the grain-ripening, for in that season you left Egypt. When 
you congregate at the Temple for the pilgrim festivals, you shall not appear be-
fore Me empty-handed. You must bring an animal and sacrifice it as an ascent-
offering. 
16 You shall also observe Shavuot, the Festival of the Harvest, by offering two 
loaves of wheat bread.139 This is the first produce of your labors that you sow in 
the field that may be offered in the Temple. Only from this point on may you use 
the new crop for grain-offerings and bring your first-fruit offerings. You shall also 
observe Sukot, the Festival of the Ingathering of your produce at the end of the 
year, when you gather in your produce from the field, where it has been drying 
all summer, to the barns, to protect it from the coming rains. 
17 Three times a year all your menfolk shall appear before Me, God, the Master 
of the World—even during the Sabbatical year. 
18 You shall not sacrifice My Passover blood-sacrifice in the presence of leav-
ened bread, i.e., before you have removed all the leavened bread from your pos-
session. The fat portions of My festival offering that must be burned on the altar 
must at least have begun to be burned during the night following the day the 
sacrifice was offered. These portions may not be left off the altar overnight until 
morning, for if they are, they invalidate the entire sacrifice.

14 A pilgrim festival: The pilgrim festivals mark the 
three significant milestones in the agricultural cycle: 
Pesach occurs when the produce begins to ripen, Sha-
vuot when the wheat is harvested, and Sukkot at the 
end of the season, when all of the produce is gathered 
in from the fields.140

Allegorically, the Jewish people are God’s “pro-
duce.”141 Just as one sows grain in the hope of reap-
ing a much greater return, God “plants” souls in the 
physical world in order for them to accomplish much 
more than they can in their native spiritual abode.
When we plant a seed,142 it does not begin to grow im-
mediately. Growth can begin only once the outer, pro-

tective coating of the seed rots. Once the original seed 
per se no longer exists, the new growth is not restricted 
by the limitations of the original form of the seed.

The same is true of human growth: ego is its greatest 
hindrance. Only when we overcome and negate the 
ego can the soul reach its full potential.143 

15 The Festival of Matzos: In the Torah, this festival 
is usually referred to as “the Festival of Matzos.” In 
common usage, however, we almost always call it 
“Passover.” According to the Chasidic sage Rabbi Levi 
Yitzchak of Berditchev, the two names reflect two dif-
fering perspectives on the holiday.

138. Rashi on v. 17, below.  139. Leviticus 23:17.  140. See Rabbeinu Bachaye, Exodus 13:4.  141. See Jeremiah 2:3; Hosea 2:25.  142. See 
above, on 20:21-22.  143. Likutei Sichot, vol. 36, pp. 82-85. See also, in greater depth, Sefer HaMa’amarim Melukat, vol. 5, pp. 169-176.  

Exodus 23:14-18
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 CHASIDIC INSIGHTS 

 RASHI 

יח. סימן  משפטים  תנחומא   .103 ג.   לג,  שמות   .102 ט.   כז,  בראשית   .101 כ.   שם,   .100 יז.   לח,  בראשית   .99 ח.   ח,  דברים   .98 ב.   ו,  ויקרא   .97 
104. יהושע א, יח.  105. סנהדרין לח, ב.

משפטים

 ONKELOS  אֱלֹהֶ֑יךָ  יְהָֹוה֣  ית  בֵּ֖ יא  תָּבִ֕ תְךָ֔  אַדְמָ֣ בִּכּוּרֵי֙  ית  רֵאשִׁ֗  19

 פ חֲלֵב֥ אִמּֽוֹ: י בַּֽ לֹֽא־תְבַשֵּׁ֥ל גְּדִ֖
רֶךְ  יךָ לִשְׁמָרְךָ֖ בַּדָּ֑ י שֹׁלֵחַ֤ מַלְאָךְ֙ לְפָנֶ֔ נֹכִ֜ ה אָֽ שישי 20 הִנֵּ֨
מִפָּנָי֛ו  מֶר  הִשָּׁ֧  21 תִי:  הֲכִנֹֽ אֲשֶׁ֥ר  אֶל־הַמָּק֖וֹם  יאֲךָ֔  הֲבִ֣ וְלַֽ
י  י שְׁמִ֖ ם כִּ֥ י לֹ֤א יִשָּׂא֙ לְפִשְׁעֲכֶ֔ ע בְּקֹל֖וֹ אַל־תַּמֵּ֣ר בּ֑וֹ כִּ֣ וּשְׁמַ֥
ל אֲשֶׁ֣ר  יתָ כֹּ֖ י אִם־שָׁמ֤וֹעַ תִּשְׁמַע֙ בְּקֹל֔וֹ וְעָשִׂ֕ בְּקִרְבּֽוֹ: 22 כִּ֣
י־ כִּֽ  23 יךָ:  רֲרֶֽ אֶת־צֹֽ י  וְצַרְתִּ֖ יךָ  יְבֶ֔ אֶת־אֹ֣ יַבְתִּי֙  וְאָֽ אֲדַבֵּ֑ר 
י וְהַפְּרִזִּי֙  חִתִּ֔ אֱמֹרִי֙ וְהַ֣ יאֲךָ֗ אֶל־הָֽ וֶֽהֱבִֽ יךָ֒  יֵלֵךְ֣ מַלְאָכִי֘ לְפָנֶ֒

יו:  י וְהִכְחַדְתִּֽ י וְהַיְבוּסִ֑ חִוִּ֖ י הַֽ עֲנִ֔ כְּנַֽ וְהַֽ



19 You shall not eat a young animal cooked in its 
mother’s milk: The mixture of milk and meat is the 
only substance that the Torah forbids to be cooked. But 
the Torah not only forbids eating meat cooked in milk; 
it also forbids cooking the mixture in the first place—
since this may lead to eating it—and deriving any oth-

er benefit (besides eating) from the cooked mixture. 

This demonstrates how extremely the Torah forbids 
cruelty towards animals. The precautions the Torah 
takes to prevent causing pain to an animal teach us 
how much care we must take to ensure that no pain is 
caused to a fellow human being.158 

לְבֵית  יְתֵי  תַּ אַרְעָךְ  כּוּרֵי  בִּ  רֵישׁ  19
תֵיכְלוּן  לָא  אֱלָהָךְ  דַייָ  א  שָׁ מַקְדְּ

לַח  שָׁ אֲנָא   הָא  20 חֲלָב:  בַּ ר  שַׂ בְּ

אֹרְחָא  בְּ רָךְ  לְמִטְּ קֳדָמָךְ  מַלְאֲכָא 

אַתְקֵינִית:  י  דִּ לְאַתְרָא  וּלְאַעֲלוּתָךְ 

ל  וְקַבֵּ קֳדָמוֹהִי  מִן  ר  מַּ  אִסְתַּ 21
אֲרֵי  לְקִבְלֵהּ  תְסָרֵב  לָא  לְמֵימְרֵהּ 

מִי  בִשְׁ אֲרֵי  לְחוֹבֵיכוֹן  בֹּק  יִשְׁ לָא 

יל  לָא תְקַבֵּ  אֲרֵי אִם קַבָּ מֵימְרֵהּ: 22

יל  אֲמַלֵּ י  ל־דִּ כָּ וְתַעֲבֵיד  לְמֵימְרֵהּ 

לְדִמְעִיקִין  וְאָעֵיק  סַנְאָךְ  יַת  וְאֶסְנֵי 

קֳדָמָךְ  מַלְאֲכִי  יְהַךְ   אֲרֵי  23 לָךְ: 

אֵי  וּפְרִזָּ אֵי  וְחִתָּ לֶאֱמוֹרָאֵי  ךְ  וְיָעֵילִנָּ

יצִנּוּן:  אֵי וִיבוּסָאֵי וְאֵשֵׁ וּכְנַעֲנָאֵי חִוָּ

בֶת  חַיֶּ בִיעִית  ְ הַשּׁ אַף  אַדְמָתְךָ.  כּוּרֵי  בִּ ית  רֵאשִׁ  19
יצַד?  כּוּרֵי אַדְמָתְךָ". כֵּ אן: "בִּ בִכּוּרִים, לְכָךְ נֶאֱמַר אַף כָּ בְּ
רָה — כּוֹרֵךְ  כְּ בִּ אֵנָה שֶׁ דֵהוּ רוֹאֶה תְּ אָדָם נִכְנָס לְתוֹךְ שָׂ
בְעַת  ִ א מִשּׁ כּוּרִים אֶלָּ הּ. וְאֵין בִּ ישָׁ מִי לְסִימָן, וּמַקְדִּ עָלֶיהָ גֶּ
וְגוֹ'"98:  עֹרָה  וּשְׂ ה  חִטָּ "אֶרֶץ  קְרָא:  מִּ בַּ הָאֲמוּרִין  ינִין  הַמִּ
דִי  גְּ אֵין  שֶׁ דִי,  גְּ כְלַל  בִּ וְכֶבֶשׂ  עֵגֶל  אַף  דִי.  גְּ ל  ֵ לאֹ־תְבַשּׁ
ה מְקוֹמוֹת  כַמָּ ה מוֹצֵא בְּ אַתָּ ֶ ה־שּׁ א לְשׁוֹן וָלָד רַךְ, מִמַּ אֶלָּ
ים",  "עִזִּ אַחֲרָיו  לְפָרֵשׁ  וְהֻצְרָךְ  דִי"  "גְּ תוּב  כָּ שֶׁ תּוֹרָה  בַּ
ים"100,  הָעִזִּ דִי  "אֶת־גְּ ים"99,  דִי־עִזִּ גְּ ח  לַּ אֲשַׁ "אָנֹכִי  גוֹן:  כְּ
דִי"  אֱמַר "גְּ נֶּ ל־מָקוֹם שֶׁ כָּ דְךָ, שֶׁ ים"101. לְלַמֶּ דָיֵי עִזִּ נֵי גְּ "שְׁ
ב  ה מְקוֹמוֹת נִכְתַּ לֹשָׁ מָע. וּבִשְׁ מַשְׁ סְתָם, אַף עֵגֶל וָכֶבֶשׂ בַּ
תּוֹרָה, אֶחָד לְאִסּוּר אֲכִילָה, וְאֶחָד לְאִסּוּר הֲנָאָה, וְאֶחָד  בַּ
רוּ  שְּׂ אן נִתְבַּ וּל: 20 הִנֵּה אָנֹכִי שֹׁלֵחַ מַלְאָךְ. כָּ שּׁ לְאִסּוּר בִּ

י לֹא אֶעֱלֶה  כִינָה אוֹמֶרֶת לָהֶם: "כִּ עֲתִידִין לַחֲטֹא, וּשְׁ שֶׁ
זֶהוּ  לָכֶם.  לָתֵת  י  נְתִּ זִמַּ ר  אֲשֶׁ הֲכִנֹתִי.  ר  אֲשֶׁ ךָ"102:  קִרְבְּ בְּ
בָר  ר הֲכִנֹתִי" — כְּ קוֹם אֲשֶׁ שׁוּטוֹ. וּמִדְרָשׁו103ֹ: "אֶל־הַמָּ פְּ
אוֹמְרִים,  קְרָאוֹת שֶׁ וְזֶה אֶחָד מִן הַמִּ נֶגְדּוֹ.  כְּ ר  נִכָּ מְקוֹמִי 
ל  שׁ שֶׁ קְדָּ ית־הַמִּ נֶגֶד בֵּ ן כְּ ל מַעְלָה מְכֻוָּ שׁ שֶׁ קְדָּ ית־הַמִּ בֵּ שֶׁ
ר־יַמְרֶה  מוֹ: "אֲשֶׁ ר בּוֹ. לְשׁוֹן הַמְרָאָה, כְּ מֵּ ה: 21 אַל־תַּ מַטָּ
כָךְ,  בְּ ד  מְלֻמָּ אֵינוֹ  עֲכֶם.  לְפִשְׁ א  יִשָּׂ לאֹ  י  כִּ יךָ"104:  אֶת־פִּ
לִיחַ, וְאֵינוֹ  הוּא שָׁ אֵין חוֹטְאִין. וְעוֹד, שֶׁ ת שֶׁ הוּא מִן הַכַּ שֶׁ
לְרֹאשׁ  ר  מְחֻבָּ קִרְבּוֹ.  בְּ מִי  שְׁ י  כִּ לִיחוּתוֹ:  שְׁ א  אֶלָּ ה  עוֹשֶׂ
וְרַבּוֹתֵינוּ  בּוֹ.  ף  תָּ מְשֻׁ מִי  שְׁ י  כִּ נָיו,  מִפָּ מֵר  ָ הִשּׁ קְרָא:  הַמִּ
טְרוֹן"  "מַטַּ  — רַבּוֹ  ם  שֵׁ כְּ מוֹ  ְ שּׁ שֶׁ טְרוֹן,  מַטַּ זֶה  אָמְרו105ּ: 

תַרְגּוּמוֹ: "וְאָעִיק":  י. כְּ י": 22 וְצַרְתִּ דַּ א "שַׁ גִמַטְרִיָּ בְּ

158. Likutei Sichot, vol. 6, p. 151.  159. Rashi on 33:2.  160. Likutei Sichot, vol. 21, p. 226, note 24. 
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[23] The Amorites, the Hittites…: Only six of the 
seven nations are mentioned here. In this passage, 
God is informing the people that they would even-
tually sin and thus forfeit the privilege of being led 
by God’s presence directly, having to be led instead 

by an emissary. Nonetheless, God assures them 
that this emissary will succeed in driving out the 
resident nations of Canaan. Since the Girgashites 
fled on their own,159 there is therefore no need to 
mention them in this context.160

� A CLOSER LOOK �



MISHPATIM

19 “Even though you must rest from working the earth during the Sabbatical 
year, you shall still bring the first-ripened fruits and produce of your land to 
the House of God, your God, as you do every year. This obligation applies only 
to the seven types of produce by which the Land of Israel is distinguished: wheat, 
barley, grapes, figs, pomegranates, olives, and dates.150

Mixing Milk and Meat
“You shall not eat151 a young animal of the goats, sheep, or cows that has been 
cooked in either its mother’s milk or in the milk of any other any animal you are 
permitted to eat. This is an act of cruelty, and it is forbidden to be cruel.”152

The Conquest of the Land of Israel
Sixth Reading 20 “You are presently free from sin and therefore My presence can 
abide with you and accompany you wherever you go. If, in the future, however, 
you will sin, My presence will not be able to dwell with you openly. When that 
happens, I am going to send the angel Metatron153 before you to protect you 
on the way, and to bring you to the Land of Israel, the place that I have desig-
nated154 for you to occupy and settle in order to fulfill your mission of raising the 
world’s Divine consciousness, and, in particular, to the special, central place that 
I have long ago prepared for revealing Myself—by situating the site of the heav-
enly Temple directly above the site where you will build the earthly Temple.155 
This means that the Land of Israel in general and the future site of the Temple 
in particular are the locales most receptive to the spiritual consciousness of the 
higher worlds. 
21 Even though I will send you this angel because your spiritual level will have 
fallen, you should still be watchful in his presence—heed his voice and do not 
rebel against him, for he will not overlook your iniquity. He, being an angel, 
does not understand disobedience to My will, and even if he were able to under-
stand, he is not authorized to pardon you, so he will punish you.156 Regardless of 
this, however, you should heed his voice since My Name is with him; whatever 
he does, he does in My Name. This is indicated by the fact that the numerical 
value of his name (מטטרוןi, 314) is the same as that of My Name Shakai (שדי). 
22 For if you will diligently obey him and thus do all that I say, I will be an 
enemy to your enemies and persecute your persecutors. 
23 For My angel will go before you and bring you to the land of the Amorites, 
the Hittites, the Perizites, the Canaanites, the Hivites and the Jebusites, and I 
will annihilate them. The Girgashites, in contrast, will flee of their own accord,157 
so I will not have to annihilate them. 



150. As seen in Deuteronomy 8:8.  151. Likutei Sichot, vol. 6, p. 148.  152. Above, v. 12. Likutei Sichot, vol. 6, p. 150. See also 34:26, 
below, and Deuteronomy 14:21, where it is further forbidden to cook a mixture of milk and meat or derive benefit from such 
a mixture.  153. It is customary not to pronounce names of angels that are not also used as names for people. Therefore, when 
reading this name aloud, it is customary to abbreviate it, saying “Metat.”  154. Likutei Sichot, vol. 21, p. 135.  155. See Genesis 
28:17; Above, 15:17. Likutei Sichot, vol. 21, pp. 133-136.  156. Maskil LeDavid.  157. Rashi on 33:2, below.  
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 106. חוֹלָם.  107. ישעיה כח, כח.  108. קהלת ב, כ.  109. שמואל־א ז, טז.  110. תהלים קמב, ז.  111. ישעיה יט, ו.  112. ישעיה מט, טז.  113. שופטים ה, טו.
114. שמואל־א יב, ג.  115. איוב כ, יט.  116. חוֹלָם.  117. במדבר יד, טו.  118. יהושע י, יב.  119. קהלת ג, יג.  120. לו, א. 

משפטים

 ONKELOS 

aspects of our Divine calling that we find appealing—
and soon, less and less becomes appealing.
The antidote to all this is, as the verse continues, “I 
will fill the number of your days.” We should recall 
that our days on earth are numbered; we have been 
given a specific amount of time and specific talents 
and opportunities with which to fulfill our purpose in 
life. If we use these gifts for purposes other than ful-
filling our unique mission—even good purposes—we 
thereby betray our Divine charge. When, because of 
this realization, we are driven to fulfill our purpose 
on earth, we become so involved in spreading light 
that we have no time to pause and wonder where we 
stand on the ladder of spiritual attainments. We be-
come oblivious to our own spiritual status. And then, 

God indeed “fills the number of our days”—He takes 
those days in which we did not fulfill our purpose and 
makes them pure and complete.
The self-orientation that leads to spiritual stillbirth is 
alluded to in the word for “your land,” which can be 
read, “your desire.”167 In this context, the verse reads, 
“There will be no miscarriage or barrenness caused 
by focusing on your own will if you contemplate the 
number of your days and allow Me to fill them.”
The Talmud168 tells the story of the great Rabbi Yochanan 
Ben Zakai, who in his final moments cried and said, “I do 
not know which way they will take me.” He was worried 
that he might not be deserving of Heaven. Throughout his 
life, he did not allow himself the luxury of assessing his 
accomplishments, for he focused his every moment on the 

אֲבָנִים  בֹתֵיהֶם.  מַצֵּ אֱלֹהוֹת:  לְאוֹתָם  הָרְסֵם.  תְּ הָרֵס   24
לָה.  כֵּ חֲווֹת לָהֶם: 26 לאֹ תִהְיֶה מְשַׁ תַּ יבִין לְהִשְׁ הֵם מַצִּ שֶׁ
קוֹבֶרֶת  אוֹ  נְפָלִים,  לֶת  מַפֶּ לָה.  כֵּ מְשַׁ רְצוֹנִי:  ה  עֲשֶׂ תַּ אִם 
י".  מוֹ: "וְהָמַמְתִּ לָה": 27 וְהַמֹּתִי. כְּ כֵּ נֶיהָ, קְרוּיָה "מְשַׁ אֶת בָּ
כֶפֶל  בְּ הּ  לָּ שֶׁ פּוֹעַל  שֶׁ בָה  ל־תֵּ כָּ וְכֵן  שׁ".  גֵּ "וֶאֱשַׁ וְתַרְגּוּמוֹ: 
יֵשׁ  י",  עַלְתִּ "פָּ לְשׁוֹן  בִּ ר  לְדַבֵּ הֲפוֹךְ  תַּ שֶׁ כְּ אַחֲרוֹנָה,  אוֹת 
ישׁ אֶת הָאוֹת וְנוֹקְדוֹ  פוּלָה וּמַדְגִּ נּוֹטֵל אוֹת הַכְּ מְקוֹמוֹת שֶׁ
ל  לְגַּ גִּ "וְהָמַם  זְרַת:  מִגִּ "וְהַמֹּתִי" —  גוֹן:  כְּ מְלָאפּוּ"ם106,  בִּ
ית־אֵל"109.  בֵּ "וְסָבַב  זְרַת:  מִגִּ "וְסַבּוֹתִי"108 —  עֶגְלָתוֹ"107. 
יִם  פַּ "עַל־כַּ וְחָרְבוּ"111.  לְלוּ  "דָּ זְרַת:  מִגִּ  — "דַלּוֹתִי"110 
זְרַת: "חִקְקֵי־לֵב"113. "אֶת־מִי רַצּוֹתִי"114  חַקֹּתִיךְ"112 — מִגִּ
"וְהַמֹּתִי"  ם  תַרְגֵּ וְהַמְּ ים"115.  לִּ דַּ עָזַב  ץ  "רִצַּ זְרַת:  מִגִּ  —
הָיָה,  מִיתָה  זֵרַת  מִגְּ אִלּוּ  שֶׁ הוּא,  טוֹעֶה  "וְאֶקְטַל",   —
וְלֹא  ת,  שֶׁ מֻדְגֶּ הּ  לָּ שֶׁ מֵ"ם  וְלֹא  "ח,  פַתַּ בְּ הּ  לָּ שֶׁ הֵ"א  אֵין 

ה אֶת־ גוֹן: "וְהֵמַתָּ י", כְּ א "וְהֵמַתִּ נְקוּדָה מְלָאפוּ"ם116. אֶלָּ
י  תֵּ מְקוֹם שְׁ בֹא בִּ תָּ ת לְפִי שֶׁ שֶׁ י"ו מֻדְגֶּ ה"117, וְהַתָּ הָעָם הַזֶּ
י"ו.  תָּ לֹא  בְּ מִיתָה  אֵין  שֶׁ לְפִי  רֶשׁת,  נִשְׁ הָאַחַת  וִי"ן —  תָּ
יתִי".  י" "חָטָאתִי" "עָשִׂ מוֹ "אָמַרְתִּ ת, כְּ שֶׁ מֶּ וְהָאַחֶרֶת מְשַׁ
יִם,  תַּ מְקוֹם שְׁ הִיא בָאָה בִּ ת, שֶׁ שֶׁ י"ו מֻדְגֶּ י", הַתָּ וְכֵן "וְנָתַתִּ
מוֹ:  כְּ לִיסוֹד,  יִם  תַּ שְׁ  — וִי"ן  תָּ לֹשׁ  שָׁ צָרִיךְ  הָיָה  שֶׁ לְפִי 
ית  לִישִׁ ְ וְהַשּׁ הִיא"119.  אֱלֹהִים  ת  "מַתַּ ה'"118,  ת  תֵּ יוֹם  "בְּ
ם:  עָרְפָּ לְךָ  וְיַהַפְכוּ  פָנֶיךָ,  מִלְּ נוּסוּ  יָּ שֶׁ עֹרֶף.  מּוּשׁ:   לְשִׁ
עֵינֵיהֶם,  ה אוֹתָם בְּ רֶץ הָעוֹף. וְהָיְתָה מַכָּ רְעָה. מִן שֶׁ 28 הַצִּ
רְעָה לֹא עָבְרָה אֶת  הֶם אֶרֶס, וְהֵם מֵתִים. וְהַצִּ ילָה בָּ וּמַטִּ
לְפִיכָךְ  וְעוֹג,  סִיחוֹן  אֶרֶץ  הֵם  נַעֲנִי,  וְהַכְּ י  וְהַחִתִּ ן.  רְדֵּ הַיַּ
י, אַף־עַל־ א אֵלּוּ. וְחִוִּ אן אֶלָּ בַע אֻמּוֹת לֹא מָנָה כָּ ל־שֶׁ מִכָּ

כֶת  מַסֶּ בְּ רַבּוֹתֵינוּ  נוּ  שָׁ וָהָלְאָה,  ן  רְדֵּ הַיַּ מֵעֵבֶר  הוּא  שֶׁ י  פִּ
מָרָה:  בָהֶם  וְזָרְקָה  עָמְדָה,  ן  רְדֵּ הַיַּ פַת  שְׂ עַל  סוֹטָה120: 

ה  עֲשֶׂ֖ תַֽ וְלֹ֥א  ם  עָבְדֵ֔ תָֽ וְלֹ֣א  לֵאלֹֽהֵיהֶם֙  חֲוֶה֤  לֹֽא־תִשְׁתַּֽ  24

ם:  תֵיהֶֽ מַצֵּבֹֽ ר  תְּשַׁבֵּ֖ וְשַׁבֵּ֥ר  ם  רְסֵ֔ תְּהָ֣ הָרֵס֙  י  כִּ֤ עֲשֵׂיהֶ֑ם  כְּמַֽ
ת־לַחְמְךָ֖ וְאֶת־ ךְ אֶֽ ם וּבֵרַ֥ ת יְהָֹוה֣ אֱלֹֽהֵיכֶ֔ ם אֵ֚ 25 וַֽעֲבַדְתֶּ֗

 ס ךָ: ה מִקִּרְבֶּֽ חֲלָ֖ י מַֽ יךָ וַֽהֲסִרֹתִ֥ מֵימֶ֑
ה בְּאַרְצֶ֑ךָ אֶת־מִסְפַּ֥ר  הְיֶה֛ מְשַׁכֵּלָ֥ה וַֽעֲקָרָ֖ שביעי 26 לֹ֥א תִֽ
יךָ וְהַמֹּתִי֙ אֶת־ ימָתִי֙ אֲשַׁלַּ֣ח לְפָנֶ֔ א: 27 אֶת־אֵֽ יךָ אֲמַלֵּֽ יָמֶ֖
יךָ  יְבֶ֛יךָ אֵלֶ֖ י אֶת־כָּל־אֹֽ תַתִּ֧ א בָּהֶ֑ם וְנָֽ ם אֲשֶׁ֥ר תָּבֹ֖ כָּל־הָעָ֔
חִוִּי֧  ה אֶת־הַֽ רְשָׁ֗ ה לְפָנֶי֑ךָ וְגֵֽ י אֶת־הַצִּרְעָ֖ לַחְתִּ֥ רֶף: 28 וְשָֽׁ עֹֽ

י מִלְּפָנֶֽיךָ:  חִתִּ֖ עֲנִי֛ וְאֶת־הַֽ כְּנַֽ אֶת־הַֽ



וְלָא  לְטַעֲוַתְהוֹן  תִסְגּוֹד   לָא  24
עוֹבָדֵיהוֹן  כְּ תַעֲבֵיד  וְלָא  תִפְלְחִנּוּן 
רָא  וְתַבָּ רִנּוּן  פַגְּ תְּ רָא  פַגָּ אֲרֵי 
 וְתִפְלְחוּן  25 קָמַתְהוֹן:  ר  תַבַּ תְּ
מֵיכְלָךְ  יַת  וִיבָרֵךְ  אֱלָהֲכוֹן  יְיָ  קֳדָם 
ין  ישִׁ בִּ מַרְעִין  י  וְאֶעְדִּ יָיךְ  תְּ מִשְׁ וְיַת 
לָא  מַתְכְּ תְהֵי   לָא  26 ינָךְ:  מִבֵּ
יוֹמָיךְ  מִנְיַן  יַת  אַרְעָךְ  בְּ וְעַקְרָא 
ח  לַּ אֲשַׁ אֵימְתִי   יַת  27 לִים:  אַשְׁ
י אַתְּ  א דִּ ל־עַמָּ שׁ יַת כָּ גֵּ קֳדָמָךְ וַאֲשַׁ
וְאֶמְסַר  הוֹן  בְּ קְרָב  חָא  לְאַגָּ אָתֵי 
רֵי  מְחַזְּ קֳדָמָךְ  דְבָבָךְ  עֲלֵי  ל־בַּ כָּ יַת 
עֲרָעִיתָא  יַת  לַח   וְאֶשְׁ 28 קְדָל: 
נַעֲנָאֵי  אֵי יַת כְּ קֳדָמָךְ וּתְתָרֵךְ יַת חִוָּ

אֵי מִן קֳדָמָךְ:  וְיַת חִתָּ

167. The word for “land” (ארץ) is related to the word for “will” (רצון).  i168. Berachot 28b. 
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MISHPATIM

24 You shall not prostrate yourselves to their gods nor serve them, nor shall you 
follow their practices; rather, you must shatter their idols and demolish the pil-
lars they have set up to worship as idols.161 
25 Rather, you shall serve Me, God, your God, and in reward for not serving 
idols, I will bless your bread and your water, and I will also remove illness 
from your midst.
Seventh Reading 26 “In reward for doing all that I say,162 I will not only drive out 
the inhabitants of the Land of Israel, allowing you to settle it; in addition, I will 
grant it a unique quality: no woman in your land will miscarry, or outlive her 
children, or be barren. Outside the land, these blessings will accrue only to the 
individual who fulfills My will, not to the whole populace. Similarly, if you fulfill 
My will anywhere in the world, I will grant you the full count of your days; you 
will not die prematurely.163 
27 I will send forth a dread of Me before you, and I will throw confusion among 
all the people into whose midst you are coming, and I will make all your en-
emies flee from you. 
28 I will send hornets ahead of you that will wound the enemy’s eyes and inject 
deadly poison into them. These hornets inhabit the east bank of the Jordan river 
and will not cross it westward, so they will only be able to drive out before you 
the Hivites, who live close to the west bank of the river, by miraculously firing 
their poison at them, and the Canaanites and the Hittites, who live on the east 
bank of the river. 



25 You shall serve God, your God: Surely God does 
not need or benefit from our service the way an earth-
ly master needs the service of his servants.
Rather, God is telling us here to spiritually refine our-
selves until the Name Havayah, which signifies God 
as He transcends the limitations of nature, takes the 
place of the Name Elokim, which signifies God as He 
is manifest in the laws of nature. In other words: until 
the supernatural becomes natural for us, our second 
nature. We natural view and interpret everything in 
the context of God’s reality and His all-encompassing 
providence.164 
I will remove illness from your midst: At Marah, God 
promised the Jews, “I will bring none of the sicknesses 
that I brought on Egypt upon you,”165 meaning that no 
one would get sick in the first place. Why, then, does 
He promise them here that He will heal them when-
ever they do get sick?
These two verses refer to two types of sickness: those 
that appear to be natural and those that are so unnatu-
ral that they are obviously acts of God. Regarding un-
natural sicknesses, where His involvement is evident, 
God says, “I will bring none of these upon you.” Re-
garding natural sicknesses, which we expect to occur 

when we do not take care of ourselves as well as we 
should, God says, “I will remove these from you.”
There are also two types of spiritual sicknesses: Suc-
cumbing to a lust for something the Torah prohibits 
affects the soul adversely, hampering its ability to 
function in full spiritual health. This is a “natural” 
result of wrongdoing, which we more or less expect 
to ensue from forbidden indulgence. But repeatedly 
overindulging lusts for things the Torah permits also 
impairs the healthy functioning of the soul. This is an 
“unnatural” effect, which we do not necessarily ex-
pect, since, after all, these indulgences are permitted.
Nonetheless, if we are sufficiently dedicated and de-
voted to God, He will cure us of the ill effects of both 
types of temporary lapses.166

26 No woman in your land will miscarry or be bar-
ren: The spiritual parallel of miscarriage and infertil-
ity is when the Divine consciousness of our mind does 
not affect our heart, when it either fails to give birth to 
love and awe or these are only very short-lived. This 
stillbirth of emotions is caused by approaching our 
Divine mission with selfish motives. First we focus on 
our satisfaction in knowing that we are serving God. 
This leads to selectivity: we begin to focus only on the 

161. Likutei Sichot, vol. 9, p. 95, note 9.  162. Above, v. 22.  163. Likutei Sichot, vol. 31, pp. 128-130.  164. Torah Or 78d-79a.  165. Above, 
15:26.  166. Or HaTorah, Shemot, p. 1218.  

Exodus 23:24-28
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121. בראשית א, כב.  122. ויקרא ב, יד.

משפטים

 ONKELOS 

ם מְעַט, וְאֵין  אַתֶּ נֵי אָדָם, לְפִי שֶׁ מָמָה. רֵיקָנִית מִבְּ 29 שְׁ

עָלֶיךָ:  ה  וְתִרְבֶּ עָלֶיךָ.  ה  וְרַבָּ אוֹתָהּ:  לְמַלּאוֹת  דֵי  כְּ כֶם  בָּ

רוּ  "פְּ מוֹ:  כְּ רִי",  "פְּ לְשׁוֹן  ה,  רְבֶּ תִּ פְרֶה.  תִּ ר  אֲשֶׁ עַד   30

נֵי  ת מִפְּ שֶׁ י"ו מֻדְגֶּ תָה, וְהַתָּ י. לְשׁוֹן הֲשָׁ תִּ וּרְבוּ"121: 31 וְשַׁ

לֹא תָי"ו, וְהָאַחַת  יתָה" בְּ אֵין "שִׁ יִם, שֶׁ תַּ חַת שְׁ אָה תַּ בָּ שֶׁ

י  כִּ  33 ם:  וּתְגָרְשֵׁ מוֹ.  תָּ וְגֵרַשְׁ רָת:  פְּ הָר.  עַד־הַנָּ מּוּשׁ:  לְשִׁ

ר", וְכֵן  מְקוֹם "אֲשֶׁ ין בִּ שִׁ מְּ י" מְשַׁ תַעֲבֹד וְגוֹ'. הֲרֵי אֵלּוּ "כִּ

ע  מֵאַרְבַּ אֶחָד  הוּא  שֶׁ "אִי"  לְשׁוֹן  וְזֶהוּ  מְקוֹמוֹת,  ה  כַמָּ בְּ

מְקוֹמוֹת  ה  הַרְבֵּ בְּ מָצִינוּ  וְגַם  שׁ.  מֵּ מְשַׁ י"  הַ"כִּ שֶׁ לְשׁוֹנוֹת 

קְרִיב מִנְחַת  מוֹ: "וְאִם־תַּ ר", כְּ לְשׁוֹן "אֲשֶׁ שׁ בִּ מֵּ "אִם" מְשַׁ

ה זוֹ  רָשָׁ ה אָמַר. פָּ הִיא חוֹבָה: 1 וְאֶל מֹשֶׁ כּוּרִים"122, שֶׁ בִּ

לוֹ  נֶאֱמְרָה  סִיוָן  בְּ וּבְד'  רוֹת,  בְּ הַדִּ רֶת  עֲשֶׂ קֹדֶם  נֶאֶמְרָה 

ה לְבַדּוֹ. אֶל הָעֲרָפֶל:  שׁ מֹשֶׁ "עֲלֵה": 2 וְנִגַּ

רֶץ֙  הָאָ֨ הְיֶה֤  פֶּן־תִּֽ אֶחָ֑ת  בְּשָׁנָה֣  מִפָּנֶי֖ךָ  רֲשֶׁ֛נּוּ  אֲגָֽ לֹ֧א   29

נּוּ  רֲשֶׁ֖ ה: 30 מְעַ֥ט מְעַ֛ט אֲגָֽ יךָ חַיַּת֥ הַשָּׂדֶֽ ה וְרַבָּ֥ה עָלֶ֖ שְׁמָמָ֔
י  וְשַׁתִּ֣  31 רֶץ:  אֶת־הָאָֽ חַלְתָּ֖  וְנָֽ ה  תִּפְרֶ֔ אֲשֶׁ֣ר  ד  עַ֚ מִפָּנֶי֑ךָ 
עַד־ ר  וּמִמִּדְבָּ֖ ים  פְּלִשְׁתִּ֔ וְעַד־יָם֣  מִיַּם־סוּף֙  לְךָ֗  אֶת־גְּבֻֽ
מוֹ  וְגֵֽרַשְׁתָּ֖ רֶץ  הָאָ֔ יֽשְׁבֵ֣י  ת  אֵ֚ ם  בְּיֶדְכֶ֗ ן  אֶתֵּ֣  | י  כִּ֣ הַנָּהָ֑ר 
ית:  בְּרִֽ ם  וְלֵאלֹֽהֵיהֶ֖ לָהֶ֛ם  ת  לֹֽא־תִכְרֹ֥  32  מִפָּנֶֽיךָ: 
עֲבֹד֙  תַֽ י  כִּ֤ י  לִ֑ תְךָ֖  אֹֽ יאוּ  פֶּן־יַחֲֽטִ֥ בְּאַרְצְךָ֔  יֵשְֽׁבוּ֙  לֹ֤א   33

 פ שׁ: הְיֶה֥ לְךָ֖ לְמוֹקֵֽ ם כִּי־יִֽ אֶת־אֱלֹ֣הֵיהֶ֔
ב  נָדָ֣ הֲרֹן֙  וְאַֽ אַתָּה֙  עֲלֵה֣ אֶל־יְהָֹוה֗  ר  אָמַ֜ ה  וְאֶל־מֹשֶׁ֨  24:1

ק:  מֵרָחֹֽ ם  חֲוִיתֶ֖ וְהִשְׁתַּֽ ל  יִשְׂרָאֵ֑ מִזִּקְנֵי֣  ים  וְשִׁבְעִ֖ וַֽאֲבִיה֔וּא 
לֹ֥א  ם  וְהָעָ֕ יִגָּשׁ֑וּ  לֹ֣א  ם  וְהֵ֖ אֶל־יְהָֹוה֔  לְבַדּוֹ֙  מֹשֶׁ֤ה  שׁ  וְנִגַּ֨  2

יַעֲֽל֖וּ עִמּֽוֹ: 

א  תָּ שַׁ  לָא אֲתָרֵיכִנּוּן מִן קֳדָמָךְ בְּ 29

צַדְיָא  אַרְעָא  תְהֵא  לְמָא  דִּ חֲדָא 

 זְעֵיר  30 רָא:  בָּ חֵיוַת  עֲלָךְ  י  וְתִסְגֵּ

י  דִּ עַד  קֳדָמָךְ  מִן  אֲתָרִיכִנּוּן  זְעֵיר 

י  וִּ  וַאֲשַׁ י וְתַחֲסֵין יַת אַרְעָא: 31 תִסְגֵּ

א  יַמָּ וְעַד  דְסוּף  א  מָּ מִיַּ חוּמָךְ  תְּ יַת 

רָת  פְּ עַד  רָא  דְבְּ וּמִמַּ אֵי  תָּ דִפְלִשְׁ

ידֵיכוֹן יַת יַתְבֵי אַרְעָא  אֲרֵי אֶמְסַר בִּ

 לָא תִגְזַר  וּתְתָרֵיכִנּוּן מִן קֳדָמָךְ: 32

 לָא  33 קְיָם:  וּלְטַעֲוַתְהוֹן  לְהוֹן 

יָתָךְ  בוּן  יְחַיְּ לְמָא  דִּ אַרְעָךְ  בְּ יֵתְבוּן 

קֳדָמַי אֲרֵי תִפְלַח יַת טַעֲוַתְהוֹן אֲרֵי 

ה   וּלְמֹשֶׁ 24:1 לָא:  לְתַקָּ לָךְ  יְהוֹן 

יְיָ אַתְּ וְאַהֲרֹן נָדָב  אֲמַר סַק לָקֳדָם 

רָאֵל  יִשְׂ בֵי  מִסָּ בְעִין  וְשִׁ וַאֲבִיהוּא 

ה  מֹשֶׁ  וְיִתְקְרַב  2 מֵרָחִיק:  דוּן  וְתִסְגְּ

לָא  וְאִנּוּן  יְיָ  לָקֳדָם  בִלְחוֹדוֹהִי 

הּ:  קוּן עִמֵּ א לָא יִסְּ רְבֽוּן וְעַמָּ יִתְקָֽ
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169. Above, 3:8.  170. Hitva’aduyot 5745, vol. 2, pp. 1258-1259, 1267-1269.  171. See on 19:6, above.  172. Above, 20:18.  173. Likutei 
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vol. 1, pp. 70 ff; Or HaTorah, Yitro, pp. 796 ff.  
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[1] Go up to God: The Name of God used in this as-
cent is the Name Havayah, whereas in Moses’ previ-
ous ascent,177 before the Torah was given, the Name 
Elokim was used. This is because until the Torah 
was given, the “highest” any creature could ascend 
in the spiritual realms was to the world of Beriah. 
Although Beriah is a sublime, spiritual realm, it is 
still characterized by self-awareness, in contrast to 
the highest world, Atzilut, which is characterized 
by total absorption in Divine consciousness and 
the attendant loss of self-awareness. Inasmuch as 

relative to each other, Atzilut and the lower worlds 
(Beriah, Yetzirah, and Asiyah) are distinguished by 
the dominance of Divine consciousness and self-
awareness respectively, Atzilut is rooted in the 
Name Havayah, God’s “proper name” and the three 
lower worlds are rooted in the Name Elokim, which 
signifies the contraction of God’s presence and its 
investiture in nature. Once the Torah was given, 
it became possible to ascend to the consciousness 
of Atzilut.178

� INNER DIMENSIONS �
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29 I will not drive out the inhabitants of the Land of Israel in a single year, 
lest the land become desolate and the wild animals outnumber you, for at this 
point, there are not enough of you to populate the whole land. 
30 Rather, little by little will I drive them out before you, until you increase and 
are able to occupy the whole land. 
31 Even though I postponed My original promise to Abraham of the territories 
of the Amonites, Moabites, and Edomites,169 I am now reinstating this promise. 
Thus, when you enter the land, I will set your borders from the Sea of Reeds 
to the Philistine [i.e., Mediterranean] Sea, and from the desert to the Euphrates 
River,170 for I will deliver the inhabitants of the land into your hands, and you 
will drive them out from before you. 
32 You shall not make a covenant with them nor with their gods. 
33 They shall not dwell in your land lest they cause you to sin against Me, for 
you might serve their gods, and that would prove to be a snare to you.”

The Giving of the Torah, continued
24:1 Having now finished its account of the rational, contractual side of the re-
lationship between God and the people forged at the Giving of the Torah, the 
Torah now backtracks to fill in the details of the narrative pertinent to the es-
sential, covenantal side of this relationship.171 On the 4th of Sivan, God had said 
to Moses, “On the 6th of Sivan, when I will give the Torah, go partway up Mount 
Sinai to God—you and Aaron, Nadav, and Avihu, and seventy of the elders of 
Israel—and prostrate yourselves from afar. 
2 After this, Moses alone shall then draw near to God by entering the cloud sur-
rounding the top of the mountain.172 The others may not draw near, nor may the 
people go up to the top of the mountain with him.” 

service of God. The pondering of his inner self he left for his 
final moments on his deathbed.173 

29 I will not drive them out in a single year, lest the 
land become desolate and the wild animals outnum-
ber you: The Canaanite nations posed a great danger 
to the Israelites; so great, in fact, that the Jews were 
commanded not to allow even one of them to remain 
alive. Yet God prolonged their survival at least for 
the amount of time it would take until the Jews could 
properly settle the land. Although God could have 
provided protection against the wild animals through 
miraculous means, he chose to allow these nations to 
live. For as long as a human being serves any purpose 
to society at all, slight though it may be, his survival 
is ensured despite all of the strong arguments that can 
be brought against him. It was only when they were 
no longer productive in any way that God took into 
account the dangers that they posed and allowed the 
Jews to be victorious against them.174

30 Little by little will I drive them out before you: 
This “strategy” is a lesson for us in our spiritual battles, 
as well. In our fight to banish our spiritual enemies 
from within, patience is indeed the greatest virtue. 
Trying to tackle all our obstacles at once will almost 
certainly end in failure; the methodical and gradual 
line of attack has much greater hope for success. We 
must begin with the easier steps, banishing first the 
most obvious forms of evil, and only then moving on 
to more subtle struggles.

Similarly, we should first attempt to avoid whatever 
is bad before striving for perfection in doing all that is 
good.175 First, we must subdue our animal soul; only 
after this should we begin boosting our Godly soul to 
the spiritual pinnacles it aspires to. Such is the method 
of attack in all battles of the spirit: through advancing 
little by little, we can indeed “conquer the land.”176 

Exodus 23:29-24:2
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4 And built an Altar: On all the preceding days, Mo-
ses ascended Mt. Sinai to confer with God. On this 
day, the final day before the giving of the Torah,192 
he instead built an Altar and conducted sacrificial 
offerings.

He was told to do this because the final preparation 
for the Giving of the Torah had to be something that 
expressed the purpose of giving the Torah, which is to 
infuse the physical realm with transcendent holiness. 
The sacrificial ritual demonstrates this aim most vis-

ibly, since when fire descends from heaven and con-
sumes the offering, it is clear that the physical object 
is being transformed into spirituality, and even the 
stones of the altar have become the instruments of a 
spiritual process.
This is also why Moses did not ascend the mountain 
on this day: the purpose of giving the Torah is to draw 
Divine consciousness down to earth, not to leave the 
earth and ascend into abstract realms of communion 
with God, essential though this might be as a prior 
stage in the preparation process.193 

בְרֵי ה'.  ל־דִּ כָּ אֵת  בַיּוֹם:  בּוֹ  לָעָם.  ר  וַיְסַפֵּ ה  מֹשֶׁ בֹא  וַיָּ  3

בַע מִצְוֹת  טִים. שֶׁ פָּ שְׁ ל־הַמִּ לָה: וְאֵת כָּ ה וְהַגְבָּ רִישָׁ מִצְוַת פְּ

ה,  אֲדֻמָּ וּפָרָה  וָאֵם,  וְכִבּוּד אָב  ת,  בָּ וְשַׁ נֹחַ,  נֵי  בְּ צְטַוּוּ  נִּ שֶׁ

ית"  רֵאשִׁ ה. מִ"בְּ כְתֹּב מֹשֶׁ מָרָה: 4 וַיִּ נוּ לָהֶם בְּ תְּ נִּ וְדִינִין שֶׁ

ם  כֵּ שְׁ וַיַּ מָרָה:  בְּ צְטַוּוּ  נִּ שֶׁ מִצְוֹת  וְכָתַב  תּוֹרָה,  ן  מַתַּ וְעַד 

ח  קַּ וַיִּ  6 כוֹרוֹת:  הַבְּ אֶת־נַעֲרֵי.   5 סִיוָן:  בְּ ה  ָ חֲמִשּׁ בַּ בֹּקֶר.  בַּ

נוֹת.  אַגָּ קוֹ: בָּ א וְחִלְּ קוֹ? מַלְאָךְ בָּ ם. מִי חִלְּ ה חֲצִי הַדָּ מֹשֶׁ

נוֹת — אֶחָד לַחֲצִי דַם עוֹלָה, וְאֶחָד לַחֲצִי דַם  י אַגָּ תֵּ שְׁ

אן לָמְדוּ רַבּוֹתֵינו123ּ  לָמִים, לְהַזּוֹת אוֹתָם עַל הָעָם. וּמִכָּ שְׁ

מִים,  מִילָה, וּטְבִילָה, וְהַזָאַת דָּ רִית בְּ כְנְסוּ אֲבוֹתֵינוּ לַבְּ נִּ שֶׁ

לֹא טְבִילָה:  אָה בְּ אֵין הַזָּ שֶׁ

ת כָּל־ י יְהָֹוה֔ וְאֵ֖ ת כָּל־דִּבְרֵ֣ ה וַיְסַפֵּ֤ר לָעָם֙ אֵ֚ א מֹשֶׁ֗ 3 וַיָּבֹ֣
ים  אמְר֔וּ כָּל־הַדְּבָרִ֛ ם ק֤וֹל אֶחָד֙ וַיֹּ֣ עַן כָּל־הָעָ֜ ים וַיַּ֨ הַמִּשְׁפָּטִ֑
י  כָּל־דִּבְרֵ֣ ת  אֵ֚ ה  מֹשֶׁ֗ ב  וַיִּכְתֹּ֣  4 ה:  עֲשֶֽׂ נַֽ יְהָֹו֖ה  אֲשֶׁר־דִּבֶּ֥ר 
ים עֶשְׂרֵה֙  חַת הָהָ֑ר וּשְׁתֵּ֤ חַ תַּ֣ קֶר וַיִּבֶ֥ן מִזְבֵּ֖ יְהָֹוה֔ וַיַּשְׁכֵּ֣ם בַּבֹּ֔
עֲרֵי֙  ת־נַֽ ח אֶֽ וַיִּשְׁלַ֗ ל: 5  י יִשְׂרָאֵֽ ר שִׁבְטֵ֥ ה לִשְׁנֵי֥ם עָשָׂ֖ מַצֵּבָ֔
יהוָֹ֖ה  לַֽ ים  שְׁלָמִ֛ ים  זְבָחִ֧ יִּזְבְּח֞וּ  וַֽ עֹלֹ֑ת  יַּֽעֲל֖וּ  וַֽ ל  יִשְׂרָאֵ֔ בְּנֵי֣ 
ם  י הַדָּ֔ ת וַֽחֲצִ֣ אַגָּנֹ֑ ם וַיָּשֶׂ֖ם בָּֽ י הַדָּ֔ ח משֶׁה֙ חֲצִ֣ ים: 6 וַיִּקַּ֤ פָּרִֽ

חַ:  ק עַל־הַמִּזְבֵּֽ זָרַ֖

א  לְעַמָּ עֵי  תָּ וְאִשְׁ ה  מֹשֶׁ  וַאֲתָא  3
א  ינַיָּ ל־דִּ א דַייָ וְיַת כָּ מַיָּ תְגָּ ל־פִּ יַת כָּ
וַאֲמָרוּ  קָלָא חָד  א  וַאֲתִיבוּ כָל־עַמָּ
נַעֲבֵיד:  יְיָ  יל  מַלֵּ י  דִּ א  מַיָּ תְגָּ ל־פִּ כָּ
יְיָ  מֵי  תְגָּ ל־פִּ כָּ יַת  ה  מֹשֶׁ  וּכְתַב  4
חָא  מַדְבְּ וּבְנָא  צַפְרָא  בְּ ים  וְאַקְדֵּ
קָמָן  רֵי  עַשְׂ י  וְתַרְתֵּ טוּרָא  פּוֹלֵי  שִׁ בְּ
רָאֵל:  דְיִשְׂ א  בְטַיָּ שִׁ ר  עֲשַׂ לִתְרֵי 
רָאֵל  יִשְׂ בְנֵי  בּוּכְרֵי  יַת  לַח   וּשְׁ 5
ין  קֻדְשִׁ נִכְסַת  וּנְכִיסוּ  עֲלָוָן  יקוּ  וְאַסִּ
לְגוּת  ה פַּ  וּנְסֵיב מֹשֶׁ קֳדָם יְיָ תּוֹרִין: 6
מָא  א וּפַלְגוּת דְּ מִזְרְקַיָּ בְּ י  וִּ וְשַׁ מָא  דְּ

חָא:  זְרַק עַל מַדְבְּ

190. See Likutei Sichot, vol. 21, p. 141, and note 18 there; Sichot Kodesh 5734, vol. 1, pp. 384-385.  191. Likutei Sichot, vol. 36, pp. 
117-119.  192. Mechilta; Shabbat 88a.  193. Likutei Sichot, vol. 28, pp. 20-21. 
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each type of sacrifice on the people; this would be equivalent to passing between 
the two types of blood. In order to emphasize the covenantal significance of this 
sprinkling, God sent an angel to divide the two types of blood in half.190 Moses 
then took half the blood and put it into two large bowls, one containing half the 
blood of the ascent-offerings and one containing half the blood of the peace-of-
ferings. The other half of the blood he threw against the altar directly from the 
basins in which the firstborn collected it when they slaughtered the animals.191 
Completing the sacrificial rites with the blood in the basins officially made the 
other blood (that remained in the two large bowls) into ascent-offering blood and 
peace-offering blood, as well. 
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3 The first stage in establishing the covenantal relationship was that the people 
commit themselves to perform God’s commandments. Thus, on that same day, 
the 4th of Sivan, Moses came and told the people all of God’s words regard-
ing fencing off the mountain and married couples keeping separate,179 and he 
reviewed all the laws God had given the people so far: the seven basic command-
ments given to all humanity180 and the commandments He gave them at Marah.181 
The entire people responded with one voice and said, “All the words that God 
has spoken we will do.” They thus committed themselves to perform all of God’s 
commandments.182 
4 The second stage in establishing the covenant was that the people commit them-
selves to study the Torah. Therefore, Moses then wrote down all the words of 
God on a scroll: he wrote down the text of the Torah from the story of Creation up 
to and including the events of the previous day183 as formal Torah-passages, and 
he wrote down the sections containing the commandments God gave at Marah 
as expositions of the content of these commandmnets.184 Thus, by accepting the 
covenant as embodied in this scroll, the people would be committing themselves 
both to studying the Torah (as exemplified by the formal Torah-passages in it) and 
to fulfilling the commandments (as exemplified by the parts of it that were just 
expositions of the legal material that had not yet been formally given in their final 
form).185 Now, the usual way a covenant is made is by cutting an animal in half and 
having the two parties to the covenant pass between the two halves. This proce-
dure signifies that both parties are part of one, inseparable whole.186 Here, this pro-
cedure was simulated by a sacrificial rite, as will be presently seen. In the morning 
of the following day, the 5th of Sivan, Moses rose early and built an altar at the foot 
of the mountain, and twelve monuments for the twelve tribes of Israel. 
5 He had the people ritually immerse themselves187 in preparation for being 
sprinkled with sacrificial blood. He then dispatched the firstborn young men 
of the Israelites and they offered up ascent-offerings, and sacrificed bulls as 
peace-offerings to God on this altar. An “ascent-offering” is one in which all the 
meat is burned (and thus ascends to heaven) on the altar.188 A “peace-offering” is 
one in which part of the meat is burned on the altar, part is given to the owners to 
eat, and part is given to the priests (here: the firstborn) to eat. (It thus unites God, 
the priests, and the laymen in one rite and thereby promotes “peace” between 
all three.)189 Since the meat of the ascent-offerings all ascended to heaven, they 
represented God; since the meat of the peace-offerings was partially eaten, they 
represented the people. As the firstborn slaughtered the animals, they collected 
the animals’ blood in basins. 
6 In order to express the fact that this covenant bound God and the people as 
two halves of a whole, God planned to have Moses sprinkle half of the blood of 

179. Above, 19:12, 15.  180. Genesis 9:3-7.  181. Above, 15:25.  182. Likutei Sichot, vol. 21, pp. 142-143.  183. I.e., from Genesis 1:1 to 
Exodus 18:12 (with the exception of Genesis 32:33, 36:31-43, Exodus 16:33-36) plus Exodus 19:1-16 (Likutei Sichot, vol. 21, p. 141, 
note 22; vol. 12, p. 25, note 29).  184. Likutei Sichot, vol. 21, p. 142.  185. Likutei Sichot, vol. 21, pp. 142-143.  186. See Genesis 15:7-21.  
187. Rashi on v. 6.  188. Genesis 8:20.  189. Leviticus 3:1-17, 7:28-36.  
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7 We will learn: These words read literally, “and we 
will listen,” and imply the endeavor to comprehend 
that which “we will do.” The sages204 highlight the 
virtue of preceding comprehension with faithful ac-
ceptance, submission, and loyalty. This was the pre-
requisite for the giving of the Torah and remains the 
prerequisite for every aspect of Torah observance 
and study.
Thus, integrity is intrinsic to Judaism. In other fields 
of wisdom, theory can be detached from practice. 
(For example, it is told that when Aristotle was once 
caught in an immoral act, he excused himself by say-
ing: “Right now, I’m not Aristotle!”205 Similarly, there 
are doctors who forbid and condemn bad health hab-
its they themselves indulge in.) Not so in Judaism: 
implementation is an integral ingredient of and even 
prerequisite to wisdom. Nowadays just as when the 
Torah was first given, only through supra-rational 
submission to the Torah’s teachings can we access our 
supra-rational connection with God.
Yet the Jew’s commitment did not stop there. They 
vowed not only to “do” but to “listen,” to strive to 
comprehend as well. If our connection does not in-
volve our mind or heart we have made it an expe-
rience of the soul alone. If, however, we are able to 
perceive what we believe206 and love what we accept; 
to recognize the ceaseless dependence of all creation 
on its Creator, to discern and cherish His providence, 
and to treasure the significance and purpose of His 
directions—our commitment will have embraced our 
entire psyche, from our most sublime contemplations 
to our most passionate attractions.
Still, first and foremost, the underlying premise is that 
the path of Judaism must be paved with submission 
and loyalty. This, however, which poses an enigma: If 
the Jewish people witnessed firsthand the many mir-
acles God performed for them, beheld His unveiled 

presence, and were inspired to exuberantly burst into 
song at the Sea of Reeds, how can we say that they put 
loyalty before comprehension in declaring, “we will 
do and we will hear”? Clearly, they comprehended 
God’s existence and providence very well.
The answer is that the Torah’s vision of selfless loy-
alty doesn’t imply naiveté or suggest simplicity. The 
Torah urges us to perceive, understand, appreciate, 
and adore God’s will, and then still fulfill it out of 
selfless loyalty. The ultimate devotee is one who has 
already seen and understood, been excited and in-
spired, but whose commitment to God is not qualified 
by these experiences and still serves Him with utterly 
selfless devotion.

So, although their comprehension preceded their dec-
laration of loyalty, they sincerely proclaimed, “we will 
do and we will hear,” expressing their unconditional 
acceptance of the Torah, irrespective of their compre-
hension and motivation. This profound conviction has 
no roots in reason, for reason will never require it nor 
agree to it. Rather, it expresses the intrinsic connection 
of the soul with God.207 

8 Moses took the blood: In fact, sprinkling the blood 
on the people achieved a fuller union between the two 
parties to the covenant than having them both pass 
between halves of an animal would have. After pass-
ing through two halves of an animal, these two halves 
remain halves; but when the blood was sprinkled on 
the people, both types of blood mingled and became 
one entity.

This fact expresses the superiority of this covenant 
over and beyond the Covenant between the Parts that 
God made with Abraham. Before the giving of the To-
rah, the most a created being could do was become 
God’s “chariot,” a vehicle for Him to reveal Himself 
and promulgate Divine consciousness throughout 

וּמִצְוֹת  תּוֹרָה,  ן  מַתַּ וְעַד  ית"  רֵאשִׁ מִ"בְּ רִית.  הַבְּ סֵפֶר   7

"וּזְרַק  וְתַרְגּוּמוֹ:  אָה.  הַזָּ עִנְיַן  זְרֹק.  וַיִּ  8 בְמָרָה:  צְטַוּוּ  נִּ שֶׁ

א":  רָא עַל־עַמָּ חָא לְכַפָּ עַל־מַדְבְּ

ל  כֹּ֛ אמְר֔וּ  וַיֹּ֣ הָעָ֑ם  בְּאָזְנֵי֣  א  וַיִּקְרָ֖ ית  הַבְּרִ֔ סֵ֣פֶר  וַיִּקַּח֙   7
ם  ח משֶׁה֙ אֶת־הַדָּ֔ ע: 8 וַיִּקַּ֤ עֲשֶׂ֥ה וְנִשְׁמָֽ אֲשֶׁר־דִּבֶּ֥ר יְהָֹו֖ה נַֽ
ת יְהָֹוה֙  ר כָּרַ֤ ם־הַבְּרִית֙ אֲשֶׁ֨ אמֶר הִנֵּה֤ דַֽ ק עַל־הָעָ֑ם וַיֹּ֗ וַיִּזְרֹ֖
ן נָדָב֙  הֲרֹ֑ ה וְאַֽ לֶּה: 9 וַיַּעַ֥ל מֹשֶׁ֖ ים הָאֵֽ ם עַ֥ל כָּל־הַדְּבָרִ֖ עִמָּכֶ֔

ל:  ים מִזִּקְנֵי֥ יִשְׂרָאֵֽ וַֽאֲבִיה֔וּא וְשִׁבְעִ֖

וּקְרָא  דִקְיָמָא  סִפְרָא   וּנְסִיב  7
יְיָ  יל  מַלֵּ י  ל־דִּ כָּ וַאֲמָרוּ  א  עַמָּ קֳדָם 
יַת  ה  מֹשֶׁ  וּנְסֵיב  8 יל:  וּנְקַבֵּ נַעֲבֵיד 
רָא  לְכַפָּ חָא  מַדְבְּ עַל  וּזְרַק  מָא  דְּ
דִקְיָמָא  דְמָא  הָא  וַאֲמַר  א  עַמָּ עַל 
א  מַיָּ תְגָּ ל־פִּ כָּ עַל  כוֹן  עִמְּ יְיָ  גְזַר  י  דִּ
ה וְאַהֲרֹן נָדָב   וּסְלֵיק מֹשֶׁ ין: 9 הָאִלֵּ

רָאֵל:  בֵי יִשְׂ בְעִין מִסָּ וַאֲבִיהוּא וְשִׁ

204. Shabbat 88a; commentaries ad loc.  205. Sichot Kodesh 5731, vol. 1, p. 344; see Mei’irat Einaim, Vayishlach (ed. Erlanger, 77a).   
206. See on 14:31, above.  207. Likutei Sichot, vol. 23, p. 92 ff; Sichot Kodesh 5739, vol. 3, pp. 295-297; Igrot Kodesh, vol. 7, p. 28; 
Hitva’aduyot 5748, vol. 3 pp. 234-235; Sichot Kodesh 5741, vol. 4, pp. 31-32.
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7 Moses then took the scroll he wrote the previous day, and which now became 
known as the Book of the Covenant, and read it aloud to the people. He read 
the scroll as he had written it: first the history of the world from Creation until the 
events of the previous day, which he had written as formal Torah-passages, and 
then the laws that God had already given, which he had written as simple expo-
sitions of the content of these laws. The section exemplifying Torah-study thus 
preceded the section exemplifying upholding God’s commandments. Nonethe-
less, after Moses finished, the people responded, “We will do and we will learn 
everything that God has spoken.” By saying “we will do” before “we will learn” 
they not only committed themselves to studying the Torah in addition to perform-
ing God’s commandments; at the same time, they gave precedence to upholding 
the commandments over studying the Torah, implying that they were prepared to 
fulfill God’s will unconditionally—even before they knew what it is.194 When the 
Ministering Angels heard this, they descended from heaven and placed two ethe-
real crowns, woven out of the splendor of God’s presence,195 on the head of each 
Jew: one for saying “we will do” and one for saying “we will learn.”196

8 The people having thus bound themselves to God, Moses could complete the 
rite that sealed the covenant. Moses took the blood that he had put in the two 
large bowls, and sprinkled it on the people, thus effectively having them pass 
between the two types of blood. (According to another opinion, Moses sprinkled 
the blood from these two bowls on the altar, to atone for the people. Accord-
ingly, rather than “passing between” ascent-offering blood and peace-offering 
blood, the people “passed between” blood that was thrown on the altar as part 
of the sacrificial rite [i.e., for God], and blood that was thrown on the altar to ef-
fect atonement [i.e., for the people].)197 Moses then said, “This is the blood of 
the covenant that God has made with you regarding all these words.” Thus, 
all three requirements necessary in establishing the covenantal relationship were 
satisfied: circumcision (since all the males had been circumcised in Egypt198), un-
conditional acceptance of God’s will, and the covenantal procedure of passing 
between halves (effected by sprinkling half the blood and the immersion that 
preceded it).199 God and the people were now bound by a covenant to the greatest 
extent possible before the actual Giving of the Torah. This covenant included the 
descendants of the people who stood at Mount Sinai, as well.200 This set the stage 
for the change in reality that would occur the next day, when God would give the 
Torah formally.201 
9 On the following day, the 6th of Sivan, whichever women still needed to ritu-
ally immerse themselves did so.202 Moses went partway up the mountain, as did 
Aaron, Nadav, and Avihu, and seventy of Israel’s elders, to prostrate themselves 
from afar, as God had told them to.203 

194. Likutei Sichot, vol. 21, p. 143, note 29.  195. Rashi on Shabbat 88a, s.v. Sheni Ketarim.  196. Shabbat 88a; Rashi on 33:4, below.  
197. Likutei Sichot, vol. 36, p. 121.  198. Above, 12:3.  199. Rashi on v. 6, above.  200. Deuteronomy 5:3.  201. Likutei Sichot, vol. 21, 
p. 145.  202. See above, 19:11; Rashi on 19:15.  203. Above, v. 1.  
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effected through blood: this unity with God became 
“part of our blood,” the essential, defining element of 
Jewish identity.218

10-11 They had a vision of the God of Israel. Beneath 
His feet…. God did not raise His hand against the 
nobles of the Israelites…they gazed upon the Di-
vine: Literally, these last words read: “they gazed 
upon Elokim.”

Allegorically, this means that God did not let them 
behold “His hand,” i.e., His Divine power in full rev-
elation; He only allowed them to see His power as re-
vealed in creation via the contracting process of the 
Name Elokim. Thus, instead of His “hand,” they only 
saw what happens “beneath His feet,” so to speak.
Moses, in contrast, experienced the Name Havayah at 
the Giving of the Torah, as is written:219 “Moses alone 
shall then draw near to God.”220

בוּ  וְנִתְחַיְּ וְהֵצִיצוּ  לוּ  כְּ נִסְתַּ רָאֵל.  יִשְׂ אֱלהֵֹי  רְאוּ אֵת  וַיִּ  10

ב  לְעַרְבֵּ רוּךְ־הוּא  בָּ דוֹשׁ  הַקָּ רָצָה  לּאֹ  שֶׁ א  אֶלָּ מִיתָה, 

ת  חֲנֻכַּ יוֹם  עַד  וַאֲבִיהוּא  לְנָדָב  ין  וְהִמְתִּ הַתּוֹרָה,  מְחַת  שִׂ

בְעַר־ מִתְאֹנְנִים וְגוֹ' וַתִּ קֵנִים עַד "וַיְהִי הָעָם כְּ ן. וְלַזְּ כָּ שְׁ הַמִּ

צִינִים   קְּ בַּ  — חֲנֶה"124  הַמַּ קְצֵה  בִּ וַתֹּאכַל  ה'  אֵשׁ  ם  בָּ

עַת  שְׁ יר. הִיא הָיְתָה לְפָנָיו בִּ פִּ ה לִבְנַת הַסַּ מַעֲשֵׂ חֲנֶה: כְּ מַּ בַּ שֶׁ

דִים  עְבָּ מְשֻׁ הָיוּ  שֶׁ רָאֵל,  יִשְׂ ל  שֶׁ צָרָתָן  לִזְכֹּר  עְבּוּד,  ִ הַשּׁ

גְאֲלוּ,  נִּ ֶ מִשּׁ לָטהַֹר.  מַיִם  ָ הַשּׁ וכְּעֶצֶם  לְבֵנִים:  ה  מַעֲשֵׂ בְּ

תַרְגּוּמוֹ, לְשׁוֹן מַרְאֶה:  הָיָה אוֹר וְחֶדְוָה לְפָנָיו: וּכְעֶצֶם. כְּ

נָדָב  הֵם  וְאֶל־אֲצִילֵי.   11 וְצָלוּל:  רוּר  בָּ לְשׁוֹן  לָטהַֹר. 

רְאוּיִים  הָיוּ  שֶׁ לָל  מִכְּ יָדוֹ.  לַח  שָׁ לאֹ  קֵנִים:  וְהַזְּ וַאֲבִיהוּא 

לִין בּוֹ  כְּ חֱזוּ אֶת־הָאֱלהִֹים. הָיוּ מִסְתַּ הֶם יָד: וַיֶּ חַ בָּ לֵּ תַּ לְהִשְׁ

נְחוּמָא125.  ךְ מִדְרַשׁ תַּ ה. כָּ תִיָּ ס — מִתּוֹךְ אֲכִילָה וּשְׁ לֵב גַּ בְּ

מוֹ:  דוֹלִים, כְּ ן. "אֲצִילֵי" — לְשׁוֹן גְּ ם כֵּ וְאוּנְקְלוֹס לֹא תִרְגֵּ

שׁ  "שֵׁ מִן־הָרוּחַ"127,  אצֶל  "וַיָּ קְרָאתִיךָ"126,  "וּמֵאֲצִילֶיהָ 

ן  ה.  לְאַחַר מַתַּ ילָה"128: 12 וַיּאֹמֶר ה' אֶל־מֹשֶׁ אַמּוֹת אַצִּ

אֶת־ יוֹם:  עִים  אַרְבָּ ם.  וֶהְיֵה־שָׁ הָהָרָה  אֵלַי  עֲלֵה  תּוֹרָה: 

לְהוֹרֹתָם.  י  תַבְתִּ כָּ ר  אֲשֶׁ צְוָה  וְהַמִּ וְהַתּוֹרָה  הָאֶבֶן  לֻחתֹ 

רֶת  עֲשֶׂ כְלַל  בִּ מִצְוֹת  רֵה  עֶשְׂ לֹשׁ  וּשְׁ מֵאוֹת  שׁ  ל־שֵׁ כָּ

ד, לְכָל־ סֵּ יִּ אַזְהָרוֹת שֶׁ רַשׁ בָּ נוּ סְעַדְיָה פֵּ רוֹת הֵן. וְרַבֵּ בְּ הַדִּ

עַ  ה וִיהוֹשֻׁ קָם מֹשֶׁ לוּיוֹת בּוֹ: 13 וַיָּ בּוּר וְדִבּוּר מִצְוֹת הַתְּ דִּ

וְאוֹמֵר  אן?  כָּ עַ  יְהוֹשֻׁ ל  שֶׁ יבוֹ  מַה־טִּ י  יָדַעְתִּ לֹא  רְתוֹ.  מְשָׁ

חוּמֵי  לַת תְּ ה לָרַב עַד מְקוֹם הַגְבָּ לְמִיד מְלַוֶּ הָיָה הַתַּ אֲנִי, שֶׁ

עַל  ם — וַיַּ ָ ם וָהָלְאָה, וּמִשּׁ ָ אי לֵילֵךְ מִשּׁ ַ אֵינוֹ רַשּׁ הָהָר, שֶׁ

אָהֳלוֹ  ם  שָׁ נָטָה  עַ  וִיהוֹשֻׁ הָאֱלֹהִים,  הַר  אֶל  לְבַדּוֹ  ה  מֹשֶׁ

ה:  רַד מֹשֶׁ יָּ שֶׁ ן מָצִינוּ כְּ כֵּ עִים יוֹם, שֶׁ ל־אַרְבָּ ם כָּ ב שָׁ וְנִתְעַכֵּ

לּאֹ  שֶׁ לָמַדְנוּ  רֵעֹה"129,  בְּ הָעָם  אֶת־קוֹל  עַ  יְהוֹשֻׁ מַע  שְׁ "וַיִּ

מִן  צֵאתוֹ  בְּ אָמַר.  קֵנִים   וְאֶל־הַזְּ 14 הֶם:  עִמָּ עַ  יְהוֹשֻׁ הָיָה 

הָעָם  אָר  שְׁ עִם  אן  כָּ בוּ  וְהִתְעַכְּ בָזֶה.  בוּ־לָנוּ  שְׁ חֲנֶה:  הַמַּ

נָהּ  פֹּט לְכָל־אִישׁ רִיבוֹ: חוּר. בְּ חֲנֶה, לִהְיוֹת נְכוֹנִים לִשְׁ מַּ בַּ

ח־לוֹ  קַּ אֱמַר: "וַיִּ נֶּ ה, שֶׁ ן יְפֻנֶּ לֵב בֶּ ל מִרְיָם הָיָה, וְאָבִיו כָּ שֶׁ

לֶד לוֹ אֶת־חוּר"130. אֶפְרָת — זוֹ מִרְיָם,  כָלֵב אֶת־אֶפְרָת, וַתֵּ

ין:  דִּ לוֹ  שׁ  יֵּ שֶׁ מִי  בָרִים.  דְּ מִי־בַעַל  בְסוֹטָה131:  דְאִיתָא  כִּ

עֲשֵׂה֙  כְּמַֽ יו  רַגְלָ֗ חַת  וְתַ֣ ל  יִשְׂרָאֵ֑ אֱלֹהֵ֣י  ת  אֵ֖ וַיִּרְא֕וּ   10

וְאֶל־אֲצִילֵי֙   11 הַר:  לָטֹֽ יִם  הַשָּׁמַ֖ וּכְעֶצֶ֥ם  יר  הַסַּפִּ֔ לִבְנַת֣ 
אכְל֖וּ  וַיֹּֽ ים  אֶת־הָ֣אֱלֹהִ֔ יֶּֽחֱזוּ֙  וַֽ יָד֑וֹ  ח  שָׁלַ֖ לֹ֥א  ל  יִשְׂרָאֵ֔ בְּנֵי֣ 

 ס וַיִּשְׁתּֽוּ:
וֶֽהְיֵה־שָׁ֑ם  רָה  הָהָ֖ אֵלַ֛י  עֲלֵה֥  ה  אֶל־מֹשֶׁ֗ יְהָֹוה֜  אמֶר  וַיֹּ֨  12

אֲשֶׁ֥ר  ה  וְהַמִּצְוָ֔ וְהַתּוֹרָה֙  בֶן  הָאֶ֗ ת  אֶת־לֻחֹ֣ לְךָ֜  ה  וְאֶתְּנָ֨
וַיַּעַ֥ל  רֲת֑וֹ  עַ מְשָֽׁ יהוֹשֻׁ֖ וִֽ ה  �֣קָם מֹשֶׁ֔ וַיָּ ם: 13  בְתִּי לְהֽוֹרֹתָֽ כָּתַ֖
ים: 14 וְאֶל־הַזְּקֵנִי֤ם אָמַר֙ שְׁבוּ־לָ֣נוּ  אֱלֹהִֽ ה אֶל־הַ֥ר הָֽ מֹשֶׁ֖
ם  עִמָּכֶ֔ וְחוּר֙  ן  הֲרֹ֤ אַֽ ה  וְהִנֵּ֨ אֲלֵיכֶ֑ם  אֲשֶׁר־נָשׁ֖וּב  עַ֥ד  ה  בָזֶ֔

ם: ים יִגַּשׁ֥ אֲלֵהֶֽ מִי־בַ֥עַל דְּבָרִ֖

רָאֵל  דְיִשְׂ אֱלָהָא  יְקָר  יַת   וַחֲזוֹ  10
אֶבֶן  עוֹבַד  כְּ יְקָרֵהּ  כּוּרְסֵי  וּתְחוֹת 
לִבְרִירוּ:  א  מַיָּ שְׁ וּכְמֶחֱזֵי  טָבָא 
רָאֵל לָא הֲוָה  יִשְׂ נֵי  בְּ  וּלְרַבְרְבֵי  11
חָדָן  וַהֲווּ  דַייָ  יְקָרָא  יַת  וַחֲזוֹ  נִזְקָא 
רַעֲוָא  בְּ לוּ  אִתְקַבְּ דְּ נֵיהוֹן  קֻרְבָּ בְּ
יְיָ   וַאֲמַר  12 תָן:  וְשָׁ אַכְלִין  אִלּוּ  כְּ
ן  ה סַק לָקֳדָמַי לְטוּרָא וֶהֱוֵי תַמָּ לְמֹשֶׁ
ן לָךְ יַת לוּחֵי אַבְנָא וְאוֹרַיְתָא  וְאֶתֵּ
י כְתָבִית לְאַלּוֹפֵיהוֹן:  א דִּ וְתַפְקֵידְתָּ
נֵהּ  עַ מְשׁוּמְשָׁ וִיהוֹשֻׁ ה   וְקָם מֹשֶׁ 13
לֵי  דְאִתְגְּ לְטוּרָא  ה  מֹשֶׁ וּסְלֵיק 
א   וּלְסָבַיָּ 14 דַייָ:  יְקָרָא  עֲלוֹהִי 
י  דִּ עַד  הָכָא  לָנָא  אוֹרִיכוּ  אֲמַר 
וְחוּר  אַהֲרֹן  וְהָא  לְוַתְכוֹן  נְתוּב 
ינָא יִתְקְרַב  אִית לֵהּ דִּ כוֹן מַאן דְּ עִמְּ

לָקֳדָמֵיהוֹן: 

218. Likutei Sichot, vol. 36, pp. 121-122.  219. Above, v. 2.  220. Torah Or 78a.
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10 But after Moses entered the cloud surrounding the top of the mountain, Na-
dav, Avihu, and the elders attempted to follow him with their sight—which they 
did not have permission to do—and they thus had a vision of the God of Is-
rael. They saw, figuratively, that beneath God’s feet there was the likeness of a 
brick of sapphire, which had been in front of Him during the people’s slavery as 
brick makers, signifying His awareness of their suffering, while around Him was 
an appearance like the clearness of the cloudless heavens, for when the people 
were redeemed from slavery God rejoiced. 
11 Yet God did not raise His hand against the nobles of the Israelites to punish 
them, even though they were liable to the death penalty because they gazed upon 
the Divine vision selfishly, as if they were doing so while they ate and drank. 
God did not put them to death immediately because He did not want to upset 
the joyous mood surrounding the Giving of the Torah. Instead, He waited until 
they committed another sin—in the case of Nadav and Avihu, over nine months 
later,208 and in the case of the elders, over a year later209—and punished them for 
both sins at the same time.

The First Forty Days
12 Following the Giving of the Torah, on the 7th of Sivan,210 God said to Moses, 
“Come up to Me, on the mountain, and remain there for forty days and nights. 
I will give you the tablets of stone, on which are engraved the Ten Command-
ments, which allude to the entire Torah and all its commandments,211 which I 
have written down for the people’s instruction.” These tablets were known as 
“the Tablets of the Testimony”212 and “the Tablets of the Covenant,”213 for they 
served as testimony of the covenant that had now been made between God and 
the people.214 
13 Moses then arose, with Joshua, his attendant. Moses ascended the Mountain 
of God. Joshua accompanied Moses as far as he was permitted, i.e., up to the 
fence surrounding the mountain.215 He pitched his tent there and stayed there for 
the entire forty days, awaiting Moses’ return. 
14 Before he left the camp, Moses said to the elders, “We will return on the forti-
eth day from now, before noon.216 Until then, wait for us here, with the rest of the 
people, and settle any disputes they might have, until we return to you. Aaron 
and his nephew Hur—Caleb and Miriam’s son217—are here with you; whoever 
has a lawsuit should approach you, and if you cannot decide, they should ap-
proach them.”

the world. The patriarchs indeed achieved this sub-
lime height of spirituality. But even though a chariot 
is entirely at the disposal of its rider, it still remains a 
separate entity from him.

Once the Torah was given, however, it became pos-
sible to unite with God completely, becoming virtu-
ally part of Him. This was alluded to by the fact that 
the covenant preceding the Giving of the Torah was 

208. See Leviticus 10:1-2.  209. See Numbers 11:1; Rashi on Numbers 11:16.  210. Rashi on 32:1.  211. Above, 20:1.  212. Below, 
25:16, 21, 31:18, 32:15, etc.  213. Below, 34:28; Deuteronomy 9:9, 11, 15.  214. Likutei Sichot, vol. 26, pp. 155-156.  215. Above, 19:12, 
15.  216. Rashi on 32:1.  217. Above, 17:10.  
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קי״ח פסוקים. עזיא״ל סימן. חננ״י סימן.

משפטים

 ONKELOS 

sanctify them and purify them, and make them, too, 
into God’s home. We must not suffice in descending 
into the aspects of reality that remind us of the animal 
or vegetable kingdom (in that they evince some life); 
even aspects of reality that seem devoid of Divine life 
must be taught to know God.

Nonetheless, “God made a path for Moses in this 
cloud so his face and clothing would not become 
soiled by passing through it.” There is indeed danger 
of being soiled by contending with the gross material-
ism of reality. But so long as we remain true to the Mo-
ses within us and the Moses of our generation, God 
will protect us and enable us to emerge unscathed 
from the encounter. For in fact, material reality has 
no independent existence; its true Divinity is just con-

cealed from us in order to allow us free choice. Once 
we choose to focus on God’s purpose in creating the 
material world, the façade falls away and we segue 
into the next parashah, in which all reality becomes 
a sanctuary, a holy place wherein God says231 “I will 
dwell in their midst.”232

Moses was on the mountain for forty days and forty 
nights: In the spiritual realm to which Moses ascend-
ed while he was on the mountain, time is compressed 
such that a day there is equal to a year in our world. In 
essence, then, Moses was with God for the equivalent 
of forty years. According to the sages, forty years is the 
time it takes for a student to fully absorb his master’s 
teachings.233 This, then, is why Moses had to remain 
on the mountain for forty days.234

מֵהֶם  יֵשׁ  בָר,  דָּ בַּ חוֹלְקִים132  רַבּוֹתֵינוּ  הֶעָנָן.  הוּ  וַיְכַסֵּ  16

עֲצֶרֶת,  עַד  חֹדֶשׁ  רֹאשׁ  מֵּ שֶׁ יָמִים  ה  ָ שּׁ שִׁ אֵלּוּ  אוֹמְרִים: 

ה  אֶל־מֹשֶׁ קְרָא  וַיִּ לָהָר:  הֶעָנָן.  הוּ  וַיְכַסֵּ תּוֹרָה:  ן  מַתַּ יוֹם 

נֵי  וְכָל־בְּ ה  וּמֹשֶׁ רוֹת.  בְּ הַדִּ רֶת  עֲשֶׂ בִיעִי. לוֹמַר  ְ הַשּׁ יּוֹם  בַּ

ה. וְיֵשׁ  בוֹד לְמֹשֶׁ תוּב כָּ חָלַק הַכָּ א שֶׁ רָאֵל עוֹמְדִים, אֶלָּ יִשְׂ

ת יָמִים לְאַחַר  ֶ שּׁ ה, שֵׁ הוּ הֶעָנָן" — לְמֹשֶׁ אוֹמְרִים: "וַיְכַסֵּ

עָלָה  עִים יוֹם שֶׁ ת אַרְבָּ תְחִלַּ רוֹת, וְהֵם הָיוּ בִּ בְּ רֶת הַדִּ עֲשֶׂ

לְמַחֲנֵה  כְנָס  ל־הַנִּ כָּ שֶׁ דְךָ,  וְלִמֶּ לּוּחוֹת.  ל  לְקַבֵּ ה  מֹשֶׁ

תוֹךְ הֶעָנָן. עָנָן  ה יָמִים: 18 בְּ ָ שּׁ ה שִׁ רִישָׁ כִינָה, טָעוּן פְּ שְׁ

ה  רוּךְ־הוּא לְמֹשֶׁ דוֹשׁ בָּ ה לוֹ הַקָּ ן הוּא, וְעָשָׂ מִין עָשָׁ זֶה כְּ

תוֹכוֹ: בִיל בְּ שְׁ

חסלת פרשת משפטים

ר:  אֶת־הָהָֽ עָנָ֖ן  הֶֽ וַיְכַ֥ס  אֶל־הָהָ֑ר  ה  מֹשֶׁ֖ וַיַּעַ֥ל   15 מפטיר 
שֵׁ֣שֶׁת  עָנָ֖ן  הֶֽ וַיְכַסֵּ֥הוּ  י  סִינַ֔ עַל־הַ֣ר  כְּבוֹד־יְהָֹוה֙  ן  וַיִּשְׁכֹּ֤  16

ן:  עָנָֽ הֶֽ מִתּ֥וֹךְ  י  הַשְּׁבִיעִ֖ בַּיּ֥וֹם  אֶל־מֹשֶׁ֛ה  וַיִּקְרָ֧א  ים   יָמִ֑
אשׁ הָהָ֑ר לְעֵינֵי֖  לֶת בְּרֹ֣ שׁ אֹכֶ֖ 17 וּמַרְאֵה֙ כְּב֣וֹד יְהָֹוה֔ כְּאֵ֥

וַיַּעַ֣ל אֶל־הָהָ֑ר  ן  עָנָ֖ הֶֽ בְּת֥וֹךְ  מֹשֶׁ֛ה  א  וַיָּבֹ֥  18 ל:  יִשְׂרָאֵֽ בְּנֵי֥ 
יְלָה: ים לָֽ ים י֔וֹם וְאַרְבָּעִ֖ ר אַרְבָּעִ֣ י משֶׁה֙ בָּהָ֔ וַיְהִ֤


וַחֲפָא  לְטוּרָא  ה  מֹשֶׁ  וּסְלֵיק  15
יְקָרָא  רָא   וּשְׁ 16 טוּרָא:  יַת  עֲנָנָא 
עֲנָנָא  וַחֲפָהִי  דְסִינַי  טוּרָא  עַל  דַייָ 
יוֹמָא  בְּ ה  לְמֹשֶׁ וּקְרָא  יוֹמִין  א  תָּ שִׁ
 וְחֵיזוּ יְקָרָא  בִיעָאָה מִגּוֹ עֲנָנָא: 17 שְׁ
רֵישׁ  בְּ אַכְלָא  תָא  ָ אֶשּׁ חֵיזוּ  כְּ דַייָ 
 וְעָאל  רָאֵל: 18 נֵי יִשְׂ טוּרָא לְעֵינֵי בְּ
לְטוּרָא  וּסְלֵיק  עֲנָנָא  גוֹ  בְּ ה  מֹשֶׁ
יְמָמִין  עִין  טוּרָא אַרְבְּ בְּ ה   וַהֲוָה מֹשֶׁ

עִין לֵילָוָן: וְאַרְבְּ

132. יומא ד א-ב.

231. Below, 25:8.  232. Likutei Sichot, vol. 16, pp. 282-283.  233. Avodah Zarah 5b.  234. Or HaTorah, Devarim, p. 18.  
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The Haftarah for parashat Mishpatim may be found on p. 317.
The Haftarah for the Twenty-ninth of the Month may be found on p. 333.

The Maftir and Haftarah for Rosh Chodesh may be found on p. 336.
The Maftir and Haftarah for Shabbat Shekalim may be found on p. 343.

MISHPATIM

Maftir 15 Moses ascended partway up the mountain, and the cloud covered the 
mountain. 
16 The glory of God rested on Mount Sinai, which the cloud covered for 
six days, and on the seventh day He called to Moses from the midst of the 
cloud. These were the first seven days of the forty-day period of Moses’ stay on 
the mountain. 
17 In the eyes of the Israelites, the appearance of the glory of God during these 
forty days was like a consuming fire on the mountaintop. This fire, consuming 
the rocks and dirt on the mountain, produced a cloud of smoke in addition to the 
regular cloud of water vapor that already covered the mountain. 
18 Since smoke clouds are sooty, God made a path for Moses in this cloud so his 
face and clothing would not become soiled by passing through it.221 Moses entered 
the smoke cloud through this path and ascended to the top of the mountain. Mo-
ses was on the mountain for forty days and forty nights. As mentioned above,222 
during these 40 days, God taught Moses the general outline of all the Torah’s 
commandments and the details of the laws found at the end of parashat Yitro223 
and the beginning of parashat Mishpatim,224 enabling him to miraculously absorb 
all this in this short period of time.225 God also inscribed the Ten Commandments 
on two stone tablets for Moses to bring to the people upon his descent from the 
mountain.226 During the 40 days, God sustained Moses miraculously;227 he neither 
ate nor drank physical food or drink.228



17 The glory of God was like a consuming fire at 
the mountaintop: At the Giving of the Torah, “the 
whole of Mount Sinai was in smoke because God had 
descended upon it in fire.”229 During the forty days, 
however, the mountain was only covered with a much 
calmer cloud of smoke.

Smoke is the product of matter disintegrating through 
fire: the coarser the material, the thicker the smoke 
produced. Before the Giving of the Torah, the world 
was still spiritually “coarse,” so when God revealed 
Himself, the world’s coarse resistance to His “fire” 
produced overflowing smoke. After the Giving of the 
Torah, however, the fire at the mountaintop was fac-

ing a finer and less resistant world, producing a finer 
form of “smoke”—a cloud.230

18 Moses entered the cloud: In order to receive the 
Torah from God, Moses had to traverse the cloud of 
smoke, which was produced by the action of the Di-
vine fire on the dirt and rocks atop the mountain. In-
asmuch as the purpose of the Torah is to refine and 
elevate the world—even its lowest elements, such as 
inanimate dirt and rocks—Moses had to enter the 
cloud produced by the effect of Divinity on inanimate 
matter.

The lesson for us here is that we must be willing to 
enter even the lowest aspects of reality in order to 

221. Likutei Sichot, vol. 16, pp. 275-278.  222. 21:1.  223. Above, 20:19-23.  224. Above, 21:1-23:33.  225. Rashi on 31:18, below; 
Likutei Sichot, vol.  17, p. 276, note 6, vol. 26, p. 154, note 9.  226. Above, v. 12.  227. Likutei Sichot, vol. 36, pp. 172-179.  228. Deu-
teronomy 9:9.  229. Above, 19:18.  230. Likutei Sichot, vol. 16, pp. 280-281.
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