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In this week’s parsha, parshas Ki Savo, we learn about the 
mitzvah to bring a minchah of “bikkurim” to Hashem in the Beis 
HaMikdash (Devarim 26, 1):  

“והיה כי תבוא אל הארץ אשר ה’ אלקיך נותן לך נחלה וירשתה וישבת בה, ולקחת 

בטנא,  ושמת  לך  נותן  אלקיך  ה’  אשר  מארצך  תביא  אשר  האדמה  פרי  כל  מראשית 

יהיה  אשר  הכהן  אל  ובאת  שם.  שמו  לשכן  אלקיך  ה’  יבחר  אשר  המקום  אל  והלכת 

ה’  כי באתי אל הארץ אשר נשבע  בימים ההם ואמרת אליו, הגדתי היום לה’ אלקיך 

לאבותינו לתת לנו”.

“It will be when you enter the land that Hashem, your G-d, 
gives you as an inheritance, and you take possession of it, and 
dwell in it, that you shall take of the first of every fruit of the 
ground that you bring in from your land that Hashem, your 
G-d, gives you, and you shall put it in a basket and go to the 
place that Hashem, your G-d, will choose, to make His name 
rest there.  You shall come to the kohen who will be in those 
days, and you shall say to him, ‘I declare today to Hashem, 
your G-d, that I have come to the land that Hashem swore to 
our forefathers to give us’.”  

Based on the Sifri, Rashi comments: “And you will say to 
him,” demonstrating that you are not unappreciative.  It is 
curious that our blessed sages chose to express our appreciation 
to Hashem in the negative: ”טובה כפוי   that you are not --“שאינך 
unappreciative.  For a simple, straightforward explanation, let us 
refer to the following Gemara (Niddah 31a): 

“דרש רב יוסף, מאי דכתיב )ישעיה יב-א( אודך ה’ כי אנפת בי ישוב אפך ותנחמני, 

התחיל  מהן,  לאחד  קוץ  לו  ישב  לסחורה,  שיצאו  אדם  בני  בשני  מדבר,  הכתוב  במה 

מחרף ומגדף. לימים שמע שטבעה ספינתו של חבירו בים, התחיל מודה ומשבח, לכך 

נאמר ישוב אפך ותנחמני, והיינו דאמר רבי אלעזר, מאי דכתיב )תהלים עב-יח( ]ברוך 

ה’ אלקים אלקי ישראל[ עושה נפלאות לבדו, וברוך שם כבודו לעולם, אפילו בעל הנס 

אינו מכיר בנסו”.

Rav Yosef expounds on a passuk in Yeshayah (12, 1).  He 
states that the passuk concerns two merchants who embarked on 
a business trip.  One of them got a thorn lodged in his foot and 
was unable to continue; he began to curse.  Several days later, he 
received news that his friend’s ship had sunk at sea; he began to 
thank and praise G-d for saving his life.  We see that often a person 
does not recognize the good—even the miracles--performed on 
his behalf.  

In this latter case, what appeared to this merchant to be 
misfortune—getting a thorn lodged in his foot—turned out to be 
a tremendous chesed; his life was spared.  Hence, the Rambam 
teaches us that it is for this very reason that a person must bless 
Hashem happily for the bad just as he would for the good.  

Thus, we learn that it is impossible for a lowly, corporeal, human 
being to declare absolutely that he recognizes and appreciates the 
good HKB”H performs on his behalf.  For, there are miracles and 
feats that a person is not even cognizant of.  Therefore, Chazal 
deliberately formulated their comment in the negative: שאינך כפוי“ 

 So, even though we bring bikkurim to express our gratitude  .טובה”
for the visible good—the yield of the first fruit; nevertheless, we 
also wish to demonstrate that we are not unappreciative of the 
hidden miracles that HKB”H performs on our behalf constantly, 
which we are often unaware of.  

It Is a Mitzvas Aseh to Confess 
 in the Mikdash over the Bikkurim

As it is the nature of Torah to be elucidated from seventy 
different perspectives, I would like to propose a fascinating 
explanation for the fact that Chazal wisely chose to formulate their 
comment regarding our “hakaras hatov” in the negative: שאינך כפוי“ 

 ,First, however  .“שאני מכיר טובה” :rather than in the positive טובה”

“And you will say to him that you are not unappreciative”
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we will address the Rambam’s statement (Hilchos Bikkurim 3, 10) 
that the declaration made over the bikkurim is categorized as a 
“vidui”—a confession: 

וקורא  מתחיל  שמביאם,  בשעה  הביכורים  על  במקדש  להתוודות  עשה  “מצות 

כל  שיגמור  עד  אבי  אובד  ארמי  וגו’,  הארץ  אל  באתי  כי  אלקיך  לה’  היום  הגדתי 

וענית  שנאמר  הקודש  בלשון  אלא  אותה  קורין  ואין  ה’,  לי  נתת  אשר  עד  הפרשה 

ואמרת בלשון הזאת”.

It is a Mitzvas aseh to confess in the Mikdash over the 
bikkurim, when they are brought.  He begins his confession 
with the recitation: “I declare today to Hashem, your G-d, that 
I have come to the land . . .”  Then he continues: “An Arami 
intended to destroy my father” and completes the passage 
until: “that You have given me, Hashem!”  And it is recited only 
in “lashon hakodesh,” as it states: “Then you shall call out and 
say” in these words.  

The commentaries are baffled as to where the Rambam learned 
that this declaration is categorized as a “vidui.”  Some say that 
the Rambam’s source is the Mishnah (Bikkurim 2, 2): במעשר  “יש 

וטעונים מקום  הבאת  טעונים  והביכורים  שהמעשר  בתרומה,  כן  שאין  מה   וביכורים 

 there are laws practiced with regards to “ma’aser” and—ווידוי”
“bikkurim” that are not practiced with regards to terumah; 
for “ma’aser” and “bikkurim” require a specific location 
(namely, they must be brought up to Yerushalayim), and they 
require “vidui.”  Thus, we have an explicit source stating that the 
declaration made over the bikkurim is a form of “vidui.”  

In fact, we find a similar comment in the Zohar hakadosh in 
the Raiya Mehemna (Mishpatim 120b): ,פקודא בתר דא להביא ביכורים“ 

הביכורים” על  להתוודות   it is a mitzvah to bring bikkurim—ואבתריה 
afterwards and then to confess over the bikkurim.  This raises an 
interesting question: For which sin is a person confessing when 
he recites the passage related to the bikkurim?  Furthermore, the 
passage recited does not contain any language of “vidui.”  

In the sefer Acharis HaShanim, the brilliant Aderes, ztz”l, (6) 
explains the remarks of the Rambam.  He is not saying that the 
person reciting “vidui” over the bikkurim is confessing like a 
sinner over a korban.  Rather, the “vidui” here is an expression 
of gratitude; this person is obligated to thank Hashem over the 
bikkurim: “In my humble opinion, it is clear that this ‘vidui’ 
is not like the ‘vidui’ of transgressions of those deserving the 
death penalty or lashes or of Yom HaKippurim.  Instead, it is 
an expression of gratitude and praise.”

In truth, this is still puzzling.  For, if that is the case, why does 
the Mishnah state explicitly: ”ווידוי  that they require—“וטעונים 
“vidui,” without any mention of expressing gratitude?  Similarly, 

the Rambam should have said: It is a Mitzvas aseh to express 
gratitude in the Mikdash over the bikkurim, when they are 
brought.  Furthermore, throughout the Torah, we only find the 
term “vidui” used in association with transgressions, as we find 
in the tochachah of parshas Bechukotai (Vayikra 26, 40): והתוודו“ 

 then they will confess their sins and the—את עוונם ואת עון אבותם”
sins of their fathers.  

One Is Obligated to Bless the Bad 
 just as One Blesses the Good

We will begin to shed some light on the matter by referring 
to the passuk (Tehillim 50, 23): ”זובח תודה יכבדנני“--he who offers 
confession (“todah”) honors Me.  Rashi explains: One who 
brings Me an offering of teshuvah and acknowledgement 
of his transgressions, he honors Me.  The commentaries are 
puzzled by this comment.  After all, a “korban todah” expresses 
one’s gratitude for a miracle that HKB”H performed on his 
behalf.  As we learned in the Gemara (Berachos 54b): ארבעה“ 

שהיה ומי  ונתרפא,  חולה  שהיה  ומי  מדבריות,  הולכי  הים,  יורדי  להודות,   צריכין 

האסורים” בבית   :four are obligated to express gratitude—חבוש 
Those who journey by sea, those who travel through the 
desert, someone who was ill and was healed, and someone 
who was confined in prison.  That being the case, why does 
Rashi interpret this passuk as referring to a person who offers 
teshuvah and acknowledgement for his transgressions?  

It appears that we can bester understand Rashi’s comment 
in light of the following Gemara (Berachos 60b): משמיה  “תנא 

 It was—דרבי עקיבא, לעולם יהא אדם רגיל לומר כל דעביד רחמנא לטב עביד”
taught in the name of Rabbi Akiva: A person should always 
be in the habit of saying, “Everything that the Merciful One 
does is done for the good.”  Upon closer scrutiny, we find that 
the source for this notion is found in the Mishnah (Berachos 
54a): )ו-ד )דברים   “חייב אדם לברך על הרעה כשם שמברך על הטובה, שנאמר 

 ואהבת את ה’ אלהיך בכל לבבך וגו’, בכל לבבך, בשני יצריך ביצר טוב וביצר הרע,

ממונך” בכל  מאדך,  ובכל  נפשך,  את  נוטל  הוא  אפילו  נפשך,   a person --ובכל 
is obligated to bless G-d for the bad just as he blesses G-d 
for the good, as it says (Devarim 6, 4):  “And you shall love 
Hashem, your G-d, with all your heart, etc.  “With all your 
heart” means with both of your yetzers—with the yetzer tov 
and the yetzer hara.  “And with all your soul” means even if 
He takes your life.  “And with all your possessions” means 
with all your money (financial resources).  

The Gemara (Berachos 60b) clarifies the meaning of the 
Mishnah: ,חייב אדם לברך כו’. מאי חייב לברך על הרעה כשם שמברך על הטובה“ 

והמטיב, כך מברך על הרעה הטוב  והמטיב,   אילימא כשם שמברך על הטובה הטוב 

Parshas Ki Savo 5777 | 2



דיין ברוך  אומר  רעות  בשורות  על  והמטיב,  הטוב  אומר  טובות  בשורות  על   והתנן 

 The Tanna stated in the  האמת. אמר רבא, לא נצרכה אלא לקבולינהו בשמחה”.
Mishnah:  “A person is obligated to bless G-d for the bad just 
as he blesses G-d for the good”--although a different berachah 
is recited over good tidings versus over bad tidings, nevertheless 
Rava teaches us that it is essential to accept them both with 
happiness.  (Over the good, we recite “hatov v’hameitiv”; over the 
bad, we recite “baruch dayan emet.”)  Rashi adds:  מדת על   “לברך 

 one should recite the blessing over negative—פורענות בלבב שלם”
occurrences wholeheartedly.  

This, in fact, is how the halachah is recorded in the Shulchan 
Aruch (O.C. 222, 3):  חייב אדם לברך על הרעה בדעת שלמה ובנפש חפצה, כדרך“ 

 שמברך בשמחה על הטובה, כי הרעה לעובדי השם היא שמחתם וטובתם, כיון שמקבל

 מאהבה מה שגזר עליו השם, נמצא שבקבלת רעה זו הוא עובד את השם שהיא שמחה

 one who serves Hashem must accept whatever Hashem has—לו”
decreed for him willingly and happily; this is the way to properly 
serve Hashem and should bring one joy. 

Without a doubt, this notion causes all Jews to shudder.  How 
is it humanly possible to attain such an exalted spiritual level—
to accept the negative with the same joy that one accepts the 
positive?  After all, we are not heavenly malachim; we are mere 
mortals made of flesh and blood.  If things are not good for us, 
we experience pain and remorse.  So, how is it humanly possible 
to not only recite a berachah over bad tidings but to do so with 
happiness, just as one does for good tidings?  

Let us introduce the explanation of Rabeinu Yonah on the Rif 
(Berachos 54a):  חייב אדם לברך על הרעה כשם שמברך על הטובה וכו’. כמו“ 

ולקבל בשמחה  הרעה  על  לברך  לו  יש  כך  לבב,  ובטוב  בשמחה  הטובה  על   שמברך 

 a person must—מוסר הבורא בסבר פנים יפות, ויחשוב כי הכל כפרת עוונותיו”
accept the Almighty’s punishment with a positive attitude and 
view it as an atonement for his transgressions.  In other words, 
a person should be happy when he recites the berachah over the 
bad, because it enabled him to atone for his iniquities. 

It is worth citing what the Mishnah Berurah writes regarding 
the mechaber’s (author of the Shulchan Aruch) ruling (O.C. 222, 
ובנפש חפצה, כדרך שמברך בשמחה :(3 על הרעה בדעת שלמה   “חייב אדם לברך 

 a person is obligated to recite a berachah over the bad—על הטובה”
knowingly and willingly, just as he recites a berachah joyously over 
the good.  The Mishnah Berurah (ibid. 4) explains the rationale: 

“כי באמת כל היסורין בין בגוף ובין בממון הוא הכל כפרה על העוונות, כדי שלא 

יצטרך להתייסר לעתיד לבוא, ששם העונש הוא הרבה יותר גדול, וכדאיתא במדרש 

)ב”ר סה-ט( יצחק תבע יסורין, ]היינו שהוא הכיר גודל מדת הדין שלעתיד, וכעין זה 

אמר גם כן דוד המלך ע”ה )תהלים קיט-קכ( סמר מפחדך בשרי וממשפטיך יראתי, 

ותבע בעצמו יסורין כדי שינקה מכל וכל ולא יצטרך לפחוד עוד[, אמר לו הקב”ה, 

זקן  כי  ויהי  )בראשית כז-א(  וממך אני מתחיל, שנאמר  חייך דבר טוב אתה מבקש 

יצחק ותכהין עיניו מראות”.

In truth, all suffering, physical or financial, represents 
atonement for transgressions.  This precludes the need for 
additional suffering “le’atid la’vo”—for there the punishment 
is much worse.  According to the Midrash (B.R. 65, 9), Yitzchak 
recognized the severity of the “din” in the future world and, 
consequently, requested suffering in this world.  HKB”H informed 
him that this was a wise request on his part and acquiesced—
as reflected by the passuk (Bereishis 27, 1):  “And it was when 
Yitzchak became old, his vision became weak.”  According to 
the Midrash, this practice began with Yitzchak.  

One Who Says for the Good 
 “Your Name Is Remembered” Is Silenced

Following this line of reasoning, let us proceed to clarify the 
profound message conveyed by Rashi: יכבדנני״ תודה   One -- “זובח 
who brings Me an offering of teshuvah and acknowledgement 
of his transgressions, he honors Me.  Rashi was bothered by the 
fact that we are commanded to bring a “korban todah” for a miracle 
that HKB”H performed on our behalf.  For example, say a person 
was ill and was subsequently healed.  Now, we have learned that 
he must recite a berachah on the bad just as he does for the good.  
This implies that he is obligated to thank Hashem even for the fact 
that he was ill.  So, when he brings a “korban todah” only for his 
return to good health; seemingly, he is not accepting the bad with 
the same happiness that he receives the good.  

This difficulty is compounded if we consider what we learned 
in another Mishnah (Berachos 33b).  It states that if a person 
says in his tefilah to HKB”H: ”אותו משתקין  שמך...  יזכר  טוב   for“—“על 
the good Your name is remembered” . . . we silence him.  The 
Gemara explains: על לברך  אדם  חייב  ותנן  הרעה,  על  ולא  הטובה  על   “משמע 

הטובה” על  שמברך  כשם   this implies that we should praise—הרעה 
him for the good but not for the (seemingly) bad.  Whereas we 
learned in a Mishnah: A person is obligated to bless (Hashem) 
for the bad, just he blesses (Hashem) for the good.  Accordingly, 
when he brings HKB”H a “korban todah,” expressing his gratitude 
for being healed, it suggests that he is only thanking Hashem for 
the good, but not for the illness itself.  Based on what has been 
said, this seems inappropriate.  

Hence, to reconcile this difficulty Rashi explains: תודה  “זובח 

 One who brings Me an offering of teshuvah and -- יכבדנני״
acknowledgement of his transgressions, he honors Me.  He 
is teaching us that when a person brings a “korban todah” for 
being healed, he is also obligated to bring a “korban todah” for 
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having been ill.  By doing so, he will be motivated to perform 
teshuvah to make amends for having sinned.  In this manner, 
when he brings an offering of teshuvah and acknowledgement 
of his iniquities, he is thanking Hashem for the bad just as he 
blessed Hashem for the good.  

It appears that we can add an embellishment of our own.  
From where in the passuk -- ”זובח תודה יכבדנני“ -- did Rashi deduce 
that this implies that one should bring an offering of teshuvah 
and acknowledgement for his iniquities, also thanking Hashem 
for becoming ill, so that he would be able to atone for those 
iniquities?  Now, we find the following elucidation of this passuk 
in the Midrash (V.R. 9, 2): זובח תודה יכבדנני. רב הונא בשם רבי אחא, יכבדני“ 

 Rav Huna says in the name—אין כתיב כאן אלא יכבדנני, כבוד אחר כבוד”
of Rabbi Acha: ״יכבדני״ (with one “nun”) is not written here, but, 
rather, ״יכבדנני״ (with two “nun”s)—suggesting one “kavod” after 
another.  At first glance, the meaning of the Midrash is not clear; 
what does it mean “one ‘kavod’ after another”?  

Yet, based on our current discussion, we can propose an 
interpretation of the Midrash.  It is conveying the fact that the 
person is bringing an offering of teshuvah and acknowledgement 
of his iniquities and not only an offering of gratitude for having 
been healed.  Thus, he is honoring HKB”H not only for the good but 
also for the bad—for the illness itself; for the illness stirred him to 
perform teshuvah.  It turns out, therefore, that he is indeed giving 
HKB”H ”כבוד אחר כבוד“—“kavod” after “kavod.”  One “kavod” is for 
having taken ill—stirring him to perform teshuvah; and the second 
“kavod” is for subsequently being healed due to that teshuvah.  

Expressing Gratitude Even for Things  
that Appear to Be Totally Bad

After much thought, I would like to propose an explanation 
regarding Rashi’s comment that ”יכבדנני תודה   implies that “זובח 
the person is actually bringing “an offering of teshuvah and 
acknowledgement for his iniquities.”  Now, we find that the term 
 ,has several connotations.  For instance, in tefilas Shacharis “הודאה”
we say: ולתת ולקדש  ולברך  ולפארך  ולשבחך  לך  להודות  חייבים  אנחנו   “לפיכך 

 therefore, we are obligated to thank You, to—שבח והודיה לשמך”
praise You and to glorify You; to bless, to sanctify and to offer 
praise and thanks to Your name.  According to this connotation, 
it behooves us to explain why HKB”H chose to refer to the korban 
a person brings for a miracle that was performed on his behalf 
a “korban todah”—derived from the term ”הודאה“.  Similarly, our 
blessed sages teach us that: ”ארבעה צריכין להודות“ -- four (categories 
of people) are obligated to express gratitude.  Why did they 
specifically employ the language of ”הודאה“?  

We can explain the matter based on a fundamental principle 
gleaned from the impeccable teachings of the Avodas Yisrael (end 
of parshas Re’eh).  He cites an explanation from his mentor, the 
Maggid Rabbi Dov Ber of Mezritsch, zy”a, regarding the attribute 
of ”הוד“, which is derived from the term ”הודאה“: 

הגאון  אדומו”ר  לנו  אמר  כי  המאמין,  נקרא  המבדיל  המסך  שמסיר  מי  “והנה 

מורינו הרב דוב בער זצ”ל, כי לכן נקרא הוד מלשון )עירובין יב.( מודים מכלל דפליגי, 

כי במקום שאין פלוגתא לא שייך לשון הודאה, רק במקום דפליגי אז מכונה בלשון 

הודאה, כלומר אף על גב דפליגי יש לך מי שמודה בדבר”.

The concept of ”הודאה“ is only applicable where a difference of 
opinions exists.  In other words, even though there is a dispute, one 
party concedes and admits to the fact of the matter.  [Translator’s 
note:  In Hebrew “modeh” means to admit or to thank.  So, ”הודאה“ 
has a dual connotation—to express gratitude and to admit.]

Thus, we can suggest that ”הודאה“ applies to a situation where 
a person originally thinks that something is absolutely bad; yet, 
he eventually realizes that it was actually for the good.  Precisely 
in such a situation is it appropriate to express one’s gratitude 
to Hashem; in the words of the Maggid: ”דפליגי מכלל   The  .“מודים 
incident described in the Gemara cited at the beginning of this 
essay demonstrates this concept very nicely: 

“דרש רב יוסף, מאי דכתיב אודך ה’ כי אנפת בי ישוב אפך ותנחמני, במה הכתוב 

מדבר, בשני בני אדם שיצאו לסחורה, ישב לו קוץ לאחד מהן, התחיל מחרף ומגדף. 

לימים שמע שטבעה ספינתו של חבירו בים, התחיל מודה ומשבח”.

Initially, when the one merchant sat by idly with a thorn in his 
foot and was prevented from going out to engage in his commerce, 
he was convinced that he was the victim of truly bad fortune, 
and he began to rant and rave.  Yet, when he was informed that 
his colleague’s ship had sunk, he realized that he was, in fact, 
the beneficiary of an incredible, unrivaled chesed.   His life was 
spared because of that thorn.  Thus, Rav Yosef ’s elucidation of 
the passuk was quite accurate: ”אודך ה’ כי אנפת בי“—I thank You, 
Hashem, for You were angry with me.  The passuk specifically 
employs the term ”אודך“, related to ”הודאה“, because this situation 
qualifies as: ”מודים מכלל דפליגי“—what the man perceived as bad 
was really good.  

We have now been enlightened and have cause to rejoice; for 
we can bester comprehend Rashi’s comment.  Rashi intended 
to reconcile why HKB”H called this korban a “korban todah,” 
related to the concept of ”הודאה“, rather than a ”קרבן שבח“, or some 
other term connoting praise.  Hence, Rashi concludes that HKB”H 
intended to teach us that it is essential to thank Hashem even for 
things that initially appear to be totally bad and unfavorable.  Thus, 
we learn that when a person brings a “korban todah,” he is actually 
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bringing an offering of teshuvah and acknowledgement for the 
iniquities that caused him to take ill; as a result of the teshuvah 
that the illness elicited, he merited being healed.  

”הודו לה’ כי טוב כי לעולם חסדו”

It is with great pleasure and satisfaction that I would like to 
present further support for this noble idea—that the berachah 
of ”הודאה“—expressing gratitude—applies to situations that 
initially appeared to be negative and grim but ultimately turned 
out to be for the best.  We find an amazing passage in the Gemara 
(Pesachim 118a) that it behooves every Jew to review and recall 
throughout his life:  

 “אמר רב חסדא, מאי דכתיב הודו לה’ כי טוב, הודו לה’ שגובה חובתו של אדם

בתרנגולתה” אלמנה  בביצתו,  יתום  בשיו,  עני  ואת  בשורו,  עשיר   Rav  בטובתו, 
Chisda said:  What is the meaning of that which is written:  
“Give thanks to Hashem for He is good”?  It means:  Give 
thanks to Hashem, for He collects a person’s debts from the 
person’s good fortune; a rich man by his ox; a poor man by 
his lamb; an orphan by his egg; a widow by her hen.  Rashi 
provides the following clarification:  עשיר בשורו, מפסידו ממון ומכפר על“ 

 the person is deprived of material wealth in lieu of physical—גופו”
punishment and suffering.  

Rav Chisda, one of the great Talmudic scholars in Bavel, reveals 
to us an astonishing concept.  David HaMelech, Yisrael’s sweet 
psalmist, repeats the passuk:  ”הודו לה’ כי טוב כי לעולם חסדו“ on five 
separate occasions in sefer Tehillim (106, 1; 107, 1; 118, 1; 118, 
29; 136, 1).  At first glance, we would interpret this passuk as 
stating that we must thank Hashem for all the good that He has 
bestowed upon us—for his constant favors and kindness.  

Yet, Rav Chisda comes along and teaches us that this is not the 
correct interpretation of the passuk.  Rather, David HaMelech is 
teaching us to thank Hashem for the loss of money or property 
that we incur.  For, we are required to believe without any 
reservations that HKB”H—in His infinite mercy and kindness—
first collects the debts a person owes for his transgressions from 
the person’s money and possessions.  Hopefully, this precludes 
the necessity for physical punishment, chas v’shalom.  Regarding 
this incredible kindness, David HaMelech proclaims:  הודו לה’ כי“ 

 give thanks to Hashem, for He is good; for—טוב כי לעולם חסדו”
His kindness is eternal.  

But, how did Rav Chisda arrive at this novel and somewhat 
surprising interpretation of David HaMelech’s statement: ’הודו לה“ 

 According to our current discussion, it is fantastic.  Rav  ?כי טוב”
Chisda noted that the passuk: ”הודו לה’ כי טוב“ emphasizes the notion 

of ”הודאה“.  Hence, he understood that David HaMelech is referring 
to situations where: ”דפליגי מכלל   As such, he interpreted  .“מודים 
the passuk as teaching us that even if a person suffers financial 
and material losses, chas v’shalom, he should rest assured that 
this was ordained by HKB”H for his own good; he was aroused to 
perform teshuvah by incurring a blow to his material possessions 
rather than to his physical being.  

Now, we are lowly, corporeal creatures, with a yetzer implanted 
in us from birth.  When one of us experiences a financial loss or 
some form of property damage, it is extremely difficult to respond 
in such a noteworthy manner—to scream out our gratitude to 
Hashem with the declaration:  ”הודו לה’ כי טוב כי לעולם חסדו“.  Yet, if 
we were to speak with someone who, chas v’shalom, has fallen 
ill with a serious illness—may Hashem protect us—our attitudes 
would change very quickly and dramatically.  For that person 
would surely cry and plead that he merited such an exchange—his 
physical health in exchange for atonement by means of financial 
loss.  So, why wait until we reach that desperate situation, chas 
v’shalom?  It is far more preferable that we acknowledge that 
every misfortune that befalls us is HKB”H’s way of choosing for us 
a more trivial form of punishment as atonement.  In this manner, 
we will awaken to perform teshuvah, precluding the necessity for 
more serious afflictions and suffering.

How beautifully this allows us to explain a teaching in the 
Arizal’s Pri Eitz Chaim.  In the berachah of Modim, there are exactly 
86 words—the numerical equivalent of the name אלהי”ם.  Based on 
what we have learned, we can suggest the following explanation.  
The words ”מודים אנחנו לך“ evoke the concept of ”הודאה“.  Even when 
it appears to us as if the attribute of “din”—reflected by the name 
 is in force, nevertheless we express our gratitude to—אלהי”ם
Hashem:  על חיינו המסורים בידך, ועל נשמותינו הפקודות לך, ועל נסיך שבכל“ 

 for our lives—יום עמנו, ועל נפלאותיך וטובותיך שבכל עת ערב ובקר וצהרים”
which are entrusted to Your hands, and for our neshamot 
which are under Your protection, and for Your miracles that 
are with us every day, and for your wonders and favors that 
are at all times—evening, morning and afternoon.  We thank 
Hashem for disciplining us through our possessions rather than 
through our physical well-being.  In other words, everything the 
Merciful One does is for the best.  

Confessing over the Bikkurim for Not Having 
Thanked Hashem  for the Difficulty 

Prior to the Growth of the Fruit

Continuing onward on this glorious path, let us proceed 
to explain why the Rambam depicts the mitzvah of making 
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the declaration over the bikkurim as ”ביכורים  a form of—“ווידוי 
confession.  Now, we know that in order for a man to see his field 
yield fruit, he must first spend hours of difficult labor in the field.  
He must plow the field, sow the seeds in the ground, and clear the 
field of all the thorns and rocks.  This was the punishment HKB”H 
imposed on Adam and all the neshamot within him due to the 
“cheit Eitz HaDa’as,” as it is written (Bereishis 3, 18): ולאדם אמר כי“ 

 שמעת לקול אשתך ותאכל מן העץ אשר צויתיך לאמר לא תאכל ממנו, ארורה האדמה

-בעבורך בעצבון תאכלנה כל ימי חייך, וקוץ ודרדר תצמיח לך ואכלת את עשב השדה”
- to Adam He said, “Because you listened to the voice of your 
wife and ate of the tree about which I commanded you saying, 
‘You shall not eat of it,’ accursed is the ground because of you; 
through suffering shall you eat of it all the days of your life.  
Thorns and thistles shall it sprout for you, and you shall eat 
the herb of the field.”

Accordingly, when a person brings bikkurim, he must make a 
declaration to Hashem not only for the fig that ripened in his field 
but also for not having thanked Him properly for the difficulties he 
incurred prior to the ripening and harvest of the fruit.  In addition 
to plowing, clearing and sowing the field, he waited patiently 
for the rains that may have been delayed.  All of these are an 
inseparable part of the tikun for the “cheit Eitz HaDa’as.”  

At this point, it is worthwhile adding a stimulating thought.  
The Rambam concluded that this is a form of “vidui” from the fact 
that our parsha specifies that the bringer of bikkurim must declare 
to Hashem (Devarim 26, 5):

אותנו  וירעו  מצרימה...  וירד  אבי  אובד  ארמי  אלקיך,  ה’  לפני  ואמרת  “וענית 

ויתנו עלינו עבודה קשה, ונצעק אל ה’ אלקי אבותינו, וישמע ה’ את  ויענונו  המצרים 

ובזרוע  ויוציאנו ה’ ממצרים ביד חזקה  וירא את ענינו ואת עמלנו ואת לחצנו,  קולנו, 

לנו את הארץ  ויתן  ויביאנו אל המקום הזה  ובמופתים,  ובאותות  גדול  ובמורא  נטויה 

הזאת ארץ זבת חלב ודבש, ועתה הנה הבאתי את ראשית פרי האדמה אשר נתתה לי 

ה’, והנחתו לפני ה’ אלקיך והשתחוית לפני ה’ אלקיך”.

Then you shall call out and say before Hashem, your G-d, 
“An Arami would have destroyed my father, and he descended 
to Mitzrayim and sojourned there, few in number, and there he 
became a nation—great, strong and numerous.  The Egyptians 
mistreated us and afflicted us, and placed hard work upon us.  
Then we cried out to Hashem, the G-d of our forefathers, and 
Hashem heard our voice and saw our affliction, our travail, 
and our oppression.  Hashem took us out of Mitzrayim with 
a strong hand and with an outstretched arm, with great 
awesomeness, and with signs and with wonders.  He brought 
us to this place, and He gave us this land, a land flowing with 
milk and honey.  And now, behold!  I have brought the first 
fruit of the ground that You have given me, Hashem!”  

At first glance, this declaration is extremely surprising.  Most 
certainly, one who brings bikkurim is obligated to thank and 
praise Hashem for giving us the land in order to eat of its fruit 
and satiate ourselves.  However, why does the Torah instruct us 
to recall our genealogy, beginning with the origin of the galus:  
 An Arami would have destroyed my—“ארמי אובד אבי וירד מצרימה”
father, and he descended to Mitzrayim”?  Then our declaration 
goes on to depict our suffering during the galus in Mitzrayim:  
“The Egyptians mistreated us and afflicted us, and placed 
hard work upon us.”  Seemingly, there is no connection besween 
these events and the mitzvah of “bikkurim.”   

It appears that the Rambam deduced a vital principle from 
this passage.  It is necessary to thank Hashem not only for the 
exodus from Mitzrayim but also for the galus itself in Mitzrayim.  
As the Alshich hakadosh (Shemot) explains, the purpose of the 
galus in Mitzrayim was to purify the neshamot of Yisrael from the 
contamination of the nachash—so that they would be worthy to 
receive the Torah.  This in fact is the reason we eat “maror” on 
the night of Pesach, according to the Sefat Emet (Pesach 5632).  It 
alludes to the enslavement of the galus; for, the enslavement itself 
is inseparable from the geulah.  If not for the enslavement, we 
would not have merited the geulah.  

We now have cause to rejoice.  For, this illuminates for us the 
reason our blessed sages elected with their profound wisdom to 
express our “hakaras hatov” to Hashem in the negative: שאינך כפוי“ 

 that we are not inappreciative—rather than in positive—טובה”
terms, such as: ”שאתה מכיר טובה“.  They wished to teach us that it 
is necessary to thank Hashem not only for the recognizable good 
but also for the things that we don’t recognize or consider good at 
all—things that appear outwardly as absolutely negative and bad.  
Notwithstanding, we are not inappreciative; instead we believe 
sincerely and wholeheartedly that everything the Merciful One 
does is for the good.  

  to Believe in the Good ”שאינך כפוי טובה”
Stored Away within the Letter “Tes”

With this understanding, we can add a fascinating reason for 
why they specifically chose to say that he was not unappreciative.  
The Zohar hakadosh (Introduction 3a) explains that at the time of 
creation, each of the letters of the “aleph-bes” came to HKB”H and 
petitioned that He should create the world with it.  Let us examine 
the petition of the letter “tes”: 

בי  דאנת  עלמא,  בי  למברי  קמך  ניחא  עלמא  רבון  קמיה,  אמרה  ט’,  את  “עאלת 

אתקריאת טוב וישר, אמר לה, לא אברי בך עלמא, דהא טובך סתים בגווך וצפון בגווך, 
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ביה  לית  בגווך,  וגניז  הואיל  ליראיך,  צפנת  אשר  טובך  רב  מה  לא-כ(  )תהלים  הה”ד 

חולקא לעלמא דא דאנא בעי למברי אלא בעלמא דאתי”.

The letter “tes” entered and said to Him, “Master of the 
Universe, it suits You to create the world with me.  With me 
you are called “tov” and upright.”  He said to her, “I will not 
create the world with you, because your goodness is sealed 
within you and concealed within you—as it is written: ‘How 
abundant is Your goodness that You have hidden away for 
those who revere You.’  Since it is stored within you, it has no 
part in this world that I want to create; it is for Olam HaBa.”

It appears that we can interpret this passage based on the 
following Gemara (Pesachim 50a): אמר רבי אחא ברבי חנינא, לא כעולם“ 

ועל והמטיב,  הטוב  ברוך  אומר  טובות  בשורות  על  הזה  העולם  הבא,  העולם   הזה 

 R’ Acha  בשורות רעות אומר ברוך דיין האמת, לעולם הבא כולו הטוב והמטיב”.
bar Chanina said:  The world to come is unlike this world.  In 
this world, upon hearing good tidings one says:  Blessed are 
You. . . Who is good and does good; and upon hearing bad 
tidings one says:  Blessed are You. . . the true Judge.  But, in 
the World to Come, all of the blessings will be:  Blessed are 
You. . . Who is good and does good.  The Tzlach takes issue 
with the Gemara’s statement that ‘in the World to Come, all 
the blessings will be ‘hatov v’hameitiv.”  After all, evil will no 
longer exist in the world.  

He explains the matter in the name of the brilliant Maggid, 
Rabbi Ephraim of Brad, ztz”l.  In truth, we believe that HKB”H is 
the source of all good; nothing bad or evil emanates from Him; 
all that the Merciful One does is for the best.  What appears to 
us as evil or negative in the world is merely due to our limited 
perception and understanding.  This, in fact, was the outstanding 
quality of Nachum Ish Gam Zu—he had unwavering faith and 
was able to declare ”גם זו לטובה“—this, too is for the good—under 
all circumstances.  

In the Days to Come--when HKB”H takes us out the darkness 
and brings us into the light—we will see, retroactively, that all of 
the suffering and travails endured during the times of exile were, 
in fact, manifestations of kindness and favor, and were not bad 
or negative, at all.  This, then, is the meaning of the statement:  
 But, in the World to Come, all of the --“לעולם הבא כולו הטוב והמטיב”
blessings will be:  Blessed are You. . . Who is good and does 
good.  In other words, even concerning negative events over 
which we recited, in exile, ”ברוך דיין האמת“—Blessed. . . is the true 
Judge—in the future, we will recite ”והמטיב  . . .Blessed—“הטוב 
Who is good and does good.  For, it will then be clear to us how 
everything that transpired was in our best interest.  

It appears that we can posit that this concept is alluded to by the 
letter “tes.”  As we learned in the Zohar hakadosh, its goodness is 
sealed and concealed within it.  Let us explain.  The letter “tes” has 
two straight sides.  The right side alludes to the midah of chesed; 
the left side alludes to the midah of gevurah.  Now, if we examine 
the shape of the “tes,” we see that there is a difference besween the 
two sides.  Whereas the left side is straight and extends upwards 
openly; the right side curves inward at the top entering into the 
interior space of the “tes.”  This then is what HKB”H replied to the 
letter “tes.”  Its role is reserved for Olam HaBa; only then will the 
good it conceals within be revealed, in keeping with the statement: 
  .“לעולם הבא כולו הטב והמטיב”

We can now suggest that this is why Chazal specifically said 
that the one bringing bikkurim declares that he is not a ”כפוי טובה“—
unappreciative, denying the good that has been bestowed upon 
him.  It is imperative that he demonstrates his emunah that even 
when “din” prevails and “chesed” is concealed within the letter 
“tes,” even under those circumstances, he is not a “כפוי טובה”.  He 
has not forgotten the light of “chesed” stored away for him within 
the letter “tes”—alluding to ”טובה“.
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